See 








Sibi Ran ' 
ee a ee ; 
et Ria i, 
dys Peeps te Waa 
7 Pie ha {2 > al 4 A ad = rir) ‘ ¢ a 
oa witeierh: Scene eile Gy fj ieee A a ms 


a AV) ae a oe 





oM 
Srimad Bhagavadgita 
[ With Sanskrit text and English translation | 


( Translated into English by the editorial staff of the Kalyana-halpataru ) 


By 
Jayadayal Goyand ka 


Gita Press, Gorakhpur 
India 


First Edition 5,000 Copies, 1969 


Price Rs. 8.00 


Published by Motilal Jalan at the Gita Press, Gorakhpur 
India 


A General Survey of the Gita 


Thou art Mother, Thou art Father, 
Thou art Kinsman, Thou art Friend, 

Thou art Knowledge, Thou art Wealth, 
Thou art my all, O Lord of Lords ! 


Obeisance to Krsna, Guide and 
Teacher of the world, son of Vasudeva, 
Chastiser of Kamsa and Chania, and 
Devaki’s supreme delight. 


GLORY OF THE GITA 


The Bhagavadgita contains divine 
words emanating from the lips of God 
Himself. Its. glory is infinite, unlimited. 


None can really describe it. Even Sesa, 
the thousand-headed serpent-god, whose back 
forms the couch of God Visnu, and Siva 
and Garega, cannot fully depict this glory. 
How can a puny mortal expect to do it ? 
The Epics and Puranas etc. have sung the 
glory of the Gita at many places; but if 
all those words of praise are brought 
together, it cannot be declared 
that the praise of the Gita has been exhausted. 
The fact is that a full description of the 


even theo 


glory of the Gita is never possible. For 
how can a thing which can be fully 
described remain unlimited ? It at once 


becomes finite and limited. 


the Gita embodies the 
mystery and 


As a scripture, 
supreme spiritual secret. It 
contains the essence of all the four Vedas. 
Its style is so simple and elegant that after 
easily follow the 
but the thought 


behind those words is so deep and abstruse 


a little study man can 


structure of its words; 


that even a lifelong, constant study does 
not show one the end of it. Every day 


the book exhibits a new facet of thought, 


hence the Gita remains eternally new. 
And deep reflection with reverence and 
faith will make it directly appear im- 
pregnated with deep meaning at every 
step. The virtues, glory, essential character, 


truth, mystery and worship of God as well 
as the topics of Action and Knowledge 
have been discussed in the Gita in such a 
way that its parallel can hardly be found 
in any other book. As a scripture, the Gila 
is sO incomparable that there is no word 
in it which is free from some instructive 
thought. There is not a single word in the 
Gita, which may be described as flattering. 
Whatever statements haye been made in it 
are true to the very letter. Smelling 
overpraise in the words of God, the very 
embodiment of Truth, is to show disrespect 


to the divine words. 
The of all the 


scriptures. The essence of all the scriptures 
And it would be no 
indeed, if called the 
very store-house of all scriptural knowledge. 
lead one 
the 


scriptures, 


Gita is an epitome 
is to be found in it. 
exaggeration, it is 

For a mastery of the Gita may 
automatically to a comprehension of 
truths contained in the other 
and no separate siudy is required to obtain 


this knowledge. 

The Mahabharata also says: ‘aqaraxat 
ajar’—“The Gita comprises all the scriptures.” 
( Bhigsma. 44. 4). But this statement too 


is inadequate. For all the scriptures have 


originated from the Vedas, the Vedas were 


revealed through Brahma’s mouths, and 


Brahma himself took his descent from the 
Lord’s navel. In this way, a great distance 


separates the  seriptures from the Lord, 
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But the Gita has emanated directly from 


the lips of the Lord; hence there will be 
declared as 


The divine 


no exaggeration if it is 
superior to all the scriptures. 
sage Vedavydsa himself says:— 


vitat atitat sacar feaea: aang: | 


ma ea qaqa garatgiredar 


(| Mahabharata, Bhismaparva, 43. 1 ) 


“The Gita alone should be sung, heard, 
recited, studied, taught, pondered and 
assimilated properly and well. What is the 
use of collecting other scriptures ? For 
the Gita has emerged directly from the 
lotus-like lips of God Visnu Himself.” 


Through the word ‘Padmanabha’ in 
the above verse, the author of the 
Mahabharata has brought out the very 


idea expressed by us. That is to say, the 
Gita has emanated from the lips of the 
same Lord from whose navel Brahma took 
His birth; and the Vedas, which are the 
source of all the scriptures, were revealed 
through the mouths of Brahma. 


The Gita is even to the 
Ganga. In the scriptures, liberation has 
been declared to be the reward of a bath in 
the Ganga. But he who bathes in the Ganga, 
though he can obtain liberation himself, 
does not acquire the power of liberating 
He, a dive 
into the Gita not only gets liberated him- 


superior 


others. however, who takes 


self, but also gains the power of liberating 
others. The Ganga has sprung from the 
feet of the Lord, the Gita has 
emanated directly from the divine lips. 
Again, while the Ganga liberates him alone 
who goes to it and takes a plunge in its 
the Gita finds its to every 


home, and shows the way to liberation to 


whereas 


waters, way 


every individual. These are the reasons 
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the Gita is declared as superior to 


the Ganga. 


The Gita is superior the 
Gayatri. Through the practice of Japa of 
the Gayatri man attains liberation, no 
doubt. But he who practises Japa of the 
Gayatri secures liberation only for himself: 
whereas the student of the Gita liberates 
not only himself but others as well. When 
the Dispenser of Liberation, God Himself, 
becomes his own, Mukti becomes a trifling 
affair to him. It takes up its abode in 
the dust of his feet. He makes a gift of 
Mukti to anyone and everyone who asks 


for it. 


why 


even to 


If we declare the Gita as greater even 
than God, there will be no exaggeration. 
The Lord Himself says:— 


traraase fagfH wtat A alae dew! 
Haaagrias aera Weary | 


( Varadhapurana ) 


“I take My stand on the Gita, the - 
Gita is My supreme abode. I maintain the 
three worlds on the strength of the wisdom 
contained in the Gita.”’ 


Apart from this, in the Gita itself the 
Lord openly declares that he who follows 


His instructions in the shape of the Gita 
will undoubtedly attain liberation. Not 
only this, He further says that even he 
who studies this scripture will have 


worshipped Him through wisdom-sacrifice. 
When such is the value of a mere study 
of the Gita, what shall say of the 
man who has moulded his life according 


we 


to its teachings, initiates God’s devotees into 
its secrets and disseminates and propagates 
its teachings among them. Referring to 
such a man, the Lord says that he is very 
dear to Him. It will be 


no exaggeration 
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to say that he is dearer to God than His 
very life. The Lord subordinates Himself 
to the will of such devotees. Even in the 
case of noble souls, it is found that those 
who follow their teachings become dearer 
to them than their own life. The Gita 
constitutes the Lord’s principal mystic 
teaching. What wonder, then, that the 
follower of these teachings should be dearer 
to Him than even His life ? 

The Gita is the very life-breath, the 
heart, and the verbal image of the Lord. 
He who has his heart, speech, body and 
all his senses and their functions imbued 
with the Gita is the very embodiment of 
the Gita. His very sight, touch, speech 
and thought lend supreme sanctity to others, 
to say nothing of those who follow his 
precept aad example. Really speaking, no 
sacrifice, charity, austerity, pilgrimage, 
religious vow, self-restraint and fasting etc. 
stand comparison with the Gita. 

The Gita contains words directly 
emanating from the lips of Bhagavan Sri 
Krsna. Its compiler is Maharsi Vyasa. 
The Lord uttered parts of His discourse 
in verse, which the compiler Vyasa recorded 
exactly as they emanated from His lips. 
The part of it uttered in prose was versi- 
fied by the compiler; and the words of 
Arjuna, Safijaya and Dhytaradstra were 
similarly versified by him in his own words, 
and dividing the book of seven hundred 
verses into eighteen chapters, he made it 
an organic part of the Mahabharata. This 
is how the book has come down to us. 

PURPORT OF THE GITA 

The Gita is an unfathomable ocean 
of wisdom. In fact, an infinite store of 
knowledge lies imbedded in it. The greatest 
of savants, who have established their 
reputation by vanquishing their rivals in 
polemics, and sages engaged in the in- 
vestigation of truth, find their words in- 


capable of explaining its secrets. For its 
full meaning is known to Bhagavan Sri 
Krsna alone. The next place may be 


assigned to its compiler, Vyasa, and __ its 
direct recipient, Arjuna. The attempt, there- 
fore, on the part of a man like me to 
fathom the depth of meaning and _ glory 
of such a book, full of deep esoteric 
import, is like the attempt of an ordinary 
bird winging to measure the extent of the 
boundless heavens, 

The Gita is a bottomless sea containing 
endless strata of meaning. Just as a diver 
diving deep into the sea lays his hands 
on precious gems, even so, diving deeper and 
deeper into the secrets of the Gita, the seeker 
coes on discovering ever new piles of 
extraordinary gems of ideas. But the king 
of birds, Garuda, as well as the tiny 
mosquito both take their flight in the air, 
each according to his or its capacity. In 
the same way each and every student of 
the Gita makes something out of it accord- 
ing to his or her comprehension. 

Therefore, careful inquiry on the 
subject reveals that the primary aim of 
the Gita is to lead the Jiva, merged in 
the ocean of worldly existence due to 
ignorance coming down from eternity, to 
the realization of God; and with this 
object in view the Gita prescribes means 
by adopting which man can realize God 
even while scrupulously performing his 
worldly duties. This wonderful art of 
applying the spiritoal truths in practical 
life has been revealed in the Gita, which 
two paths for God-Realiza- 

the nature and qualification 
These two paths are— 


prescribes 
tion to suit 
of the practicant. 


(1) the Path of Knowledge or Sankhya- 
yoga, and ( 2 ) the Path of Yoga or 


Karmayoga ( III. 3 ). 

Here it may be pointed out that almost 
all the scriptures have mentioned three 
principal ways to God-Realization—( 1 ) 
Action, (2) Worship and (3) Knowledge. 
How does the Gita, then, speak of only 
two Paths ? Does it not recognize the cult 
of Devotion ? Many students of the Gita. 


understand its teachings as laying 


however: 
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particular emphasis on Devotion, and the 
Lord too has brought the special 
glory of Devotion in the clearest terms here 
and there ( VI. 47), and declared His 
realization as easy of attainment through 
Devotion ( VIII. 14 ). Our reply pea 
question is that the cult of “Upasana or 
Worship dealt with in the scriptures along, 
with those of Action and Knowledge is 
covered by the iwo Paths mentioned above. 
When a man worships God recognizing Him 
as one with him, such worship falls under 
Sankhyanistha or the Path of Knowledge; 
and when it is carried on in terms of 
diversity, it is comprised in Yoganistha or 
the Path of Action. This constitutes the 
main difference between Sankhyanistha 
and Yoganistha. Similarly, verse 24 of 
Chapter XIII speaks of God-Realization 
through the practice of meditation alone; 
but there too it should be understood 
that meditation which is practised in terms 
of identity with God falls under Sankhya- 
nistha, while that which is practised in 
terms of diversity is comprised in Yoganistha, 
The popular belief that Devotion is the 
principal means to God-Realization according 
to the Gita is also correct. Devotion has 
been accorded a very high place in the 
Gita, and definite instructions have been 
given to Arjuna at several places to 
cultivate Devotion (EX: 34; XII. 8; XVIII. 
57, 65, 66 ). Nevertheless, the Gita upholds 
only iwo Paths. According to it, Devotion 
forms part of the discipline of Yora. And, 
inasmuch as Devotion involves activity, 
the above view upheld by the Gita can- 
not be pronounced to be altorether opposed 
to reason, The question how Devotion 
goes with the discipline of Yoga will be 
examined ihe this 


out 


later in course of 


discussion. 
Besides, the Various senses in which the 

two words ‘Jiana’ and ‘Karma’ have been 

used in the Gita also carry special signi- 


ficance, In the Gita ‘Barma’ and Karma- 


and so ‘Jnana’ and Jiianayoga too 
not identical, According to the Gita, 


action prescribed by the scriptures can be 
performed from the points of view of 
both the Path of Knowledge and the Path 
of Yora. Even the Path of Knowledge 
is not opposed to action as such; while 
in the Path of Yoga, performance of 
action alone has been recognized to be the 
Sadhana or practice ( VI. 3), whereas actual 
renunciation of action is deemed to be a 
hindrance (III. 4). In verses 47 to 51 of 
Chapter II, verse 19 of Chapter III and 
verse 42 of Chapter IV, Arjuna has been 
commanded to perform action following 
the Path of Yoga; while in III. 28 and 
V. 8, 9 and 19 the Lord tells us how to 
perform action from the point of view of 
the Path of Knowledge. There is no place 
for action with an interested motive im 
either of the two Paths; on the other hand, the 
Lord declares men working witb an interest- 
ed motive as of meagre intelligence ( IL 


yoga, 
are 


42-44 and 49; VII. 20-23; IX. 20-21, 
23-24 ). 
The word ‘Jana’ too has not been 


used in the Gita in the sense of Jnana- 
yoga ( the Path of Knowledge ) alone; it 
also signifies Self-Realization, which is the 


culmination of all spiritual practices— 
of the Path of Knowledge as well 
as of the Path of Yoga,—and which 
is also called real Knowledge, or the 


Realization of Truth. Verses 2] and 25 
of Chapter 1V in their latter halves speak 
of Jiianayoga or the Yoga of Knowledge, 
while verses 36 to 39 of the 


same chapter 
refer to ‘Jana’ or 


Self-Realization, which 
is ihe culmination of al] spiritual practices, 
In this way, at other places too the word 
should be interpreted according to the 
context in which it has been used. 


An altempt will now be made briefly 
to discuss such topics as the essential 
character of the Path of Knowledge and 
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the Path of Yoga, the main poinis of 
difference between them, their ramifications 
and the persons qualified to follow these 
paths, and also whether the two paths are 
independent of each 
dependent, and so on. 


ESSENTIAL CHARACTER OF THE 
TWO PATHS 


other o¢ _ inter- 


objects are 


age illusory or 
unreal like water seen in a mirage or like 
the world of dream, so that all actions 
proceeding from the mind, senses and the 
body but the 
Gunas, born of Maya ( illusion ), in the 
shape of the senses etc. among Gunas in 
the shape of the various  sense-objects. 
Realizing thus a follower of the Path of 
Knowledge no longer claims the doership 
of those actions ( V. 8-9 ). And remaining 
constantly established in identity with the 
all-pervading Supreme Spirit or God, who 
is Truth, Consciousness and Bliss solidified, 
he ceases to 


are nothing moving of 


the existence of 
anything else than God ( XIII. 30). Such 
is the Path of Knowledge or ‘Sankhya- 
nistha’ as it is called. It is also termed 


recognize 


as ‘Jidnayoga’ or ‘Karmasanny asa’. 


(2) A follower of the Path of Yoga, 
on the other hand, regards everything as 
He remains equipoised 


belonging to God, 


in success and failure and, renouncing 


attachment and the desire for fruit, performs 


all actions according to the hbehests of 
God (IL. 47-51 ). Or, resigning himself 
to God in thought, word and deed he 


practises, with faith and reverence, constant 
meditation on His divine form, along with 
His name, virtues and ( VI. 47). 
This constitutes the Path of Yoga. It is 
this path which has been designated by 


various olher names—e.g., Samalvayoga or 


glory 


Buddhiyoga, 7. ¢. the Yoga of equanimity, 
‘Tadartha Karma’ or ‘Madartha Karma’, 7, ¢., 
working for the sake of God, and Sattvic 
Tyaga or Renunciation of the Sattvic type. 


In the path of Yoga, Bhakti or Devotion 
does play a part, either in a general way, 
The path of 

the Gita 
Even those verses 


or as the ruling principle. 


Yoga as enunciated in is not 
divorced from Devotion. 
which do not explicitly mention Devotion 
or God ( IL 47-51 ) do involve obedience 
to the commandments of the Lord in any 
case; and that too is conducive to God- 
Realization. In this sense Bhakti indirectly 


figures there too. 


For actually treading the Path of 
Knowledge the Lord has suggested several 


processes, the fruit of all of which is the 


same, viz, realization of God, who is 
Truth, Consciousness and Bliss solidified, 
Although having many subordinate types, 
the Yoga of Knowledge may be divided 
main types. They may be 


the following guiding 


into four 

represented — by 

principles:— 
(1) All that exists is 


Brahma alone. 


Brahma and 


(2) All phenomenal existence is illusory: 
in fact, nothing exists but Brahma, who is 
Truth, Consciousness and Bliss solidified. 


(3) All that appears is my own self,— 
it is 1. 

( 4 ) Whatever appears is illusory and 
transient, and has no real existence: I, the 


one eternal conscious Self, exist. 


Among these, the practices based on 
the first two maxims have reference to 
the word ‘Tat’ in Vedic 


‘Tattwamasi’ ( Thou art That ), while the 


the formula 


last two have reference to the word “Twam 
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( Thou ). The principles given above may 
be elaborated as follows:— 


(1) Whatever appears in this world 
of animate and inanimate beings is Brahma; 
nothing is different from God, who is 
Truth, Consciousness and Bliss solidified. 
Whatever action we perform, the means 
and materials of that action, and the doer 
himself—all that is Brahma (IV. 24). Just 
as blocks of ice floating in an ocean are 
pervaded, both inside and outside, by 
water and water and the blocks 
themeelves nothing but water. even 
so all animate and inanimate beings are 
pervaded, both inside and outside, by God 
and God alone, and it is He who exists 


in the form of all those beings ( XIII. 15 ). 


alone, 
are 


(2) Negating all phenomenal existence 
as illusory, momentary and perishable, and 
realizing that the substratum of them all, 
viz, God alone, exists, and nothing besides 
God, even the mind and intellect should 
be merged into Brahma; and_ thus 
establishing himself in identity with God, 
the practicant should become one with 
Him through direct realization (Viel? ): 


(3) The whole animate and inanimate 
creation is Brahma, and that Brahma is my 
own self; hence all this is my own self. 
Following this of thought, the 
practicant should look upon all animate 
and inanimate beings as his own self. 


line 


In the eyes of the practicant who carries 
on the above practice nothing remains but 
Brahma; it is in that being of his, which 
is the same as Knowledge and Bliss 
solidified, that he now delights ( V. 24; 
VI. 27; XVIII. 54 ). 


( 4 ) Regarding all this phenomenal 


existence, which js illusory and a product 


of the three Gunas, and all activities 
proceeding from it, as apart from one’s 
self, perishable and transient, and totally 
negating them all, the Self alone should 


be realized as the only Existence (XIJI.27,34). 


In order to enable the practicant to 
attain the above state of mind, the Lord 
has inculcated on the mind of the practicant, 
through various devices and at more than 
one place, the truth that the Self is the 
seer, conscious and eternal, and 
that all material,objective existence such as the 
body etc.—all that 
and therefore unreal; the Self alone is real. 
In order to support this very view, the 
Lord devotes verses 11 to 30 of Chapter 
Il to a discussion of the pure, 
awakened, changeless, actionless 
and transcendent Self. Practicants who look 
upon God as 


witness, 


appears—is transient, 


eternal, 
formless. 


their own self attain Self- 
Realization only when they proceed with 
their Sadhana regarding the 
possessed of these characteristics. Whatever 
action is taking place is nothing but the 
play of the Gunas among themselves; the 
Self has nothing to do with them ( V. 8, 
9; XIV. 19 )—it neither does anything 
itself nor causes anything to be done. 
Realizing this they constantly and eternally 
feel supreme joy within their own self (V.13). 

Of the four practices of Jnanay oga 
mentioned above, the first two are associated 
with the worship of Brahma, while the 
third and the fourth are conjoined with 
the form of worship in which the worshipper 
regards the deity as his own self. 


soul as 


Here the question arises: Are the above 


four practices to be carried on at the 
end of abstract meditation, or during 
the meditation itself ? Or, can they be 
followed in both the states ? Our reply 


to this question is that only the process 
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delineated at the end of Section ( 4 ) above, 
which proceeds on the lines indicated in 
V. 9, is to be practised while dealing with 
the world; whereas that given at the 
beginning of Section ( 2 ) and which has 
to be practised according to verse 17 of 
Chapter V is to be carried on only during 
meditation. The rest can 
practised in both the states. 


In this connection the 
extracts from the Gita attract our special 
notice:— 


ordinarily be 


following 


(1) aaa: aafiff—Whatever appears is 
the same as God’ ( VII. 19 ); and 


( 2 ) aaqafead Al ai usctacaurfiaa:—He who, 
established in unity, worships Me as residing 
in all beings as their self’ ( VI. 31). One 
may ask here: Why have these not been 
mentioned in connection with the processes 
delineated in Section (1 ) above ? Our reply 
to this question is that both these verses 
occur in the context of Bhakti and both 
relate to a God-realized soul; hence they 
been mentioned in connection 
first practice. Should, however, 
these verses as_ bearing on 


have not 
with the 
anyone treat 
the path of Knowledge and desire to carry 
on practice in accordance with the same, 
there can be no objection to it. 


Just as the discipline of Knowledge 
has been divided into four types as above; 
even sO the discipline of Yoga may be 
classified under three main heads:— 


(1) Karmayoga with special emphasis 
on Action. 


(2) Karmayoga blended with Devotion. 
(3) Karmayoga dominated by Devotion. 
(1) Karmayoga with special emphasis 


B-B. G,. 


on Action consists in performing duties 
enjoined by the scriptures with due regard 
to one’s grade in society and stage in life, 
completely renouncing the desire for fruit 
and attachment in respect of all actions 
and worldly objects. In His teachings on this 
type of Karmayoga, the Lord has at some 
places insisted on the renunciation of the 
fgnitedlone( Y¥; 12: ;VL.1; XU. XNIIL 
11); at other places He has laid stress on 
the renunciation of attachment alone ( HI. 
19; VI. 4 ); while at still other places He 
has demanded the renunciation of the fruit as 
well as of attachment ( II. 47, 48; XVIII. 6,9 ). 
Where stress has been Jaid on the renuncia- 
tion of the fruit alone, renunciation of 
attachment too should be taken as covered by 
the same; the context 
renunciation of attachment alone has 


while in where 
been 
insisted upon, renunciation of the fruit as 
well should be implied in it. 


The discipline of Action is really consummated 
only when both the fruit and attachment 


taken as 


are renounced. 


(2) Karmayoga blended with Devotion: 
In this the 
asked to worship God through the performance 
of duties to his 
grade in society, regarding Him as present 
in the whole universe ( XVIII. 46 ). 


discipline striver has been 


appropriate Varna or 


(3) Karmayoga dominated by Devotion; 
It is further divided into:— 


(a) Offering of actions to God, and 


(b) Action for the sake of God. 
Offering of actions to God is also 
practised in two ways. in that which is 


the 
mineness, 


known as ‘complete surrender’ 


striver renounces the feeling of 
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attachment and the desire for fruit in respect 
of all actions; he believes that everything 
belongs to God, that he too is God’s, and what- 
ever acts are performed by him are also 


His, and that it is God who is getting 
everything done by him as the showman 
gets things done by his puppet. And 


with this belief he performs duties prescribed 
in the Sastras according to His behests 
and for His pleasure alone ( III. 30; XII. 6; 
XVIII. 57, 66 ). 


Besides this, an act done with some 
other motive in the first instance may at 
a later stage be offered to God; it may be 
the middle even during the 


it may be 


offered in 
process of its 
offered as soon as it is completed; or its 
fruit alone may be offered. All there are 
so many forms of offering one’s actions 
to God, even though they 
its initial stage. It is through the continued 
practice of these preliminary stages that 
the stage of ‘complete surrender’ as referred 
to above is ultimately reached. 


performance; 


represent only 


‘Action for the sake of God’ is also 
of two kinds:— 


Duties enjoined by the scriptures, which 
are performed according to the behests of 
God, with the object of God-Realization 
or attainment of Divine Love, or for the 
sake of God’s pleasure, and even so offering 
worship to the Lord’s images and 
the practice 
etc,,—which 
are performed for the sake of God 


ete, 
other acts of worship such as 
of adoration and meditation 
alone 
and which are even externally connected with 
God,—both these are included in ‘actions 
for the sake of God’. Both these types of 
action have been referred to in the Gita 
by the terms ‘Matkarma’ and *Madartha- 


Karma’ ( XI. 55; XII. 10 ) 
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That which has been spoken of as 
exclusive Devotion or the Yoga of Devo- 
tion ( VIII. 14, 22; 1X. 13, 14, 22, 30,34; X. 9; 
XII}. 10; XIV. 26) is also included in the 
two lypes of action represented by the 
words ‘Bhagavadarpana’ ( action offered to 
God ) and ‘Bhagavadartha’ (action for the 
sake of God). The fruit of all these is 
the same,—vzz., God-Realization. 


The next question is, “Is the Path of 
Yoga an independent means to God-Realiza- 
tion, or does it contribute to God-Realiza- 
an auxiliary to the Path of 
Knowledge ?” Our reply to this question 
is that the Gita subscribes to both these 
views, In other words, the Gita holds the 
Path of Yoga to be both an independent 
means to God-Realization or Liberation, and 
as subsidiary to the Path of Knowledge. 
If the striver so desires, he can, without 
the help of the discipline of Knowledge, 
attain the highest perfection directly 
through the practice of Karmayoga; or, 
obtaining access to the Path of Knowledge 
through Karmayoga, he can realize God by 
treading the Path of Knowledge. Which of the 
two courses he should adopt depends on 


tion as 


-his predilection or predisposition. That 


the Path of Yoga is an independent means 
has been clearly affirmed by the Lord in 
V.4 and5, as well as in XIII. 24. That 
he who works for God alone, fixing his 
mind on Him, realizes Him through His 
grace, has also been declared by the Lord 
at several places ( VIII. 7; XL 04, 55; 
XII. 6-8 ), 

Even so disinterested action and worship 
both can also play their part as subsidiary 
to the Path of Knowledge (AV. (62 IXTV. 
20). But, as Jianayoga is characterized by 
a form of worship in which the worshipper 
looks on God as his own self, the Path 
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of Knowledge cannot be auxiliary to 
Bhaktiyoga, or the path of Yoga, in which 
the worshipper views God as distinct from 
him. It is quite another thing if a follower 
of the path of Knowledge later on finds 
his inclination or opinion changed and, 
giving up this path takes to the path of 
Yoga, and then realizes God through this 
latter path. 


Here it may be asked: What is the 
process followed by those who, having 
taken to Karmayoga or the Path of Yoga 
in the beginning, realize God later on 
through the practice of Sankhyayoga or 
the Yoga of Knowledge ? The process 
followed by such strivers may be referred 
to by the term ‘Tyadga’ or renunciation 
and divided into the following seven 
stages: — 


(1) TOTAL RENUNCIATION OF 
PROHIBITED ACTS 


This consists in wholly abstaining, in 
thought, word and deed, from vile deeds 
prohibited by the scriptures, such as thiev- 
ing, adultery, lying, duplicitiy, chicanery, 
coercion, violence, taking forbidden food, 
indulgence in frivolities, etc. This is the 
first stage of Renunciation. 


(2) RENUNCIATION OF ACTIONS 
MOTIVATED BY DESIRE 


This means ceasing to perform, with 
a selfish motive, sacrifices, charity, penance, 
worship and other actions motivated by 
desire, which are generally performed with 
a view to obtaining agreeable objects, such 
as wife, progeny and wealth etc., or with 
the object of securing freedom from some 
ailment or ridding oneself of other 
calamities. This is the second stage of 


Renunciation. 


If by chance one is confronted with 
a duty, secular or sacred, which is out- 
wardly motivated by desire, but the 
omission of which is calculated to cause 
pain to anyone or interferes with the 
time-honoured institutions of Action and 
Worship, there is no objection to one’s 
performing it disinterestedly, and only for 
the good of the world. Thereby he will 
not be deemed to have performed an act 
motivated by desire. 


(3) COMPLETE RENUNCIATION 
OF THIRST FOR WORLDLY 
OBJECTS 

This consists in giving up the thirst 
for enhancing one’s honour, fame, social 
prestige, and the number of one’s wives, 
progeny and whatever other objects of a 
transient nature have fallen to one’s 
lot, regarding them as an obstacle to God- 
Realization. This is the third stage of 
Renunciation. 


(4) RENUNCIATION OF THE PRACTICE 
OF TAKING SERVICE FROM OTHERS 
WITH A SELFISH MOTIVE 


Asking for money or bodily service 
from another for one’s own gratification, 
and accepting articles or bodily service 
offered without one’s asking for the same, 
and seeking to attain one’s selfish end 
through anyone by any means whatsoever— 
all this is included in taking service from 
another with a selfish motive. Renunciation 
of all these is the fourth stage of 
Renunciation. 


If non-acceptance of physical service 
from another, or of refreshments etc. offered 
by another, where one is entitled to receive 
such service or offer, causes any pain to 
anyone, or im any way hinders the educa- 


tion of the people, accepting — service 
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on such an occasion in an unselfish spirit, 
and only for the pleasure of those offering 
it, would not be blameworthy. For, non- 
acceptance of service offered by one’s own 
wife, son or servant, or of refreshments 
elc. offered by friends and relatives 
is likely to cause them pain and may prove 


propriety of social 


etc. 


harmful, so far as 


conduct is concerned. 


(5) ABSOLUTE RENUNCIATION OF 
SLOUTH AND THE DESIRE FOR 
FRUIT IN RESPECT OF ALL 
ONE’S DUTIES 


Devotion to God, worship of gods, 
service of one’s parents and other elders, 
performance of sacrifices, charity and penance, 
one’s livelihood 


earning appropriate to 


and stage in life 
and bodily functions such as taking of 
food drink and these 


constitute one’s duty; and giving up sloth 


one’s grade in society 


and so on—all 
and every form of desire in respect of 
these is the fifth stage of Renunciation. 


(6) TOTAL RENUNCIATION OF THE 
SENSE OF MEUM AND ATTACHMENT 
WITH REGARD TO ALL WORLDLY 
OBJECTS AND ACTIVITIES 


All worldly objects like wealth, house, 
clothes and dear 


friends 


etc, all near ones 
etc, and all 
forms of enjoyment of this world and _ the 
next like honour, fame, prestige ete. are 
momentary and perishable, and should be 
regarded as impermanent; and there should 


be no sense of meum and attachment with 


like wife, children, 


regard to them. Similarly, having dc veloped 
exclusive and unadulterated love for God 
alone, one cease to entertain all 
sense of meum and attachment with regard 
to actions performed through the mind, 


speech and body, and even with respect to 


should 


the body itself. This is the sixth type of 
Renunciation. 


Men who have reached this sixth stage 
of Renunciation develop aversion for all 
objects of the world; and God, who is the 
supreme embodiment of Love, becomes the 
only object of their attachment. Therefore, 
hearing and telling and mentally dwelling 
on the stories of divine Love, 
which reveal His virtues, glory and mystery, 
constant adoration and 
the hidden 


meaning of the scriptures while living in 


spotless 


and practising 
meditation, and pondering 


a secluded place are their only favourite 
pursuits. They do not like to live in the 
midst of sensual men or to waste even a 
moment of their valuable time in mirth, 
luxury, carelessness, vilification of others, 
sensuous enjoyments and idle talk ete. And 
they perform all their duties in a disinterested 
way only for God’s dwelling all 
the time on His Name and Form. 


sake, 


The above six stages of Renunciation 
the Karmay oga. 
the this 
discipline the praciicant realizes the truth 
about God by His grace, and thereby attains 
the imperishable supreme state (XVIII. 56). 


constitute practice of 


Through continued practice of 


Should, however, anyone seek to realize 
God through Sankhyayoga or the Path of 
Kuowledge, he should, after practising the 
above six forms of Renunciation, tread the 
Path of Knowledge on the 
following seventh stage;— 


(7) COMPLETE RENUNCIATION OF 
LATENT DESIRE AND SELF-IDENTI- 
FICATION WITH REGARD TO 
THE WORLD, ONE’S OWN 
BODY AND ALL ACTIONS 


Being products of Maya, all objects 
of the world are wholly transient, and 


lines of the 
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God alone, who is Truth, Consciousness 
and Bliss solidified, is equally present 
everywhere: with this conviction one should 
erase from one’s mind all thoughts of 
worldly objects, including the body, and 
every form of activity even in the form 
of impressions. And completely renounc- 
ing self-identification with the body, one 
should totally disclaim doership with regard 
to all actions performed by the mind, 
speech and body, and get firmly and 
constantly established in identity with God. 
This is the seventh stage of Renunciation. 


Through such practice the practicant 
easily and immediately succeeds in realiz- 
ing God ( VI. 28). But the © striver 
who adopts the practice of Sankhyayoga 
from the very beginning, without going 
through the discipline of Karmayoga as 
outlined in the foregoing 


attains God with difficulty. 


AAA Aelael TaAcGAaATa: | ( V. 6 } 


paragraphs, 


Here the question arises; Is it possible 
dis- 
ciplines simultaneously ? If not, why not? 
Our reply to this question is that the two 


for a striver both the 


to practise 


disciplines of Sankhyayoga and Karmayoga 
cannot be followed by 
at one and the same 


the same  striver 


time. For, 
his Sadhana, 
ovi recocnizes action, the fruit of action, 
yO? bs 


God and his 


and, renouncing 


during 
the process of the Karma- 
own self as distinct entities 
the fruit of action and 
attachment, performs all his duties for the 
cake of God, or as an offering to God 
(III. 30; V. 10; XI. 55; XT. 10; XVIN. 
56-57 ). The the 
hand, disclaims the doership with regard 


Sankhyayogi, on other 


to all actions performed by his mind, 


senses and body, regarding them as nothing 


but the moving of the 


Gunas,—which 


13 


are the products of Mayd4,—among them- 
selves, or that of the senses among. their 
objects, and remains established in identity 
with the all-pervading Divinity, who is 
Truth, Consciousness and Bliss solidified 
EEG: Verde @ X13 205 XIV. 19-20 
XVIII. 49—55 ). The Karmayogi regards 
himself as the doer of actions ( V. 11 ); 
the Sankhyayogi does not (V. 8, 9 ). The 
Karmayogi offers his actions to God ( IX. 
27-28 ); the Sankhyayogi does not recognize 
actions, performed by the mind and senses 
without any sense of doership, as actions 
at all ( XVIII. 17 ). The Karmayogi views 
God as apart from him ( XII. 10 ); 
the Sankhyayogi looks on Him as ever 
identical with him ( XVIII. 20 ). The Karma- 
yogi recognizes the existence of Prakrti 
and all objects evolved from Prakrti 
( XVIII. 61 ); the Sankhyayogi refuses to 
recognize the existence of anything other 
than Brahma ( XIII. 30 ). The Karmayogi 
recognizes the existence of Karma and its 
fruit; the Sankhyayogi, on the other hand, 
the of any 
action or its fruit as apart from Brahma, 


neither recognizes existence 
nor claims to have any connection with 
such action, Thus the process of Sadhana 
as well as the views of the two types of 
Under the 
circumstances, it is not possible for the 
the two 
ciplines at one and the same time. Just 


strivers are poles asunder. 


same individual to follow dis- 


intending to travel from 


York 


reach America if he 


as a person, 
would 


travel 


India to New in America, 


continues to 


along the correct route either purely 


eastward or purely westward, even 80, 
though the disciplines of Sankhyayoga and 
Karmayoga proceed on altogether different 
lines, a practicant who resolutely pursues 
either will speedily reach the supreme 


common goal of both, viz., God (V. 4). 
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QUALIFICATION FOR THE TWO PATHS 


The question now remains: Who are 
qualified for the practice of Sankhyayoga 
and Karmayoga as taught by the Gita ? 
Are they open to all irrespective of class, 
creed or nationality ? Or only persons 
belonging to a particular Varna or grade 
in society, a particular ASrama or stage in 
life and a particular community are eligible 
for their practice ? Our reply to this 
question is that, although the method of 
spiritual discipline as enunciated by the 
Gita. is wholly Indian in character, and 
has been followed by the Rsis or seers of 
Vedic Mantras, nevertheless on a careful 
reflection on the teachings of the Gita it 
can be safely asserted that the spiritual 
disciplines taught in the Gita can be 
practised by all human beings. This gospel 
of Bhagavan Sri Krsma, the Teacher of 
the whole world that He is, is intended 
for all mankind—and not for any particular 
class or order. This constitutes a dis- 
tinctive feature of the Gita. The Lord 
has made this point abundantly clear in 
the course of His teachings by using words 
like ‘Manavah’ (a human being ), ‘Narah’ 
(man), ‘Dehabhrt? (an embodied soul if 
‘Dehi’ ( one possessed of a body ) ete. 
at several places. While enunciating the 
fundamental practice of Sankhyayoga, the 
Lord throws it open to all humanity by 
using the word ‘Dehi’ in that context 
PeVe413%), Similarly, the Lord declares in 


unequivocal terms that any human being 
can attain perfection by worshipping 
the all-pervading Divinity through the 


performance of duties allotted to 


him 
by the scriptures (XVIIL 49). Even 


80 
with regard to Devotion, the Lord 
declares women, the Sadras, (members of 
the labouring class) and even those of 


vile birth as qualified to practise it ( IX. 
32 ). And wherever else the Lord teaches 
any particular discipline, He never restricts 
its practice to men belonging to a 
particular Varna, ASrama or community alone. 


Nevertheless, it should be remembered 
that all actions are not suited to all 
individuals. That is why the Lord lays 
great emphasis on Varna-Dharma or the 
division of duties according to different 
Varnas or castes. Only those actions that 
have been prescribed for a particular Varna 
or grade in society constitute the duty of 
that Varna, and not those prescribed for 
any other Varna. It is by this principle 
that one’s should be governed. 
Every man can perform duties 
allotted to him by such Varnadharma ( or 
the code of conduct prescribed for the 
different Varnas or castes ) according to 
his qualifications and taste. Apart from the 
duties prescribed for one’s Varna or grade 
in society, duties prescribed for the whole 
of humanity, such as right conduct and 
devotion etc., can be practised by all. 


action 


Some people hold the view that only 
those belonging to the order of Sannyasa, 
and members of no other Aérama or 
order are eligiblefor the practice of Sankhya- 
yoga. This too does not appear to be 
supported by reason. In verse 18 of 
Chapter I, the Lord commands Arjuna to 
fight even from the point of view of 
Sankhya. If He recognized Sannyasis alone 
as qualified for the practice of Sankhyayova, 
He could never have commanded Arjuna 
to fight from the said point of View. 
For the order of Sannydsa shuts out all 
action, much more terrible deeds like 
fighting. Moreover, Arjuna was no Sannyasi 
or recluse either. And the Lord has even 
advised him to approach men of spiritual 
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insight, and _ seek 
them (IV. 34 ). 


enlightenment from 


Apart from this, in verse 4 of Chapter 
Ill, the Lord declares that perfection in 
Sankhyayoga cannot be attained merely by 
refraining from action. If the Lord regarded 
Sannyasis alone as qualified for the practice 
of Sankhyayoga, He would have declared 
renunciation of actions as indispensable for 
the same, rather than make the above 
statement. Not only this, in verses 7—11 of 
Chapter XIII, where He has enumerated 
various means of altaining wisdom, renuncia- 
tion of attachment for and identification 
with son, wife, home etc. has also been 
mentioned as one such means—‘aafacafasag: 


qaareenfeg’. 


The question of giving up attachment 
for and 
children, 
where there 
the order of Sannyasa, there is no connec- 
children and 


identification with one’s. wife, 


wealth, home etc. arises only 


is connection with them. In 
tion with wife, such 
being the case, if Sannydsis alone were 
qualified to practise Jidnayoga, it was 
needless to mention renunciation of attach- 
ment for and identification with them as a 


so on; 


means of attaining wisdom; for the question 
of renouncing them does not arise in the 
case of a Sannyasi. 


Again, in Chapter XVIII, where Arjuna 
makes a direct inquiry about the nature of 
Sannyasa and Tyaga, the Lord discusses in 
verses 13 to 40 the subject of Sankhyayoga or 
the Path of Kvowledge in place of Sannyasa, 
and nowhere mentions the order of Sannyasa. 
the Lord implied the order of Sannyasa 
by the word ‘Sannyasa’, or if He regarded 


Sannyasis alone as qualified to practise 
Sankhyayoga, He would have certainly 
mentioned this in clear terms on that 


occasion, All this definitely proves that the 
practice of Sankhyayoga is equally open 
to the Sannyasi as well as to the house 
holder. Of course, it is true that for 
the practice of Sankhyayoga the order of 
Sannyasa affords greater facilities; and in 
this sense the mode of life of a recluse 
may certainly be declared as better suited 
for the practice of Sankhyayoga than that 
of a householder. 


In the practice of Karmayoga action 
is predominant and one is specially enjoined 
to perform the duty prescribed for one’s 
grade in society (III. 8; XVIII 45-46 ); on 
the other hand, renunciation of action has 
been declared as a hindrance in this path 
( Ill. 4 ). Therefore, in the order of Sannyasa, 
one cannot practise Karmayoga which lays 
special empbasis on Action; for in that 
order there is actual renunciation both of 
material objects and actions such as sacrifice 
and charity Practice of devotion to 
all 
Asramas. Hence the practice of Karmayoga 
dominated by Devotion is possible in all 
Aéramas. 

There are people who labour 
a misconception that the Gita 


elc. 
God, however, can be carried on in 


under 
is useful 
only for hermits and recluses, and is of 
no use to householders. That is why people 
generally keep their boys aloof from the 
Gita under the obsession that a study of 
this book may lead them to renounce their 
household. But the above facts belie their 
apprehension. They fail to perceive that it 
was due to the supremely esoteric teaching of 
the Gita that Arjuna,—who had, under a 
spell of delusion shrunk from his duty as 
a Ksatriya and made up his mind to live 
all his 


life and continued to perform his duties. 


on alms—remained a_ householder 


Ilow could the same Gita produce such a 
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contrary result in the case of our boys ? 
Not only that; the Deliverer of the Gita, 
Bhagavan Sri Kysna Himself, so long as 
He remained on earth as an Avatar ( a 
direct manifestation of the Deity ), 
remained constantly engaged in action,— 
protected the virtuous, redeemed the wicked 
by putting an end to their earthly existence 
and established the kingdom of righteous- 
ness on earth. He even went the length 
of saying that if He did not scrupulously 
engage in action, people would follow His 
ways and give up their duty: and thus 
He would be responsible for creating 
confusion in society ( III. 23-24 ). This does 
not mean either that the Gita is not meant 
for recluses. The Gita is intended for men 
belonging to all Varnas and Asramas. All 
can undertake spiritual practice according 
to the principles of either Sankhya or Yoga, 
for whichever they may be qualified, 
performing actions pertaining to their 
respective Varna or ASrama. 


DEVOTION IN THE GITA 


The paths of Devotion, Knowledge and 
Action—all these have been discussed at 
length in the Gita. Strivers following any 
of these paths can obtain sufficient material 
for their guidance in the book. Arjuna, 
however, was a devotee of the Lord; there- 
fore, while throwing light on the various 
paths, wherever personal instructions are 
given to Arjuna for his own guidance, 
the Lord generally exhorts him to follow 
the Path of Action with Special emphasis 
on Devotion ( III. 30; VIIL 7; XI. 8; XVIIL. 
o7, 62, 65, 66 ). In some places, he has 
even been urged to action alone ( IL. 48,50;111, 
8, 9,19; IV. 42; VI. 46; XI. 33-34 ); but there 
too devotion should be inferred as implied, 


drawing the inference from other places 


In IV. 34 the Lord directs Arjuna to 
approach the enlightened and seek enlighten- 
ment from them, and that too in order 
to show him the method of attaining Self- 
Realization and by way of cautioning him, 
The Lord did not really mean to direct 
Arjuna to any enlightened soul to seek 
wisdom, nor did Arjuna actually seek 
wisdom anywhere according to the process 
mentioned in that verse. A reference to 
the beginning and end of the Gita also 
leads one to the conclusion that the 
culmination of the Gita lies in ‘Self- 
surrender’, True, the teaching of the 
Gita actually commences from the verse 
‘saaanaeay  ete—“You grieve over 
those who should not be grieved for” 
(11.11); but the seed of this teaching is 
contained in Arjuna’s statement in verse 
Il. 7 ‘arqoaqztigedaura:’ ete, in which the 
word ‘Prapannam’ ( having taken refuge ) 
reveals his spirit of self-surrender. That 
is why it is with a call to surrender that 
the Lord concludes His teaching with the 
words ‘aqqHty aftasa’—Resigning all duties 
to Me’ ete. 


There is not a single chapter in the 
Gita, in which there is no reference to 
Devotion at one place or another. By 
way of illustration the reader is referred 
to verse 61 of Chapter II, verse 30 of 
Chapter III, verse 1] of Chapter IV, verse 
29 of Chapter V, verse 47 of Chapter VI, 
verse 14 of Chapter VII, verse 14 of 
Chapter VIII, verse 34 of Chapter IX, 
verse 9 of Chapter X, verse 54. of 
Chaper XI, verse 2 of Chapter XII, verse 
10 of Chapter XIII, verse 26 of Chapter 
XIV, verse 19 of Chapter XV, verse 1] of 
Chapter XVI ( where the compound word 
‘Jnanayogavyavasthitih’ refers to the practice 
of meditation on God )» verse 27 of 
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Chapter XVII, and verse 66 of Chapter 
XVIII. In this way each and every chapter 
of the Gita contains a reference to 
Devotion. Chapters VII to XII, in particular, 
contain copious references to Bhakti; that 
is why these have been 
recognized as primarily with 
Bhakti. For the sake of illustration, only 
one verse from 


six chapters 


dealing 
has been 


each chapter 


cited above. 


Even so references to Knowledge too 
may be found By 
way of illustration is referred 
to verse 29 of Chapter II, verse 28 
of Chapter III, verse 24 of Chapier 
IV, verse 13 of Chapter V, 29 of 
Chapter VI, verse 13 of Chapter VIII, 
verse 15 of Chapter IX, verse 3. of 
Chapter XII, verse 34 of Chapter XIII, 
verse 19 of Chapter XIV and verse 49 
of Chapter XVIII. Of all other chapters, 
Chapters II, V, XIII and XVIII in particular 
contain numerous verses dealing with the 
subject of Knowledge. 


in several chapters. 


the reader 


verse 


Even as the Gita fully reveals the 
truth about Devotion and Knowledge, so 
does it unfold the secret of Action as 
well. Verses 39 to 53 of Chapter II, 
verses 4 to 35 of Chapter III, verses 13 
to 32 of Chapter IV, verses 2 to 7 of 
Chapter V, and verses 1 to 4 of Chapter 
VI fully unravel the secret of Action. Of 
these, again, verse 47 of Chapter II and 
verses 16 to 18 of Chapter IV 
particular light on the subject of Action. 


throw 


Apart from these the topic of Action has 
been dealt with in other chapters too. 


For dearth of space, more references 
are not being given here. All 
that the Gita does not only confine itself 


of Devotion but 


this shows 


to a discussion alone 


C-B. G. 


throws ample light on all the _ three 


subjects of Knowledge, Action and Devotion. 


GOD AS QUALIFIED AND ABSOLUTE, 
AND HIS WORSHIP 


It has been stated above that whether 
we worship God as apart from ourselves, 
Or as our own self, the fruit of both is 
the How true? For, to him 
who worships God as other than himself, 
the Lord reveals His divine form; and 
when the worshipper leaves his body, he 
ascends to the Lord’s own supreme Abode. 
fle who worships God as his own self, on 
the other hand, becomes one with Brahma 
or the Absolute. change of 
place for him. Our reply to this question 


same, is it 


There is no 


is that what we have stated is true, 
and the objection raised above is also to 
the point. How the two facts can be 


reconciled, is being shown below. 


The form of God-Realization varies in 
individual according to the 
the worshipper 
during the period of his spiritual discipline. 
Those 
identity, 72, ¢., as 
Him in terms of identity; 
who worship 


every case 


sentiment and faith of 


terms of 
self, realize 
while to those 
Him in terms of diversity, 
He than the 
worshipper. God is realized differently by 
different strivers according to their respective 


who worship Him in 


their own 


reveals Himself as _ other 


conviction. 


Worship in terms of identity and 
worship in terms of diversity, both these 


God 


is both absolute and qualified, with form 


constitute the worship of God; for 


and without form, manifest and unmanifest, 
‘lo those who regard Him 
as absolute and formless, He is devoid of 
(XIL 3). To 


Him as qualified 


and what not. 


attributes and form those 


look 


and 


who upon 
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formless, He is possessed of attributes 
though devoid of form ( VIII. 9). To 
those who view Him as almighty, all- 


supporting, all-pervading, all-surpassing, 7. ¢., 
adorned with all excellent virtues, He is 
endowed with all noble virtues ( XV. 15, 
17, 19 ).* To those who hold Him as 
embracing, everything, He embraces all 
(eV Els 2-12. (1X. 116-19 ).,; To who 
recognize [lim as possessed of form and 
attributes both, He reveals Himself as such 
GL. 8:-1X.+26.,). 


those 


above is, no 


solve the 


What has been stated 
doubt, true; but this does not 
basic point raised by the questioner, which 
stands as it is. The 
this; When God is realized differently by 
different the fruit 
of the various disciplines be called one ? 
Our reply to this question is that the 
realization of God by the  practicant 
corresponds in the first instance with his 
own conception about God or with his senti- 


question was just 


individuals, how can 


ment in respect of Him. The real ization 
of His next, is 
beyond the range of speech; words fail to 
describe what it is like. The ultimate 
fruit of all forms of worship is one and 
the same, no He is 
worshipped terms of identity or in 
In order to make this 
very point clear the Lord says that those 
who worship God in terms of identity 
realize the Lord Himself ( XII. 4; XIV. 
hos) SNLILE SS); he who worships 
Him in terms of diversity becomes one 


true nature, that follows 


matter whether 


in 
those of diversity. 


and 


reer ene erences see 





* The verses referred to above mention only 
the excellent God. Hence the word 
‘Apohana’ in XV.15 has been interpreted by us, 
not in the 


Virtues of 


sense of effacement of memory and 


wisdom, but as that of doubt and misapprehension. 
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with Brahma or the Absolute ( XIV. 26 ), 
secures lasting peace ( IX. 31 ), realizes 
Brahma (VII. 29), attains the eternal, 
imperishable Abode ( XVIII. 56), and so on 
and so forth. It is in order to impress upon 
the mind of Arjuna the identity of fruit of 
both forms of worship—that carried on in 
that practised in 
terms of diversity—that the Lord expresses 
the truth in various ways, both 
directly and indirectly. The goal to be 
attained, the truth to be realized by both 
the types of worshippers,—those who worship 
Him in terms of identity and those who 
worship Him in terms of diversity,—is one 
and the has been mentioned 
in some places as ‘supreme peace’ and the 
‘eternal state? ( XVIII. 62 ), as the Supreme 
Abode at ( XV. 6), and as 
‘Amrta’ (supreme Bliss) at still another 
(XID o2 ). referred 
to at some places as the ‘supreme state’ 
( VIL. 13), and at still others as ‘highest 
perfection’ ( XVIII. 45 ). It has been spoken 
of at one place as ‘the imperishable supreme 
State’? (XV.5), as ‘Brahma who is all 
peace’ at ( V.24 ) and as 
‘everlasting peace consisting of supreme 
Bliss’ (VI. 15) at still another. Besides 
these, many more words have been used 
the Gita to denote that ultimate 
fruit. But nothing can be said about it 
beyond the assertion that it is the fruit 
of all disciplines. 


terms of identity and 


same 


same; it 


another 


Again, it has been 


another 


in 


It transcends speech. 
attained that object 
knows it; but he too cannot describe it. 
He can only hint at it by the use of the 
above or similar other words, even as we 
help a friend to pick out the new moon 
by pointing to a bough which appears to 
touch it. ( This is what is known as the 
Sakhachandra-nyaya’ in Sanskrit. ) Hence 
the only reasonable conclusion is that the 


He alone who has 
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supreme Reality which is the ‘fruit’ of all 
Spiritual practices is one. 


This 
in character, a 
the secret of all 
has realized it 


of God is 
supreme 


transcendent 
and 


reality 
mystery, 
He 


But even 


who 
this 
assertion is made only with the object of 
pointing to that Reality. Considered logically, 
however, even this 
the mark. 


EQUANIMITY IN THE GITA 


secrets. alone 


knows it. 


statement is wide of 


Equanimity is the dominant note of the 
Gita. The test of God-Realization lies in 
the attainment of equanimity. In all the 
three paths of Knowledge, Action and 
Devotion, cultivation of equanimity has 
been declared as essential even as part of 
the discipline to be followed; and equanimity 
has been pointed out as a distinguishing 
mark of those who have realized God 
through any of the three paths. Divorced 
from equanimity, even spiritual practice is 
deficient, much more Realization. He who 
lacks equanimity cannot be called a 
realized soul. The use of the compound 
word ‘Samaduhkhasukham’ ( balanced in joy 
and sorrow ) in IJ. 15 denotes that of 
those who tread the Path of Knowledge 
only he who is possessed of equanimity 
is eligible for immortality or liberation. 
The latter half of II. 48, which declares 
Yoga to consist in equanimity—eaad aT 
3=44’—enjoins the follower of the Path of 
Action to maintain his balance of mind 
while performing his duties. And in 
verse 20 of Chapter XII, the Lord expects 
even a practicant treading the Path of 
Devotion to practise equanimity. Even so 
equanimity finds a prominent place 
among the marks of a Gupdatita or a 
realized Jianayogi ( XIV. 24-25). Again, a 


realized Karmayogi has been declared as 
equipoised ( VJ. 7-9) and equanimity has 
also been included among the marks of a 


realized devotee ( XII. 18-19 ). 


In order to enable Arjuna to grasp 
the truth of this virtue easily and thoroughly, 
the Lord explains in the Gita in different 
the 


reference 


ways conception of equanimity with 
to ali living 


abstract ideas and objects. 


beings, actions, 

For example— 

EVEN-MINDEDNESS TOWARDS MEN 
IN GENERAL 


“He who looks upon well-wishers and 
neutrals as well as mediators, friends and 
foes, relatives and objects of hatred, the 
virtuous and the sinful, with the same 
eye, stands supreme.” ( VI. 9 ) 


EVEN-MINDEDNESS TOWARDS MEN 
AND ANIMALS 


“The wise look with the same eye on 
endowed with learning and 
and 


a Brahman 
culture, a cow, an elephant, a dog 


a pariah too.” ( V. 18 ) 


EVEN-MINDEDNESS TOWARDS ALL 
BEINGS 


“Arjuna, he who looks on all as one, 
on the analogy of his own self, and 
looks upon the joy and sorrow of all 
with a similar eye,—such a yogi is deemed 


the highest of all” ( VI. 32 ) 


At some places, the Lord mentions 
equanimity with reference to men, actions, 
ideas together. For 


objects and abstract 


example— 

“He who is alike to friend and foe, 
as well as to honour and ignominy, who 
remains balanced in heat and cold, pleasure 
and pain, and other pairs of opposites, and is 
free from attachment (is dear to Me).” (XII. 18) 


In the above ‘friend’ and 

: ‘iad 
‘foe’ stand for men; ‘honour’ and ‘ignominy 
represent treatment by which is 
an action; ‘heat? and ‘cold’ refer to objects; 


while ‘joy’ and ‘sorrow’ are abstract ideas. 


“He who the 
Self takes sorrow and joy alike, regards a 
clod of earth, a stone and a_ piece of 


passage, 


others, 


is ever established in 


gold as equal in value, is possessed of 
wisdom, receives the pleasant as well as 
the spirit, 
views censure and praise alike.” ( XIV. 24 ) 


unpleasant in the same and 


In the above passage as well, ‘sorrow’ 
and ‘joy’ abstract ‘clod of 
earth’, ‘stone’ and ‘gold’ represent objects; 


are ideas; 


and ‘praise’ typify 
and 
Viz, 


‘censure’ action by 
others; while 
refer to all the four, 


objects and actions. 


In this way he who looks on all 
with the same eye, who, though entertain- 
ing the feelings of ‘I’ and ‘mine’ only in 


‘pleasant’ ‘unpleasant’ 


beings, ideas, 


name in his dealings with the world, is 
even-minded towards all, who sees unity 
in the man is 
possessed of equanimity and he alone is 
an advocate of equality in the real sense 
of the term. ‘ 


whole world,—such a 


There is a world of difference between 
the cult of equanimity preached by the 
Gita and the doctrine of the so-called equality 
preached by modern 
socialism is 


socialism. Modern 
anti-theistic in its outlook, 
whereas the cult of equanimity preached 
by the Gita sees God everywhere and in 
everything. One uproots Religion, while the 
other upholds Religion at every step; one 
is violent in its conception, while the other 
establishes the principle of non-violence; 
one is based on self-interest, while the other 
has no room for selfishness. One, though 
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abolishing all distinctions in the matter of 
interdining and social intercourse  etc., 
maintains disunion in spirit; while the other, 
though maintaining due discrimination in 
the matter of interdining and social intercourse 
according to the bounds prescribed in the 
does admit any disparity 
in spirit and exhorts us to perceive the 
Supreme Spirit as the same in all. The 
goal of one is mammon-worship, while that 
of the other is God-Realization. In one there 
is identification with party and 
disrespect for others; while in the other 


Sastra S, not 


one’s 


there is complete absence of pride, and 
respect for all which comes from a sense 
of the immanence of God. In one, there 
is emphasis on external behaviour, while in 
the other it is the spirit 
in one it is 


which matters; 
material happiness which 
is of primary importance, while in the 
other it is spiritual happiness that counts; 
in one there is want of tolerance for 
others’ wealth and others’ views, in the other 
there is equal respect for all; one is 
dominated by partiality and prejudice, while 
the other prescribes conduct which is free 
from partiality and prejudice. 

DESTINY OF JIVAS AFTER DEATH 


The Gita mentions three grades of 
destinies, viz,- high, middling and _ low, 
corresponding to the qualities and actions 
of the Jivas. The destiny of those who 
perform duties and worship prescribed in 
the Sastras from the points of view of 
Karmayoga and Sankhyayoga has been 
described in verse 24 of Chapter VIII. 
Of these, again, the destiny of those who 
fall from yoga has been mentioned in 
verses 40 to 45 of Chapter VI. There it is 
stated that casting off their mortal coil they 
ascend to heaven and other worlds and, 
having enjoyed the pleasures of those 
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celestial regions for a pretty long period, 
are reborn in the house of wealthy people of 
pious conduct. Or, without being temporarily 
transferred to they are directly 
reborn ina yogi’s family and, driven once 
more to the practice of yoga by the impulse 
of their previous Sadhana, the 
supreme goal. 


The destiny of those 
the prescribed duties or worship with an 
has been described in 
verses 20 and 21 of Chapter IX; there it 
has been shown how those who perform 
sacrifices ete. prescribed in the Vedas witha 
desire to attain heaven ascend to that 
region, and how, on the stock of their 
merit being exhausted, they are hurled back 
to the mortal plane. The route and the 
process of their ascent to heaven have 
been delineated in the commentary on verse 
25 of Chapter VIII above. 


Verses 14, 15 and 18 of Chapter XIV 
briefly describe in a general way the 
destiny of all men. When a man gives up 
the ghost during the preponderance of the 
quality of Sattva, he attains to the higher 
worlds; dying when Rajas is in the ascendant, 
one is born and he who 
expires during the predominance of Tamas 
is born in the species of birds. beasts, insects, 
moths and trees etc. Even so a man 
established in Sattva ascends after death to the 
higher regions; men of a Rajasic disposition 
who are e&tablished in Rajas remain in the 
world of mortals; and men of a Tamasic 
temperament who are established in Tamas 
descend in the scale of spiritual evolution, 
7. ¢.». are cast into hell or born in sub-human 
species. In verses 19 to 20 of Chapter XVI the 
Lord says, with referenceto Tamasic men 
of a demoniac disposition, that He repeatedly 
throws them into demoniac wombs, 2. é. 


heaven 


attain 


who perform 


interested motive 


among men; 


the species of low-born creatures like dogs 
and swine etc. and subsequent to this they 
are cast into terrible hells. Similarly, in 
other places too the Gita speaks of men 
attaining good or evil destiny according to 
their qualities and actions. The destiny of 
liberated souls has been described at length 
at many places in the shape of the goal 
of the Paths of Knowledge and Action. 


SOME SPECIAL FEATURES OF THE GITA 


(Ll) MEANS OF TESTING THE 
PREDOMINANCE OF GUNAS 


The Gita has laid down certain definite 
standards of judging whether a particular 
object, idea or action belongs to the Sattvic, 
Rajasic or They 
follows:— 


Tamasic_ type. are as 

(1) An idea or action which is untainted 
with selfishness, which is free from attach- 
ment and the sense of ‘mine’, and which 
is conducive to God-Realization, should be 


regarded as Sattvic. 


(2) Am idea or action which is tainted 
with greed, selfishness, and attachment, and 
which yields pleasure and 
ultimately leads to sorrow, should be regarded 


momentary 


as Rajasic. 


(3) An idea or action which is character- 
ized by violence, infatuation and obstinate 
sorrow and 


error, and which leads to 


ignorance, should be regarded as Tamasic. 


Thus pointing out the distinguishing 
marks of ideas and actions of the Sattviec, 
Rajasic and Tamasic types, the Lord enjoins 
us all to adopt those of the Sattvic type 


and discard those of the other two types. 


(2) PREDOMINANCE OF SPIRIT OVER 


ACTION IN THE GITA 


Although the Gita 
conduct and a noble spirit both as conducive 


recognizes good 
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to blessedness, it lays emphasis on the 
spirit or one’s mental attitude. In the marks of 
a stable-minded yogi, a devotee and a Guyatita 
( one who has transcended the three Gunas ) 
given at the end of Chapters II, XII and 
XIV respectively, it is the spirit that has 
been emphasized (II. 55-71; XII. 13-19; 
XIV. 22-25 ). In Chapters II and XIV, Arjuna’s 
question has particular reference to conduct, 
but the Lord’s reply lays emphasis on the 
spirit. In the eyes of the Gita, most ordinary 
pursuits such as fighting, trade, agriculture 
and menial service etc., done in a disinterested 
spirit, are superior to the noblest acts like 
sacrifice, charity, penance, public service and 
worship etc. done with an interested motive, 
inasmuch as the former are conducive to 
liberation (II. 40, 49; XII. 12; XVIII. 46 ), 
In Chapter IV too, which enunciates various 
practices in the form of so many sacrifices 
(IV. 24-32 ), liberation has been shown to 
depend primarily on the spirit of the 
sacrificer. 
GITA AND THE VEDAS 

The Gita shows great regard for the 
Vedas. By declaring Himself as worthy of 
being known by the Vedas, as the author 
of the Vedanta and the knower of the 
Vedas, the Lord enhances their glory to 
a great extent (XV. 15). While speaking 
of the Peepul tree in the shape of crea- 
tion, the Lord says that he alone who 
knows “this tree with its roots in essence 
really knows the truth of the Vedas.” 
(XV. 1.) The Lord shows thereby that 
the intention of the Vedas is to reveal 
the true character of the world together 
with its cause, viz, God. The Lord says 
that He simply reiterates what the Vedas 
have stated by the analytical process. 
Thus citing the Vedas as authority in 
support of His utterances, the Lord has 


exalted the Vedas to the skies. By declaring 
the three Vedas—Rk, Yajus and Sama—as 
has accorded them a 
still greater honour. The Lord states that 
the Vedas have proceeded from Him 
(IIL 15; XVII. 23). He further says that 
various means to God-Realization have been 
taught in the Vedas (IV.32). Thereby 
He clearly indicates as it were that the 
Vedas do not merely enunciate practices 
which bring enjoyment in the world—as 
some unthinking men hold, but that they 
set forth, not one or two, but numerous 
ways to God-Realization. While referring 
to His Reality as the “Supreme God”, 
the Lord says that knowers of the 
Vedas term It as ‘Aksara’ or the syllable 
OM (VIII. 11). By this statement too 
the Lord conveys the same idea, viz, that 
the Vedas do not merely speak of the 
transient enjoyments of this world and of 
heaven, which are the goal of men who are 
motivated by desire, but that they discuss 
at length the imperishable Reality of God 
as well. This makes it clear that the Lord 


has shown exceptional esteem and regard 
for the Vedas. 


This raises the question; Why, then, 
did the Lord speak slightingly of the 
Vedas at several places ? For example, He 
has spoken of men obsessed by desire and 
devoted to the letter of the Vedas as 
unwise (II. 42). Again, declaring the 
Vedas as dealing with the evolutes of the 
three Gunas in the form of worldly enjoy- 
ments, as well as with the means of 
attaining such enjoyments, He has advised 
Arjuna to remain unattached to them 
(II. 45). And referring to men who are 
motivated by desire and devoted to the 
ritual enjoined by the three Vedas, the 
Lord says that they repeatedly come and 


His own selves He 
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go, and do not escape from the whirligig 
of birth and death (1X. 21). What are 
we to understand from the above ? 


Our reply to the above question is 
that, although the observations of the Lord 
referred to above appear to decry the 
Vedas, really speaking they do not. The 
Gita values absolute desirelessness on the 
part of a doer or a_ worshipper 
more than an interested spirit, and has 
declared the former as indispensable for 
God-Realization. Hence it is with a view 
to declaring selfish motive with regard 
to one’s actions or worship as lower than 
absolute desirelessness and as conducive to 
Momentary sense-enjoyments, that the 
Lord has off and on proved it to be of 
but He has nowhere 
denounced such spirit just as He has denounced 
prohibited acts. Even where He speaks of 
one’s transcending the fruits held out by the 


much 


no consequence; 


Vedas, He only refers to the fruits of 
actions performed with an _ interested 
motive. Thus it is clear that nowhere in 


the Gita does the Lord decry the Vedas; 
on the other hand, He has only extolled 
them every now and then. 


GITA AND THE SCHOOLS OF SANKHYA 
AND YOGA 


Some people hold the view that wherever 
the word ‘Sankhya’ occure in the Gita it 
stands for the Sankhya system of philosophy 
founded by Maharsi Kapila; but this does 
not appear to be a_ reasonable view. In 


three consecutive verses ( Verses 19, 20 and 


21) of Chapter XIII, and elsewhere too, 
the Gita uses the words ‘Prakrti’ and 
‘Purusa’ together, and these are the two 


principal words of the Sankhya terminology; 
this has led people to conclude that the 
Gita of Sankhya 


upholds the doctrine 


taught by Kapila. Similarly, some people 
interpret the word ‘Yoga’ too as referring 
to the school of philosophy of that name 
founded by Maharsi Pataiijali. At the 
beginning of Chapter V, and at many other 
places too, the words ‘Sankhya’ and ‘Yoga’ 
have been used together; this has also 
contributed to the assumption that the 
words ‘Sankhya’ and ‘Yoga’ respectively stand 


for the philosophical systems of those 
names attributed to sages Kapila and 
Patahjali, But the view does not appear 


to be supported by reason. The ‘Sankhya’ 
referred to in the 
as the Sankhya philosophy 
associated with the name of Kapila, nor 
is the ‘Yoga’ spoken of in the Gita the 
same as the Yoga of Pataiijali. This will 
be clear from the following:— 

(1) The Sankhya system of philosophy 
refuses to recognize God as conceived by 
the Gita. 

(2) Although the word ‘Prak;ti’ occurs 
at several places in the Gita, there is a 
world of difference between ‘Prakrti’ as 
conceived by the Gita and the ‘Prakyti’ of 
Sankhya. According to the Sankhya 
philosophy as taught by Kapila, .‘Prakyti’ 


Gita is not the same 
system of 


denotes a state of equilibrium of the three 
Gunas. But the ‘Prakrti? of the Gita is 
the cause of the three Gunas, which are 
its evolutes ( XLV. 5 ). 
Prakrti as without beginning and eternal; 
the Gita does hold it to be without 
beginning (XIII. 19), but not eternal. 
(3) Similarly, there is a great difference 


Sankhya recognizes 


between ‘Purusa’ as conceived by the Gita 
and the ‘Purusa’ of the Sankhya philosophy. 
According to Sankhya, Purusas are many; 
but the Gita 
recognizes only one Puruga ( XIII. 22, 30; 
XVIII. 20 ). 


‘Sankhya’ as preached by 


¥) 


H> 


(4) The Gita’s conception of ‘Mukti’ 
also widely differs from ‘Mukti’ as taught 
by the Sankhya system. According to the 
latter, Mukti or liberation consists in the 
final cessation of sorrow. In the ‘Mukti’ 
of the Gita, however, there is not only 
final cessation of sorrow but in addition 
to it there is realization of God; who is 
an embodiment of supreme Bliss ( VI. 21-22 ). 


(5) Besides above 
differences, the Yoga system of Pataijali 
defines ‘Yoga’ as the cessation of the functions 
of the mind, The Gita, however, uses the 
word ‘Yoga’ in different senses according 
to the context in which it occurs ( wtde 
commentary to If. 53 ). 


the doctrinal 


Thus there, is a great difference between 
the teachings of the Gita, on the one 
hand, and the teachings of the Sankhya 
and Yoga schools of philosophy, on the other 


APOLOGY FOR THE PRESENT 
COMMENTARY 


For many years past some friends have 
pressed me, and tried to prevail upon me, 
the 
Already 
of glosses, commen- 
taries and expositions on the Gita by revered 
Acharyas or world-teachers, saints and holy 


to write a detailed commentary on 


Gita according io my own _ ideas. 


there exist a number 


men, as well as by savants possessing deep 
insight into the Sastras. They are all 
worthy of consideration, and 
have attempted to bring to light the secrets 
of the Gita according to their own respective 
But are in 
Sanskrit and are particularly useful to men 
- Ld ia Bl) . 
of learning. Therefore, the friends argued 
that a commentary should be writlen in a 


respectful 


standpoints, 


most of them 


simple language, which may be 
all, 


common 


of use to 
comprehended by the 
people, and 


and may be 


run of which may 
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contain a detailed expositon of the teachings 
of the Gita. With this end in view, and 
believing that the writer himself would be 
benefited the most by such an undertaking, 
the work was taken in hand. But experience 
showed that the task was far more difficult 
than it appeared to be in the beginning. 


I am conscious of the fact that from 
the points of view both of ability and 
qualification, this attempt on my part will 


be regarded as nothing short of a daring 


act. By caste I am a Vaisgya, and in 
point of learning and wisdom too I 


find myself wholly unequal to the under- 
taking. Thus I am altogether unqualified 
commentary on a universally 
respected scripture like the Gita. As 
regards the meaning of the Gita, far 
from claiming a full understanding of the 
teachings of the Lord, it would be too 
presumptuous on my part to say that I 
have understood even a hundredth part of 
their import. And having grasped their 
meaning even to a small degree it is all 
the more difficult to translate them into 
practice. Those alone who are specially 
favoured by the Lord can undertake to do 
so. Practice in life of all those teachings 
entirety is indeed a far cry; even 
they are really blessed, who have moulded 
their lives according to a stray verse of 
the Gita dealing with spiritual practice; 
and I bow crores of times at their sacred 
feet. Such possess the 
requisite qualification even to interpret the 
Gita. 

Thus, all points of view, the 
present attempt on my part is a daring 
enterprise and sheer childishness, Neverthe- 
less, it has provided me an Opportunity to 
the meaning of 
the Gita, to reflect on the divine teachings 


to write a 


in their 


persons alone 


from 


devote some thought to 
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of the Lord and to discuss spiritual topics; 
and these moments of my life have been 
spent in the best way possible, for which I 
consider myself blessed. This has no doubt 
contributed to advance my knowledge of 
the Gita and has also 
many errors; nonetheless, it may be safely 
presumed that I have erred at every step 
in the this undertaking. For 
whether I have understood even a hundredth 
part of the teachings of the Gita cannot 
be definitely said. The real import of the 
Gita is known in its entirety only to the 
Lord Himself, 
Arjuna, for whom the Gita was intended. 
Or, even those who have actually realized 
God, and have fully actualized in life 
the grace of God, may partially know it. 
What more can [I say on this subject ? I, 
for my part,am deeply obliged and indebted 
to all those revered souls who have written 
glosses and commentaries on the Gita; for 
in shaping the present commentary, I have 
taken great help from a number of those 
glosses and commentaries. Therefore, with 
a heart full of gratitude, I offer, again 
and again, my humble salutation to those 


served to correct 


course of 


and to a certain extent to 


adorable souls. 


With regard to this commentary, of 
course, I can unhesitatingly say that it is 
full of imperfections. Far from correctly 
interpreting the intention of the Lord, I 
may have misconstrued it myself at several 
places, and in many places I may have 
represented the very reverse of what the 


Lord intended to say. For all these errors, 
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I have written according to my own 
poor lights; and I hope men of learning 
and wisdom will pardon me for the 
childishness I have exhibited through this 
indication of my poor understanding. In 
the present commentary, I have neither 
referred to the views of any Acharya or 
commentator, nor criticized any, But while 
stating my own point of view, I may have 
said something which may conflict with the 
views of any, for which I seek forgiveness 
from all. It has not been my object to enter 
into controversy, or compare one point of 


view with another. 


As far as possible. care has been taken 
to avoid inconsistency between what has 
gone before and what follows: but inasmuch 
as the commentary has assumed unwieldy 
proportions, it is not unlikely that mistakes 
of this type may have escaped notice. I 
humbly hope that the generous reader will 
kindly rectify all such errors and inform 
me about the same. 


In writing this commentary, I received 
invaluable help from several revered person- 
ages, friends and_ relatives. Modern 
etiquette demands that I should mention 
them all by name. But if I proceed to do so, 
I would be hurting their feelings in the 
first instance; and secondly my _ relations 
with them are of such an intimate nature 
that any praise offered to them is as good 
as self-praise. Therefore, without mentioning 
any of them by name, I consider it enough 
to say that but for their ungrudging co- 


operation the commentary would not perhaps 


I apologize with folded hands both to jaye seen the light of the day as it is. 

the merciful Lord and to all lovers of : A 

the Gita. Whatever I have _ written, —Jayadayal Goyand a 
—++-< 34> 
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aversion. 

In response to Arjuna’s question, the Lord describes the nature and 
feat of desire and advises him to kill it. 


Chapter IV 


Title and Summary of the Chapter and Link of the Chapter 
Discussion about the manifestation of the Lord and the creation of 
the four orders of society by Him; secret of action and the glory of 
enlightened couls 

Different forms of sacrifices described 


The glory of Knowledge described 


Chapter V 


Title and Summary of the Chapter and Link of the Chapter 

In answer to the question of Arjuna, Sri Krsna differentiates bet weet 
Sankhyayoga and Karmayoga, and describes the marks and glory of 
the Sankhyayogi and Karmay ogi. 


Discussion about the Sankhyayogi and Sankhyayoga 


Description of Dhyanayoga ( Meditation ) for the practicauts of both 
Sankhyayoga and Karmayoga, and the attainment of Supreme Peace 
through realization of tha Lord as the sole enjoyer of all sacrifices 
ae ile Seer Lord of all the worlds and the disinterested friend ig 
a yeinge. 


Chapter VI 


Title and Summary of the Chapter and Link of the Chapter 


89-90 


91—114 


115-117 


117—127 


128—137 


137—162 


163—174 


175-176 


177—205 
205—221 
221—235 


236-237 


237—250 
250—266 


273-274 


30, 


31. 


32. 


34. 


35. 
36. 


37. 


38. 


39. 


40. 


41. 


42. 


43, 
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A tribute to the Karmay ogi; marks of the man who has climbed to 
the heights of yoga; exhortation for redeeming the self and the marks 
of the God-realized soul 


Description of Dhyanayoga with its fruit 
( Meditation on Sri Sankara, Sri Visnu, Sri Rima, and $ri Krsna: 
291-293 ) 


( Stealing of oalves and the cowherd boys by Brahma; the glory of 
the Gopis of Vraja; Sri Krsna reveals to Yasoda& the whole creation 
within His mouth and a similir vision granted to Kakabhugundi by 
Sri Rama within His own belly, etc. 311—314 ) 


In response to the questions of Arjuna the Lord discusses {the subject 
of mind-control and the destiny of him wh) has fallen from yoga. 
Greatness of the yogi; exhortation for becoming a yogi; and 
supremacy of the yogi mentally united with the Lord 


Chapter VII 


A reference to the division of the Git& into three groups of six 
chapters each 

Title and Summary of the Chipter and Link of the Discourse 
Bulogy of Jhana and Vijnana, i.¢c., Knowledge of the absolute Brahma 
and manifest Divinity, and rarity of true Knowledge about the reality 
of God; a description of the Apara ( lower ) and Para ( higher ) 
Prakrtis of God and the evolution of all beings from the aforesaid 


two Prakrtis; a reference to God being the supreme cause of all and 


a description of His integral bing 

Condemnation of men possessing a dem»oniac disposition and eulogy 
of devotees of God of all kinds; a reference to the worship of all 
deities 

( Short notes on Dhruva, Draupadi, Uddhava and Prahlada 350-353 ) 


The oause of failure to realize the glory of God and a tribute to 
those who have come to know Him in His entirety 


Chapter VIII 


Title and Summary of th? Chipter and Link of the Discourse 


In response to Arjuna’s query the Lord discusses the nature of 
Brahma, Adhyatma, Karma, Adhibhita, Adhidaiva and Adhiyajna, 
and the destiny of min after death. 


The final dastiny of th yo2ls who oontemplate on the formless 


Divinity with attributes, and of those who adore the formless and 
attributeless Brahma 
The glory of Devotion to God and a description of the cosmic day 


ight, as well as of the supreme Abode which is attained by all 


an ete | 
. 1g of attaining It in the 


types of worshippers along with the mear 
shape of Devotion. 


The Bright and Dark Paths deecribed 


275—284 
285—318 


318—334 


334—336 


337 
338-339 


339—347 


347—361 


361—368 


369-370 


370—378 


378—385 


386—395 
395—40 4 


44, 
45. 


46, 


47. 


48. 


49, 


50, 
51. 


52. 


53. 
54. 
55. 


56. 
57. 
58, 
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Chapter IX 


Title and Summary of the Chapter and Link of the Discourge 


A dissertation on Jiana and Vijiiana i. e, Knowledge of the absolute 
Brahma and the manifest Divinity, the glory of the divine power and 
the evolution of the univerge 


Condemnation of those who think low of the Lord for want of 
knowledge of His greatness; the glory of Devotion; a description of 
His integral being along with Its glory and the destiny of those who 
aspire for heaven 


The glory of single-minded Devotion 


( Short life-sketches of Vidura, Sudama, Draupadi, the lord of 


elephants, Sabari and Rantideva 436—444 ); 
( The story of Bilvamangala 450—4538 ); 


( Short notes on Guha, the chief of the Nisddas, the Yajiapatnis, 
Samadhi Vaigya and Safjaya 454—457 ); 


( The stories of Sutiksna and the royal sage Ambarisa 458—460 ) 
Chapter X 


Title and Summary of the Chapter and Link of the Discourse 


A reference to the glory and yogic power of the Lord and the reward 
of knowing them 


( Short notes on Marichi, Angira, Atri, 
Vasistha 469—471 ) 


Bhakti discussed with its reward and glory. 


Pulastya, Pulaha, Kratu and 


Arjuna offers his praises to the Lord and requests Him to describe 
His glory and Yogic power. i 


(Short notes on Devarsi Narada, Asita, Devala and Vedavyasa 480-481 ) 


The Lord recounts His manifestations and 
( Short notes on Kubera, 


( Note on Yama 497 ); 
( Note on the Ganga 499-500 ); 


power of yoga. 
Brhaspati and Bhrgu 490—492 yi 


( Story of the discomfiture of the Ccelestials at 
appearing as a Yaksa 505-506 ); 


( Note on Sukracharya 507 ) 


the hands of Brahma 


Chapter XI 


Title and Summary of the Chapter and Link of the Discourse 
Arjuna requests the Lord to reveal His Cosmic Body. 


The Lord describes Hig Cosmic Body and confers the divine eye on 
Arjuna. 


The Cosmic Body of the Lord described by Safijaya 


Arjuna beholds the Cosmic Body and offer 
The Lord describes 


8 his praises to It. 
His glory and encourages Arjuna to fight. 


405-406 


406—417 


417—429 
430—462 


463 


463—473 


474—477 


478—485 


486—510 


511-512 
512—514 


515—519 
519—521 
521—533 
533—537 


59. 


60. 


61. 


62. 


63. 


64. 
65. 


67. 


68. 


69. 


70. 


71. 


72. 


73. 
74. 
75. 
76. 


77. 
78. 


i & J 
Arjuna extols the Lord and requests Him to show His four-armed 
form. 


The Lord glorifies His Cosmic Body and reveals His four-armed form 
and human form successively. 


The Lord extols His four-armed form and speaks of exclusive devo- 
tion to Himself. 


Chapter XII 


Title and Summary of the Chapter and Link of the Discourse 


In response to Arjuna’s query the Lord pronounces His verdict on 
the relative importance of the worshippers of God with form and of 
those who adore God without form, and discusses the various practices 
leading to God-Realization. 


The marks of devotees who have realized God 


A reference to advanced devotees of God who are yet on the way 
to God-Realization 


Chapter XIII 


Title and Summary of the Chapter and Link of the Discourse 


Kesetra and Ksetrajha as well as Knowledge and the Object of Knowledge 
discussed 


Prakrti and Purusa discussed along with Knowledge 
( The Four Equipments and Sixfold Riches 611-612 ) 


Chapter XIV 


Title and Summary of the Chapter and Link of the Discourse 


Glory of Knowledge and the emanation of creation from the union of 


Prakrti and Purusa ( Matter and Spirit ) - 


The Three Gunas or modes of Prakrti, viz, Sattva, Rajas and Tamas, 


presented in diverse ways. | 
(; Ten factors conducive to the growth of the Gunas 629.) 


Means of rising above the three Gunas; marks of @ man who has 
transcended the three Gunas; and the greatness of God 


Chapter XV 


Title and Summary of the Chapter and Link of the Discourse 


The Tree of Creation; means to God-Realization; and the Supreme 


Abode of God 

The Jivatma or embodied soul 

The glory and essential character of God and the three categories—Ksara, 
Aksara and Purusottama 


Chapter XVI 


Title and Summary of the Chapter and Link of the Discourse 
Godly and demoniac properties and their respective fruits 


537—546 
546—550 


551—554 


.555-556 


557—570 
571—583 


583-584 


585-586 


586—604 
604—620 


621-622 


622—625 


' 625—637 


637—646 


647-648 


648—_655 
655—660 


660— 668 


‘669. 
670— 676 


80, 


81, 
82. 


83. 


89, 


90. 


91. 
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Maiks of men possessing a demoniac disposition and their downward 
course in the scale of spiritual evolution 


Commandment to avoid the gates of hellin the ehape of lust, anger and 
greed: and admonition to perform duties sanctioned by the Sastras 


Chapter XVII 


Title and Summary of the Chapter and Link of the Discourse 
Three kinds of Faith; men who practise austere penance discountenanced 
by the ecriptures 


Classification of food, sacrifices, austerity and charity according to the 
predominance of the three Gunas 


The use of the sacred appellations'OM, TAT and SAT explained 


Chapter XVIII 


Title and Summary of the Chapter and Link of the Discourse 


The nature of Tyaga determined by the Lord in response to Arjuna’s 
query 


Factors contributory to actions according to the Sankhya point of view 


Classification of Raina, Karma, Karta, Buddhi, DhrtiandSukha according 
to the predominance of the three Gunas 


( Glory of Dharma; nature of Truth, Compassion, Tranquillity and Non- 
violerce 745-746 ) 


Duties of the four orders of soeiety and their reward 


(Story of Viswamitra and Vasistha 756-757; story of Bhisma 


758-762; and story of Tuladhira Vaiéya 763; need and utility of the 


institutions of Varna and Aégrama discussed 764—767 ) 
Path of Knowledge. 


Karmayoga accompanied with Bhakti; glory of Self-surrender and the 
Lord's call to Arjuna for surrender. 
( Greatness of Arjuna and the Lord's love for him 789—791 ) 
Glory of the Gita 
ee it ee 


List of Illustrations 
The Prince of Devotees 
Worship of the Lord in All 
Partaking of Devotees’ Offerings 
The Joyous Voyage 


676—685 


685—688 


689 


690—696 


696—710 
710—714 


715-716 


717—728 
728—735 


735—754 


754—772 


772—778 


778—793 


793—8038 


315 
435 
562 
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The Bhagavad-Gita 


Chapter I 


The present chapteris the Introduction to the great teechings delivered to 

the entire world by God Himself inthe form of the Gi/% making Arjuna the immediate 

cause for its delivery. After a recital of the principal warriors 

Chapter, 01 both sides, it mainly describes Arjuna’s dejection, caused by 

faint-heartedness, from the fear of loss of friends and relatives in 

the course of the impending clash of arms. And such a feeling of dejection 

helps one’s spiritual advancement by inducing aversion to worldly enjoyments if 

one comes in touch with an advanced Soul. That is why the chapter has been 
given the title of “The Yoga of Dejection of Arjuna”. 


In the first verse of this chapter Dhrtarastra interrogates Safijaya about the 
details of the war. Thereupon Safijaya describes in the second verse how, approaching 
Dronacharya, Duryodhana starts his conversation. In the third 

BE ior he verse Duryodhana invites Dronacharya to observe the mighty army 
of the Pandavas and devotes verses 4 to 6 to a recital of the 

names of the prominent warriors on the Pandava side. In the seventh, asking 
Dronacharya to know carefully the main warriors and generals of his own 
army, he gives in verses 8 and 9 the names of some of them and describes 
their heroism and skill in warfare. In the tenth verse declaring his own army 
as unconquerable, and that of the Pandavas as comparatively weaker, in the 
eleventh he requests all his warriors to guard Bhisma on all sides. The twelfth 
verse speaks of Bhisma blowing his conch and the thirteenth describes the noise 
produced by the sudden blaring forth of conches, kettle-drums, drums and trumpets, 
etc. in the Kaurava army. Fourteenth to eighteenth verses speak of Bhagavan 
Sti Krsna, Arjuna, Bhima, Yudhisthira, Nakula, Sahadeva and all other 
distinguished warriors of the Pandava army blowing their respective conches and 
verse 19 tells us of the terrible sound echoing through heaven and earth and rending 
the heart of Duryodhana and his followers. Seeing the sons of Dhrtarastra arrayed 
for battle Arjuna requests Sri Krsna, in verses 20 and 21, to place the chariot 
between the two armies, and in verses 22 and 23 he says that the chariot 
should be kept there till he has carefully observed and scanned the warriors 
assembled for the fight. Verses 24 and 25 describe how placing the chariot 
between the two armies, as desired by Arjuna, Sri Krsna invites the latter to 
behold the warriors assembled for the fight. Then, up to verse 30 there is 
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a description, first by Safijaya ard then by Arjuna himself, of the latter’s perplexity 
and grief at the sight of his relations in battle-array. In verse 31 Arjuna 
points out the evil consequences of war and verses 32 and 33 are devoted to 
his reasons for not coveting either victory or the pleasures attending sovereignty. 
In verses 34 and 35 Arjuna mentions his close relationship with the warriors, 
viz, their being his teachers, uncles, etc, and declares that he did not want to 
kill them, though he might be killed by them, or even for the sovereignty of 
the three worlds. Saying so, he proceeds in verses 36 and 37 to say 
that even though Duryodhana and his brothers were desperadoes, their killing 
would result only in sin and happiness could never be expected from it. In 
verses 33 and 39 he points out why the Pandavas should desist from the sin 
of destruction of their own race and enmity towards friends, and devotes verses 
40 to 44 to a detailed enumeration of the evils resulting from the destruction 
of a family and its traditions. In verses 45 and 46 Arjuna says that the 
preparation for war with a view to killing his own relations due to lust for throne and 
enjoyment was nothing but preparation for the commission of a great sin, and 
expressing regret for it he declared that it. was better that the sons of 
Dhrtarastra should kill him. The chapter is concluded with verse 47, wherein 
Safijaya describes how having determined not to fight, and agitated by grief, 
Arjuna laid down his arms, and sank into his chariot. 


The pomp and wealth of the Pindavas displayed during the performance of 

the Rijasnya sacrifice aroused deep jealousy in the mind of Duryodhana, who tn 
combination wtth Sakuni, etc. invited Yudhisthira to a game of dice, 

eed Bee tn which Yudhisthira was fraudulently defeated and deprived of all 
his wealth and possessions. Finally, tt was setéled that Yudhtsthira 

and the other Pandavas, together with Draupadi, should repatr to the forest and live 
there tn extle for twelve years; after thés for ome year they were to remain 
incognslo, untraced by the Kauravas. All these thirteen years the kingdom was to 
be ruled by Duryodhana, and tf the Pindavas remained undetected during the 
stipulated period of one year’s tncognito extstence, the kingdom was to be returned 
to them after the conclusion of thirteen years. Laving successfully concluded their 
extle of thirteen years according to these terms when the Pandavas at last asked 
for the return of thetr kingdom, Duryodhana gave a flat refusal. The learned 
and aged family priest of Drupada was sent to Duryodhana’s court to negotiate in 
favour of the Pindavas, but Duryodhana remained adamant. Thereafter both the 
stdes began to prepare themselves for war. Duryodhana went to Dwaraka to 
invite Bhagavin Sri Krsna to join him as an ally. Arjuna also reached there 
the very same day. They both found Sr; “rsna resting on a couch in Hes palace. 
Observing that Sri Krsna was asleep, Duryodhana went in and occupted a mtce 
and comfortable seat placed at the head of the couch, while Arjuna rematned 
standing near the feet of Sri Krsna joining both hts palms in a posture of 
humility. The moment Sri Krsna opened Hes eyes Hle saw Arjuna standing 
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before Him, and then, when He turned His head, He could observe Duryodhana seated 
om the chair at the head of the couch. Bhagavin Sri Krsna welcomed both of 
them, and asked for the reasons of thetr vistt. In reply Duryodhana satd, “Your 
love and affection for me as well as Arjuna are quite balanced, and both of us are 
your relations; but I was the first to approach you. The code of honour among 
honourable men demands that help should be rendered to the first seeker of help. 
You are the greatest and most honourable person in the world today; therefore, 
you should render help to me alone.” The Lord said, “I agree that you 
were the first to come here; but My eyes fell on Arjuna first. Therefore, I shall 
help both of you, According to the law of the scripture, the privilege of first 
choice should be given to the younger in age, therefore Arjuna's desire should be 
satisfied first. My help will be available in thts war in two ways. One 
side will have My most powerful Narayani-Sena, and on the other, J shall 
rematn Myself, stngle-handed, bound by the vow of not participating in 
battle, and not taking up arms. Now, Arjuna, as righteousness dtctates, I 
give you the first chance to express your destre; please take from out of those 
two whatever you prefer.’ Arjuna thereupon chose Bhagavan Sri Krsna, the 
slayer of foes, andamantfestation of Nirayana Himself, as his helper. Duryodhana, 
jor his part, took the powerful Nirayani-Sena as his share, and returned to 
Hlastinapur very much delighted at heart. 


Then, Bhagavan S7i Krsna asked Arjuna why when Sri Krsna would not 
paritctpate wn Lattle as a warrtor, Arjuna gave up preference for the Nérayani- 
Seni and took Sri Krsna on his side. Arjuna replied, “Lord ! You are capable 
of destroying all those forces singlehanded; why should I, in that case, care for 
the army ? Besides, I have for along time cherished the desire in my heart 
that You should act as my Chartoteer. Kindly fulfil that desire of mince during 
this great war. The Lord, who ts ever the most devoted lover of Hrs devotees, 
accepled with pleasure thts role of driving the horses of Arjuna’s chartot, as 
desired by Arjuna. That ts how DBhagavin Sri Krsna became the chariotcer of 
Arjuna, and at the commencement of the battle of Kuruksetra delivered to Arjuna 
the dtvine teachings as incorporated tn the Gita. 


On the return of Duryodhana and Arjuna from Dwaraka, when the armtes 
on both stdes had assembled, Bhagavin Sr Krsna Himself went to Hastinapur 
as the emtssarry of the Pandavas, and tried to prevail upon Duryodhana to 
prevent the war; but Duryodhana declared in clear and explicit lerms, “So long 
as Lam alive, the Pindavas can never expect to have the kingdom. I am not 
prepared to give them even as much land as can be covered by the point of a 
needle.” ( Mahabharata, Udyoga-Parva, Chap. 127, verses 22 to 25 ). Zt #s only then 
that according to the advice of their mother, Kunti, and under the inspiration of 
Bhagavan Sri Krsna, the Pandavas finally decided to involve themselves tn war, 
considering thetr cause to be righteous, and establish by force of arms their 
rightful claim lo the kingdom. 
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When both the sides had thoroughly prepared to start the battle, the sage 
Vedavyisa approached Dhrtarastra and satd, “Jf you want to see thts terrible 
carnage with your own eyes, 1 can make you a gift of transcendent vision.” But 
Dhrtarastra replted: ““O chief of Brahmarsts, I have no desire to see with my 
own eyes thts slaughter of my own family, but I should Iltke to hear all 
the detatls of the battle.’ Thereupon the great sage Vedavyasa conferred the gift 
of divine wtston on Sanjaya ( Dhrtarastra’s trusty counsellor) and satd to 
Dhrtarastra, “Sanjaya will describe to you all the inctdents of the war. Whatever 
happens in the course of this war, he will dérectly see, hear and otherwise come 
to know. Whether an inctdent takes place before his eyes or behind hts bach, 
during the daytime or at night, privately or tn public, and whether it ts reduced 
to actual action or appears only as a thought, 1 will not remain hidden from 
his view. He will come to know every thing exactly as tt happens. No weapon 
well touch hts body, nor will he feel any the least exhaustion. 


“What ts taking place ts inevitable; there is no power an earth capable of 
arresiing the course of this catastraphe. It will end in the triumph of righteousness 
and virtue.” 


On Maharst Vedavyisa’s departure from the royal court, Sanjaya tn answer to 
Dhrtaristra’s query described to him the location of the different Dwipas ( divisions ) 
of the terrestrial world in the course of which he gave a &cographical description 
of Lhéiratavarsa ( India )as well. In the meanwhile, the struggle between the 
Kauravas and Pindavas started and continued for ten days, when the Lreat 
Bhisma was thrown down from his chariot and lay on his bed of arrows. At 
this potnt Sanjaya, again, goes to Dhriaristra and suddenly announces to him the 
fall of Bhisma in battle ( Bhisma--Parva, Chap. 13 ). Terribly moved at the sad 
news, Dhrtaristra requested Sanjaya to describe to him all the incidents of the 
conflict. Thereupon Sanjaya gave a detatled description cf the formation of the 
two rival armies. Then, Dhrtaristra again asked Sanjaya to recite to him in 
&reater detail all the inctdents that had taken place from the beginning of the 
battle till then. Here commences the first chapter of the Giti. It constitutes the 
twenty-fifth chapter of Bhisma-Parva of the Mahibharata. It starts with Dhrtaristra’s 
interrogation to San jaya tn the following terms:— ;' ¥ 


TATE Sa 


WHAT BEAT anAsar TAA: | 
mAs IUeaTeaa fanaa Aaa 2 II 


aug: Dhrtardstra, the blind king of Hastinapur; zara eaid; aaa O 
Saiijaya; 4ARA SAH on the sacred soil of Kuruksetra; aaaar: gathered; qaaa: 
eager to fight; amet: my own children; @ and; wa indeed; qegar: the children 
of Pandu; fey what: Hada did. 
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Dhrtarastra said: Saiijaya, gathered on the sacred soil of Kurukeetra, 


eager to fight, what did my children and the children of Pandu do ? 


Chapter 830f Vanaparva, and chapter53 
of Salyaparva, of the Mahabharata, contain 
detailed disquisitions onthe sacredness of 
Kuraksetra. It has been described as 
bounded by the river Saraswati in the 
north, and the river Drsadvati in the 
south. It is said that the length and 
breadth of the area were five Yojanas 
each, corresponding to forty miles on 
each side. The present geographical 
position of the place is south of Ambala 
in the Hast Punjab, and north of Delhi. A 
small town, named Kuruksetra, is even 
now situated at the place. There is 
another name, Samantapafchaka, by 
which the locality is designated. The 
Satapatha-Brahmana and other sacred books 
mention it as the place where celestials 
like Agni, Indra and Brahma performed 
their austerities. King Kuru also per- 
formed severe austerities at this very 
place, Those who die here go to the 
higher regions after death. For these 
and similar other reasons ‘Kuruksetra’ 
is called a Dharma-Ksetra, or Punya- 
Ksetra, a ‘holy tract’. 


By the word ‘Mamakah’ (my children) 
Dhrtarastra refers to his hundred 
sons and all the warriors on his side. 
And by the word ‘Pandavah’ ( the 
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children of P&andu ), he means the five 
Pandava brothers, Yudhisthira and 
others, and all the warriors on their side. 
The interrogation in the verse shows 
Dhrtarastra's desire to know in detail 
the account of the terrible fight which 
had raged forten days previous to this,— 
how the assembled fighters started the 
battle, who was matched with whom in 
the fighting array, and who was killed 
by whom, on what date and by what 
means, etc. 


Dhrtarastra having already heard the 
news of the great Bhisma's fallin battle, 
the interrogation cannot mean that he 
had remained wholly ignorant of the 
battle, and therefore wanted to know 
whether the sanctity of the ‘holy land’ 
or Kuruksetra had reformed the mind of 
his sons, inducing them to make peace 
with the Pandavas by conceding to the 
latter their right to their kingdom, or 
whether the righteous King Yudhisthira 
himself, being influenced by the holiness 
of the traet, bad walked out of the 
fight, or whether both the armies had, 
till then, remained arrayed in battle in 
their respective positions, and no fight 
had yet taken place, or, if there had 
been a fight, what was its result, etc. 


In answer to Dhrtarastra’s query, Sanjaya says:— 


qF4 Sara 
zat Gg Weare sqe qatar | 
aarti TAMA | & I 


aaq: Saijayas Jara said; ag at that time; wat king; galaa: Duryodhana; *4@4 
drawn up for battle; qitsaraley the army of the Pandavas; @gr seeing; J and; aIaay 
the preceptor ( Drona ); sqanza approaching; aaaq ( these ) words; aaaiq spoke. 


Safijaya said: At that time, seeing the army of the Pandavas drawn up for 
battle and approaching Dronacharya King Duryodhana spoke these words: ( 2 ) 
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fight; nor do we know whether we shall win or whether they will conquer 
us. Those very sons of Dhrtarastra, killing whom we do not even wish to 


live, stand in the enemy ranks. 


By saying ‘'we do not know which 
is preferable for us.’’ Arjuna indicates 
that he was not in a position to decide 
whether it was better for him to fight or 
to refrain from fight; for while on the 
one hand it was laid down as the duty 
of a Ksatriya to fight, the destruction on 
the other hand of the family and race 
as the result of such a fight was also 
declared as an evil and a sin. 

Again, when Arjuna says ‘‘nor do we 
know whether we shall win, or they 
will conquer us,’' he means that if it 
was held that it was better to fight, he 
was unaware whether the crown of 
victory would belong to his side or 
would be wrested from his hands by 
his adversaries. 


(6) 


Further, when Arjuna says ‘‘killing 
whom we do not even wish to live, 
those very sons of Dhrtarastra are 
arrayed against us,’’ he means to say 
that if it was granted that the battle 
would endin a victory for his side, even 
then it did not appear to him advisable 
to engage in that fight. For those real 
cousins of his, Duryodhana and others, 
killing whom he did not even wish to 
live, stood arrayed before him to meet 
their death in that fight. If at all he 
attained a victory, it would be gained 
by putting those cousins to death. There- 
fore, he was puzzled and perplexed and 
could not decide for himself what was 
the proper course for him to adopt. 


Expressing in these words his tnabtlity to ascertain his duty, Arjuna now 
takes refuge in the Lord and prays that the Lord may enlighten and guide him 


definitely and clearly as regards his duty. 


geo = zat 


RIVA AISA: 


qHASAAT: | 


Sas io © ~~ o~ ° fon ° ° 
a=ea: wilatad gfe area feats al at cat scam 6 Il 


arqyaiqiqraaa: with my very bein 
ness; 4Harysaat: ( and my ) mind being 


g tainted by the vice of faint-hearted- 


puzzled with regard to duty; warm 


You; ga I ask; aq which; fafsaq decidedly; 7: good; Sq is; at that; 
# me; gle tell; azaq t ( am ); & Your; fatea: disciple ( lit., worthy of instruction ): 
amin You; a7a4 having taken refuge; ara me; aha ( pray ) instruct. 


With my very being tainted by the vice of faint-heartedness and my 
mind puzzled with regard to duty, I am asking You. Tell me that which is 


decidedly good; I am your disciple. 
into Your hands. 
The word ‘Karpanya' is an abstract 


noun derived fromthe adjective ‘Krpana', 
which conveys various meanings:— 


Pray instruct me, who have put myself 


(7) 


(1) A miser, who even though pos- 
sessing abundant wealth, does not like, 
Owlng to excessive greedand attachment 
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for wealth, to spend even a farthing 
either in charity or in satisfying the 
legitimate needs of himself orof his 
dependants is a ‘Krpana’, 


(2) The main object of human life, 
a8 pointed out by the scriptures and 
declared by ‘saints, who are the 
Baviours of humanity, is realization of 
God: through attainment of Knowledge 
about the reality of God, He who 
forgetting this primary goal of existence 
wastes his life only in enjoying 
sense-Objects, that man of feeble 
intellect is also called ‘Krpana’. The 
Sruti say s:— 


. ~ A 
a ar wazgat amlazarsargiacata a aa: | 
( Brhaddaranyaka ILI. viii. 10 ) 


‘'Gargi | whoever departs from this 
earth without knowing God, the 
Imperishable, is a ‘Krpana’.’’ 


The Lord too has called in the 
Gita men attached to worldly 
enjoyments and power, seeking the 


fruits of action as 'Krpana' (II. 48). 


(3) One with a wretched and 
miserable state of mind is also, in a 
general sense, designated as a ‘Krpana’, 


The ‘Karpanya’' complained of by 
Arjuna was neither of the nature of 
miserliness, produced by greed, nor of 
attachment to worldly enjoyments., For 
Arjuna was by nature an extremely 
generous and charitable man, and a 
master of his senses. In the Gita 
itself he clearly states that he coveted 
neither victory, nor kingdom, nor 
pleasures, for his own sake; those 
relations of his for whom these things 
were needed were arrayed before him 
to lay down their lives. He did not 
want to kill Duryodhana and other 
relations even for the sovereignty of 
the three worlds; how, then, for this 
earth ? ( Chap. I. 32-35 ). Undisputed 
sovereignty over the entire earth and 
lordship over the gods could not drive 
away his grief ( Chap. II. 8 ). He 


who was prepared to 
much could neither be 
nature, nor 
enjoy ments, 
the word in 
in with the 


sacrifice s0 
miserly by 
attached to werldly 
Besides, interpretation of 
this sense docs not fit 
context here, 


The ‘Karpanya’ by which Arjuna 
was possessed was a sort of lownegs 
of spirits, which expressed itself in 
the form of faint-heartedness and grief 
mixed up with compassion, §+fjaya, 
in the first verse of the chapter, 
referred to this very state of Arjuna 
when he spoke of the latter as 
‘overwhelmed with pity’. In verse 3 
of this chapter, the Lord ures the 
word ‘unmanliness’ to describe this 
very state of Arjuna. All these clearly 
indicate that the ‘Karpanya’ of Arjuna 
was nothing but faint-hear:teduess 
coupled with compassion produced by 
the fear of loss of his kith and kin. 


Asan ideal Ksatriya fighter Arjuna 
was, by hisvery nature, a hero, Cowardli- 
ness of spirit was a weakness 1p his cage, 
to whatever cauce it might be attributed. 
Therefore, Arjuna calls it in this 
verse as the ‘vice of faint-heartedness.' 


On account of this faint-heartedness, 
Arjuna's very nature as a Ksatriya, 
adorned with such qualities as valour, 
prowess, firmness, adroitness and courage, 
etc., had been vitiated; that is why his 
very limbs were giving way, the mouth 
was parched, the frame was shaking, 
the skin appeared to be burning all 
over and the mind was puzzled and 
reeling as it were. Observing theee marke 
of weakness in him, which were quite 
oppored to his nature, appearing as the 


result of his unmanlinees of epirit, 
Arjuna says in this verse, ''My very 
being has been tainted by the vice 


of faint-heartedness.’’ 


He whose mind had become wholly 
incapable of ascertaining what is virtue 
and whatis vice, what is duty and whatis 
interdicted, iscalled ‘Dharmasammudha. 
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Kasi, and Purujit, Kuntibhoja, and Saibya, the best of men, and mighty 
Yudhamanyu, and valiant Uttamauja, Abhimanyu, the son of Subhadra, and 
the five sons of Draupadi,—-all of them Maharathis ( warrior chiefs ). (4, 5, 6 ) 


The term ‘Yudhi' in verse 4 cannot 
be int2rpreted as the substantive of 
‘Atra', a8 some are prone to take it; for 
the battle had not actually commenced 


till then. Besidas, the Pandava army 
having been referred to in the 
immediately preceding verse, the term 
‘Atra’ naturally refers to it, and 


no substantive is thus required to go 
with it. By connecting the word, ‘Yudhi’ 
with ‘Bhimarjunasamah', it has been 
indicated that the famous warriors whose 
names follow equalled Bhima and 
Arjuna merely in prowess and 
proficiency in the art of warfare. 


The history and career of the warriors 
whose names appear in these verses are 
given below:— 


Yuyudhana was the other name of 
Satyaki, who was Arjuna's disciple (vide 
Mahibharata, Udyoga-Parva, chapter 81, 
verses 5-8 ), He was the son of Sini, a 
Yadava Chief ( Mahabharata, Drona-Parva, 
Chapter 114, verses 17-19), He was very 
much attached to Bhagavan Sri Krsna 
and was a powerful warrior and an 
‘Atirathi’, who could fight any number 
of warriors single-handed. Having 
survived the Mahabharata War, he met 
with his death in the internecine feud 
that followed among the Yadavas. There 
was another Yadava warrior bearing 
the name of Yuyudhana, who ig 
mentioned in Mahabharata Udyoga-Parva, 
Chapter 152, verse 6. 


Virata was the name of the virtuous 
king of the Matsyas. The Pandavas 
lived their life of one year's incognito 
existence under him. His daughter, 
Uttara, was given in marriage to Arjuna's 
gon, Abhimanyu. Virata and his three 
sons, Uttara, Sweta and Sankha, were 
killed in the Mahabharata War. 


Drupada was the son of King Prsat 
of the Paftchalas. King Prsat and Sage 
Bharadwaja were great friends; there- 
fore, Drupada passed a certain period of 
his early days in the hermitage of Sage 
Bharadwaja, where an intimacy was 
formed between him and Drona, the son 
of Sage Bharadwaja. On the demise of 
Prsat, when Drupada had become king of 
the Padichailas, Drona went to see himon 
@ certain occasion, and addressed him 
as afriend. But this was resented by 
Drupada, and Drona came away wounded 
at heart, Imparting the knowledge of 
archery both to the Kauravas and the 
Pandavas, Drona realized the preceptor's 
fee by having Drupada vanquished in 
battle by Arjuna in repayment of the 
insult he had suffered at Drupada's 
hands, and appropriated half of the 
latter's kingdom. Vanquished in battle, 
Drupada re-established his friendship 
with Drona only asa matter of show, 
nursing a grievance against him in the 
core of his heart. With the help of a 
couple of Brahmarsis, named YAaja and 
Upayaja, he performed a sacrifice with 
the motive of obtaininga son who would 
kill Drona. From the altar of that 
sacrifice sprang up both Dhrstadyumna 
and Krsna. .It was this Krsna who later 
on became known in history by the 
names of Draupadi and Yajiiageni, and 
whom the Pandavas married after win- 
ning her hand in an open trial of skill in 
archery. King Drupada was a great 
Ksatriya hero and was counted as a 
Maharathi, In the Mahabharata War he 
was killed by Drona inan open fight 
( Maha., Drona.. Ch. 136 ), 


Dhrstaketu was the son of Sisupdla, 
King of Chedi. He met his death at the 
hands of Drona in the Mahabharata War 
( Mahda., Drona., 125 ). 

Chekitana wasa Yadava hero belonging 
to the clanof Vrsnis(Mahd., Bhisma., 84, 20), 
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a@ Maharathi asa fighter and possessed 
of great prowess. He was one of the 
seven commandersof the seven Aksauhinis 
of the Pandava army (Mahda., Udyoga., 151) 
He met his death at the hands of 
Duryodhana in the Mahabharata War 
( Maha., Salya., 12 ). 


The King of Kasi was also a great 
hero and a Maharathi. His name cannot 
be clearly made out. In the Udyoga-Parva, 
chapter 171, his names are given as 
Senavindu and Krodhahanta. But in the 
Karna-Parva, chapter 6, where his death 
is related, his name has been mentioned 
as Abhibht. Parojit and Kuntibhoja 
were both brothers of Kunti, and 
maternal uncles of Yudhisthira and his 
brothers. Both of them met their end at 
the hands of Dronacharya in the Maha- 
bharata War ( Mahd., Karna., 6.22, 28 ). 


Saibya was the father-in-law of the 
righteous King Yudhisthira. His daughter 
Devik& was given in marriage to 
Yudhisthira ( Adi-Parva, 95 ). He was not 
only a hero and a powerful fighter, but 
was also great asa man of character. 
That is why he has been called ‘'the 
best of men"’. 


Yudhamanyu and Uttamauja were 
two brothers, who were princes of the 
Pafichala territory ( Maha., Drona., 130 ). 
In the formation of the battle array they 
were posted to guard the wheels of 
Arjuna's chariot ( Mahda,, Bhisma., 15—19 ). 
They were both great fighters and heroes 
possessed of immense strength, therefore 
the two attributes ‘mighty’ ard ‘valiant’ 
have been added to their names. 
They both met their death at the hands 
of Aéwatthamad while asleep at night 
( Mahd., Sauptika., 8. 34, 37 ). 


Abhimanyu was Arjuna’s son, born 
of Subhadra, who was Sri Krsna's sister. 
He was married to Uttara, the daughter of 
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Virata, King of the Matsyas. Abhimanyu 
received his training in archery from his 
father Arjuna, as well as from Sri Krsna’s 
eldest son Pradyumna, and was a 
fighter of uncommon merit. Ona parti- 


cular day in the course of the 
Mahabharata War ODronacharya had 
adopted the military formation of 
Chakravytha, ‘Array of the Wheel’, of 


such exceptional strength that even the 
foremost Pandava warriors like 
Yudhisthira, Bhima, Nakula, Sahadeva, 
Virata, Drupadaand Dhrstadyumna failed 
to enterit, being worsted by Jayadratha, 
who kept the gate. Arjuna was engaged 
in fighting elsewhere. On that day the 
young hero Abhimanyu broke into that 
military formation of the Kaurava army 
Bsingle-handed and gave an exhibition 
of his exceptional military prowess by 
killing innumerable fighters on the side 
of the enemy. But Drona, Krpacharya, 
Karna, Adswatthama, Brhadbala and 
Krtavarma—these six Maharathis of the 
Kaurava army, in contravention of the 
rules of war, surrounded the young hero, 
Abhimanyu, who even in that state 
despatched, single-handed, many a 
fighter to his doom. In the end he was 
struck on the head with a club by 
Duhsasana's son, and this caused his 
death ( Maha., Drona. 49 ). King Pariksit 
was the son of Abhimanyu. 

The names of the five sons of 
Draupadi were Prativindhya, Srutasoma, 
S$rntakarma, Satanika and Srutasena, who 
were descended from the loins of 
Yudhisthira, Bhimagena, Arjuna, Nakula 
and Sahadeva respectively ( Mahda., Adi., 
221. 80-84). They were killed by 
Aégwatthama at dead of night ( Maha., 
Sauptika., 8 ). 

A great hero exceptionally well- 
versed in the scriptures and the science 
of arms, and capable of commanding ten 
thousand bowmen battling together is 
calleda Maharathi.* Separate anddetailed 
description of the prowess of almost all 


nS 


« oat amaeaif ateqaeg afqary TaMAaIIg AERA Kia Aa: | 


2 3B. G. 
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the fighters whose names have been 
cited by Duryodhana in these verses can 
be found in the Mihabharata, Udyoga-Parva, 
chapters 169-172, There also they have 
b3en described as either Atirathis or 
Maharathis. Over and above them, there 


were Other Maharathis in the Pandava 
army, whose hames appear in the above 
chapters of the Mahabharata. The term 
'‘‘Sarve’' in verse 6 should be interpreted 
to include them all. 


After citing the names of the chief fighters tn the Pindava army, Duryodhana 
now proceeds to request Acharya Drona to know the principal warrtors tn hts 


Own aruy. 


awa g fairer a ata fSsraai 
SS e ¢ “~~ 
Wan AA Bea dam ata saat Fi oh 


fgstaa O best of Brahmans ( lit., the twice-born* ); RBSL on 


our side; 


% who ( are ); fafaret: ( the ) principal ( warriors ); aa aaa of My army; Aaa: 
generals; wi them; @ also; fata know; 3 aay for your information; aT 


them; aatf I mention ( below ). 


O best of Brahmans, 
on our side,—the generals 
them below:— 


The term ‘Tu' inthe text has been 
used in the sense of ‘also’. Applying it 
after ‘Asm&akam'(onour side), Duryodhana 
intends to say that not only in the 
Pandava army, but in hisown army also, 
there were many great heroesandg fighters, 

The word ‘Visgistah’ has been used to 
point out those who were supreme in his 
army in point of heroism, steadiness, 


know them also who are the principal warriors 
of my army. 


For your information, I mention 
(7) 


Strength, intellect, courage, prowess, 
energy and knowledge of arms. The 
verb‘Nibodha’ brings out that there was 
no paucity of such heroes and fighters of 
exceptional merit in his own army, and 
he was citing the names of only a 
selected few among them for the special 
knowledge of the Acharya, who was 
being requested to hear them. 


Now, in two verses, Duryodhana Proceeds to mention the names of the princtpal 
warriors on hts stde, and pratses them and other heroes of hts army. 


wala dhags ais Hqsa afatasr: l 
= = S EN ~ 
waa aga etageaga alc) 


wag yourself; 4 and; wita: Bhisma; 


a and; @u: Karna; 4 and; afafiaa: 


( ever ) victorious in battle; a9: Krpa; 4 and; aat So; G4 even; waeytat A§watthami:; 
fawoi: Vikarna; @ and; alaaf: the son of Somadatta, Bhiriéraya. 


‘Yourself and Bhisma and Karn 


battle; and even so 


Somadatta ); 


Aéwatthama, 











te ee 


a and Krpa, 
Vikarna and Bhiiriéraya 


who is ever victorious in 
(the son of 


(8) 





* 2 . . ae a. 
Investiture with the sacred thread ( suaaq4 ) is counted as a second birth among the high-class 


Hindus and hence they are known as 


the twice-born after they have undergone this sacred rite, 
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Acharya Drona was Maharsi 
Bharad waja’ 8 s0n, From Maharsi Agni- 
vesya and Sri Paragurama he obtained 
knowledge of all forms of arms and 
missiles with their secrets. A thorough 
master of Vedas and Vedangas { sciences 
helpful in the study of the Vedas )* and 
a great ascetic, he was an exceptionally 
bold Atirathi, possessed of very deep 
knowledge and experience of archery, 
and the use of other forms of weapons, 
and unrivalled skill in warfare. He was 
fully aware of the use of Brahmastra, 
Agneyastra and other wonderful weapons 
of war. Whenever he joined a battle 
with all his strength, he was unconquer- 
able. He was married to Krpi, the 
daughter of Maharsi Saradvan, and 
Agwattham& was the fruit of this 
wedlock. He was a friend of King 
Drupada in his early days. On one 
occasion when approaching King Drupada 
he addressed the latteras his dear friend. 
Drupada, intoxicated with power, rudely 
hurled the reply to his face, ''A power- 
ful king like me can never be the friend 
of a poor beggar like you.'’ This rebuke 
of King Drupada went deep into his 
heart; thereafter going to Hastinapur, he 
began to live under the shelter of his 
brother-in-law Krpacharya. There he 
came in touch with Bhisma, who appoint- 
ed him as the teacher of the Kaurava and 
Pandava princes. On the conclusion of 
the training of these princes, Drona asked 
his pupils to pay him the preceptor’s, fee by 
bringing Drupada before him asa prisoner 
of war. His favourite pupil Arjuna 
succeeded in carrying out the behestofhis 
teacher by vanquishing Drupadain battle, 
and brought him asa prisoner with all 
the ministers of his Court. Without 
inflicting any physical injury on him 
Drona released Drupada from his bondage, 
but deprived him of his territory lying 
north of the river Bhagirathi, which he 
himself. In the 
Drona carried ona 


appropriated for 
Mahabharata War, 


* They are, 1. 


fearful fight as the Commander-in-chief 
of the Kaurava forces for five days; but 
in the end hearing a false report about 
the death of his son he renounced his 
arms, and seated in the posture of Yoga 
entered into deep meditation on God. 
When his life-force left the mortal 
frame, his bright soul illumined the 
entire region of the sky with a brilliant 
light. At this stage Dhrstadyumna struck 
him with a sharp sword, which separat- 
ed his head from the trunk. 

In the foregoing veree, beginning it 
with the word ‘‘Yourself’', Duryodhana 
first cited the name of Drona among the 
heroes on his side, so that Drona might 
be highly pleased with him and enter on 
the fight with all the strength and energy 
at his command. Moreover, as his 
teacher, Drona was worthy of the honour 
for Duryodhana, and it was reasonable 
from this point of view also to count 
him first among his warriors. 


Bhisma was the eldest son of King 
Santanu. He was born of Bhagirathi 
(the spirit of the river Ganga). He 
was an incarnation of the ninth Vasu, a 
celestial named ‘Dyu' ( Mahda., Santi., 50, 
26 ). His original name was Devavrata. 
While in the prime of youth, he took the 
vow of life-long celibacy and renuncia- 
tion of all ciaim to the throne in order 
to facilitate his father's marriage with 
SatyavatI, in answer to the demand of 
Satyavati's foster-father. Owing to the 
terrible nature of this vow, he became 
famous on earth as Bhisma (the terrible). 
For the sake of his father's happiness, 
he wholly abandoned without the least 
hesitation the happiness of possersing a 
wife and a kingdom, which are objects 
of great temptation to the generality of 
men in this world. Extremely delighted 
at this uncommon sacrifice of his, Bhisma’s 
father Santanu gave him the boon that 
even Death would be powerless to kill 
him without his consent. A life-long 
celibate, the very embodimentof flat ining 


Vyakaraga ( Grammar ), 2. Chbandas ( Prosedy ), 3. Jyantiga ( Astronems ), 


4. Sikya ( Phonetics ), 5. Kalpa ( the science of rituals ) and 6. Nirukta ( Etymology ). 
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energy, and a master of the scriptures 
and of the science of warfare, Bhisma 
wasa great soul, possessed of infinite 
knowledge and heroism of the highest 
order anda strength of resolve unsur- 
passed in its firmness. All the great 
virtues like valour, renunciation, endur- 


anc, forgiveness, compassion, tranquil- 
lity, self-control, truthfulness, non- 
violence, contentment, equanimity, 


strength, righteousness, majestic bearing, 
humility, large-heartedness, popularity, 
straight-forwardness in speech, courage, 
continence, indifference to worldly 
attachments, knowledge, wisdom, devo- 
tion to parents, knowledge of the 
Scriptures and devotion to the preceptor, 
etc. were found fully developed in him. 
Above all, his life was fully saturated 
with the spirit of devotion to God. He 
possessed full knowledge of the divinity 
of Bhagavan Sri Krsna, and was an 
exclusive lover and faithful devotee of 
the Lord. In the Mahabharata War, he 
had no equal in the field of battle. He 
made a promise to Duryodhana that 
though he would refrain from killing the 
five Pandavas, he would in courge of the 
fight slaughter with hig own hand ten 
thousand warriors every day ( Maha., 
Udyoga., 156. 21 ). Holding the position of 
the Chief Commander of the Kaurava 
army, he carried ona fearful fight for 
ten days. Thereafter, lying on his bed 
of arrows he enlightened all by deliver- 
ing to them his inexhaustible store of 
knowledge, and, when the sun started 
On its northern course, gave up the body 
of his own free will. 


Karna wasasonof Kunti, the mother 
of the Pandavas, begotten of the Sun.god 
when Kunti wasa young maiden. Putting 
him into a box, Kuntz had thrown him 
into the river: bus fortunately this did 
not cause his death, and carried by the 
current of the river the box finally 
reached Hastinapur. There picked up by 
Adhiratha,a Stta( charioteer ) by caste, 
the child was taken to his home 
and was nursed and broughtup by Radha, 
the wife of Adhiratha, and began to be 


recognized as their own child. Born with 
a natural gold armour and ear-rings, he 
was given the name of 'Vasusena’. Karna 
received his training in arms from 
Dronacharya and Parasurama, and be- 
came a proficient and experienced master 
of the scriptures and of the science of 
arms. He was a match for Arjuna in the 
knowledge of arms and asa fighter in 
the field. Duryodhana crowned him as 
King of the Angas ( territory correspond- 
ing to modern Bhagalpurin Bihar), A 
bosom friend of Duryodhana, he devoted 
himself body and soul to the constant 
thought of Duryodhana’s welfare. His 
devotion to Duryodhana was s0 deep and 
great that even though approached by 
mother Kunti and Bhagavan Sri Krsna 
Himself, he refused to give up the cause 
of Duryodhana and join the Pandavas 
during the fight at Kuruksetra. His 
charities were incomparable. A regular 
worshipper of the Sun-god, he used to 
give away with great pleasure whatever 
was asked of him, by whosoever it may 
be, at the time of his worship. One day, 
in Arjuna's interest, Indra, the King of 
celestials, assumed the form of a Brahman 
and begged him to makea gift of the 
natural armour and ear-rings attached to 
his body. With great delight, that very 
moment, Karna tore his armour and ear- 
rings from the body and gave them away. 
In exchange for them, Indra gave him a 
missile, which was infallible in its effect 
when hurled against a fighter, and with 
the help of which Karna killed 
Bhimasena’s gon, Ghatotkacba, during 
the War. After Dronacharya’s death, 
assuming thecharge of the Kaurava army 
for two days as Chief Commander, he 
met his death in a fight with Arjuna, 


Krpacharya is the gon of Maharsi 
aradvan of the family of Sage Gotama, 
He is an experienced master of the science 
of archery. He had a sister named Krpt. 
Having been brought up by King Santanu 
out of pity ( Krpa), he got the name 
of Krpa, and his sister got the name of 
Krpl. A proficient scholar of the Vedas, 
he is a virtuous sou] possessed of many 
good qualities and rectitude of conduct. 
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Before the advent of Dronacharya, he 
used to impart instructionin the science 
of archery to the Kaurava, Pandava and 
Yadava warriors, He remained alive even 
after the death of all the Kauravas, and 
it was he who imparted the knowledge 
of arms to King Pariksit. He is a great 
hero anda great expert in vanquishing 
an enemy; therefore the attribute of 
‘Samitiijayah’ (ever victorious in battle) 
has been affixed to his name in the verse. 
He is said to be still alive. 


Aéwatthama is the son of Acharya 
Drona. A great expert in military 
fcience, and a great fighter and hero, he 
is counted as a Mahdrathi. He also 
received his training in arms under his 
father Dronacharya. He too is believed 
to be alive still. 


Vikarna was one of the hundred sons 
of Dhrtarastra. He was an extremely 
virtuous soul, a great hero and a 
Maharathi. At the time of her persecution 
in the Kaurava Court when Draupadi 
asked the assembled people whether she 
had been actually lost to the Pandavas 


aq Wz qT: 
AUATAIETN: 


as a stake in the gamble, except Vidura 
there appeared none to open his lips 
against that persecution. At that critical 
moment, it was Vikarna alone who rose 
in the open Court and declared in scath- 
ing terms, upholding both justice and 
righteousness, that it was a great 
injustice not to answer Draupadi's 
guestion. He alsosaid thatin his opinion 
Draupadi had not been won by the 
Kauravas as a stake in the game 
( Mahabharata, Sabha-Parva, 63. 18—25 ), 


Bhirigrava, the son of Somadatta, 
was the grandson of King Santanu’s elder 
brother, Bahlika. He too was a virtuous 
soul, an expert in the art of warfare, a 
great hero and a Maharathi, He 
performed many sacrifices giving away 
huge riches as sacrificial fees. He met 
his death at the hands of Satyaki in the 
Mahabharata War. 


The two indeclinables ‘Tatha’ and 
‘Hiva', used at the end of the verse, show 
that equally with Krpacharya, 
Aswatthama, Vikarna and Bhirigrava too 
were ‘ever victorious in battle.’ 


WU AT waHstaat: | 
aq - ela: lS Il 


a and; #4 other; aga for me; wmatfaar; who have staked ( their ) 
lives; aga: many; wt: (there are) heroes; atataanew: equipped with various 
weapons and missiles; a4 ( and are ) all; gafaaregt: skilled in warfare. 


“And there are many other heroes, equipped with various weapons and 


missiles, who have staked their lives for me, all skilled in warfare. 


The names of Salya, Bahlika, Bhaga- 
datta, Krtavarma, Jayadratha and other 
Mahdarathis do not appear in any verse 
going before; therefore pointing to them 
all in a general way in the present verse, 
Duryodhana intends to show that the 
names of heroes taken by him did not 
exhaust the list of the heroes on his pide, 
but that besides them there were many 
other fighters who stood on his side, well- 


(9) 


equipped with arms like sword, club, 
etc., whichare wielded by the hand,and 
missiles like arrows, iron clubs, spears 
etc., who were Maharathis and very great 
experts in the art of warfare, and were 
ready to sacrifice their lives for him. He 
wanted to assure the Acharya that all 
these warriors would fight for the 
victory of his side to the best of their 
ability and till their very last breath. 
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After praising the prowess of the great warriors on his stde Duryodhana 


now proceeds to compare the two armtes, and declares his own 


aruly as more 


powerful than, and superior to, that of the Pindavas. 


awa ages as  dtearreaaq 


Tata 


fagnast ad atarfircfeam i Zo Il 


ata faeay fully protected by Bhismas “awe@H of ours; aq this; ay 
army; aqlaq (is) unconquerables ¢ while; wtarfufaay guarded in every. way 
by Bhima; tTaqry of theirs; 33% that; aA army: qaiay ( is ) easy to conquer. 


“This army of ours, fully protected by Bhisma, is unconquerable; 


while that army of theirs, 
conquer. 


By declaring his army as protected by 
Bhismaand unconquerable, Duryodhana 
proves the superiority of his forces. The 
point he made was that the army collected 
by him was full of many renowned 
Generals or Maharathis, and it wasunder 
the protection of Bhisma, the greatest 
living hero and fighter of the world, who 
had frustrated even the great Paragurama 
in battle. From the numerical point of 
view as well, his army comprised four 
Aksauhinis more than the Pandava army. 
It was not possible, therefore, for any- 
body to vanquish such an army, which 
possessed more power than what was 
required for the purpose of vanquishing 
the Pandivas3. In the Mthabharata, Udyoga- 
Parva chapter 55, Duryodhana similarly 
gives a description of hig army to 
Dhrtarastra, where also he mentions 
almost all those Mahdrathis by name, 
and declaring that the great Bhisma was 
its protector shows its invincibility. 
There he clearly Says, ‘‘O King, I find 
the majority of fighters in the ranks of 
the enemy without any material qualities, 
and the majority of fighters in our ranks 
a8 possessed of these qualities ana of 
great promise,''* 


* ome wai a az yaafh waza) Wey 


LL. uses ony’ =r 
r Gane: anal fe qa 


guarded in every way by Bhima, is easy to 


(10 ) 


Therefore, in his opinion there was 
no cause to fear defeat in the War. 
Similarly, in the Bhisma-Parva, where 
Duryodhana, again, gives a description 
of his army to Dronacharya, he merely 
repeats the above verge of the Gita 
( Bhismz-Parva, 51.6}. Inthe verse which 
precedes it, he goes go far as to say, 
“All of you Mahadrathis poseess the 
power to kill the Pandavas with their 
entire army single-handed; it should 
cause No wonder, then, if you kill them 
with your combined efforts,’ t 


From all these facts it igs Clear that 
the term ‘Aparyapta’ in the above verge 
is used by Duryodhana to bring out 
the strength and greatness of his army. 
Wherever these verses have been uttered, 
asin the places referred to above, their 
intention is to give encouragement tothe 
warriors on his side. The propriety of 
this interpretation ig proved by the 
context in which the verse is uttered 
by Duryodhana in every cage, 


By declaring the Pandava army ag 
guarded by Bhima and ‘Paryapta’ ( easy 
to conquer ), Duryodhana attempted to 


TIANA «= fagieqy | 


NF FER | WS Ta wl eg aerate Rig deat: 1 
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prove it to be a weaker and vulnerable 
army. The point he sought to make clear 
was that whereas Bhisma was the 
protector of the Kaurava army, there 
stoodontheotherside Bhima, who though 
possessed of a etrong body, could not 
standcomparison with Bhismaasafighter. 
So far as mastery of the art of warfare, 


Thus declaring his army, protected 


knowledge of arms and scriptures, and 
power of intellect were concerned, Bhisma 
was quite incomparable; whereas Bhima 
was, if anything, an indifferent archer, 
and a man of dull intellect. Therefore, 
according to Duryodhana, the Pandava 
army was ‘Paryapta’—limited in power, 
and easy tobe conquered by the Kauravas. 


by Bhisma, as unconquerable, Duryodhana 


now proceeds to exhort ali hts Generals, tncluding Dronichirya, to guard Bhisma 


from cvery dtrection. 


aay a wag 


aqaiaTAaaat: | 


vena vara: aq cq fn eeu 
a and (therefore ); aa9 #449 on all fronts; aaratay in ( your ) respective 
positions; aafat: stationed; aa all; ga indeed; waa: you; fe positively; witay 
Bhisma; @@ in particular; afatatg protect on all sides. 


“Therefore, stationed in your respective positions on all fronts, do you 


all guard Bhigma in particular on all sides.” 


The great warrior Bhisma possessed 
the power to protect himself: Duryodhana 
too knew this fact fullwell. But Bhisma 
had made an announcement that 
Drapada’s son Sikhandt had taken birth 
as a female child and sabsequently 
become a male through sex-transforma- 
tion; but because he was born asa female, 
Bhisma still regarded him as a female, 
and would not face him in battle accord- 
ing to the canons of chivalry followed 
by a Ksatriya fighter. That is why 
on a previous occasion also while 
reviewing the army, Duryodhana had 
cautioned Duhsasana and all other 
warriors by explaining this danger in 
detail (Maha., Bhisma 15, 14—20). Similarly, 
on the present occasion impelled by 


(11) 


that lurking fear in his mind, 
Duryodhana exhorts all the principal 
generals in his army to maintain, with 
their utmost strength, their respective 
positions in the battle-array, taking 
exceptional care and precaution that 
Sikhandi might not get a loophole to 
come in front of Bhisma in the 
course of the battle. They should be 
alert to drive away Sikhandi by force 
of arms, the moment he made any such 
attempt. If Bhisma could be saved 
from Sikhandi, there was nothing else 
for the Kauravas to fear; for it was 
quite easy for Bhisma to vanquish 
single-handed all the Maharathis in the 
Pandava army. 


After the above account of how Duryodhana pratsed the principal warriors 
of hts army, and more particularly his Chief Commander hLhisma, Saiijaya now 
proceeds to describe the subsequent events on the field of battle:-— 

aw aaa et Hega: fare: | 
ce ° ~ . SS 4. 
facad faamea: mG TAT Tarqarsy Il &8 Il 
raga: the grand old man of the Kaurava race; 3atqaty glorious; fqarag: 
. . € Ps F . 
(their) grand-uncle ( Bhigma ); a to him ( Duryodhana ); &¥q joys; Asay 
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bringing; s=a: terribly; fagatzy, like a lion; faaa roaring; aga (his) conch; 


axat blew. 


The grand old man of the Kaurava race, their glorious grand-uncle 
Bhigma, cheering up Duryodhana, roared terribly like a lion and blew his 


conch. 


Next to Bahlika, Bhisma was the 
oldest member of the Kaurava race. He 
had the same degree of relationship 
with the Kauravas and the Pandavas, 
and being the grand-uncle of both the 
branches, he was an object of reverence 
to both; that is why Sanjaya called him 
‘the grand old man’ of the Kauravas, and 
grand-uncle. Though much advanced in 
age, he excelled even the foremost 
younger heroes in energy, strength, fit- 
ness and heroism; therefore, he has been 
described as ‘glorious’. The grand old 
warrior noticed Duryodhana standing 


ad: 


(12) 


near Dronacharya, somewhat startled and 
anxious at the sight of the Pandava 
array. He further noticed that suppres- 
sing his anxiety, Duryodhana had been 
praising the Kaurava army in order to 
encourage the fighters and had been 
exhorting Drona and the other Maharathis 
to protect Bhisma. Intending, therefore, 
to assure Duryodhana of his own great 
prowe3s, and delight Duryodhana's 
heart,and to proclaim,as Chief Commander, 
the commencement of the fight, Bhisma 
gave aloud roar like a lion, and blew 
his conch with great force. 


age We qraraatgzar: | 


ACAAVACAA A Wereqyasiswad | 22 I 


aa: then; ag: conches; 4 and; 3: kettledrums; @ and; quatasntgar: 
tabors, drums and trumpets; agat ua all at Once; Hrageyeq blared forth; a 
aeq: (and ) the noise; qgz: tumultuous; Haq was. 


Then conches, kettledrums, tabors, 


forth and the noise was tumultuous. 


When roaring likealionand blowing 
his conch, Bhisma announced the 
commencement of the battle, all the 
regions were flooded with hope and en- 
couragement, and suddenly in all sectiong 
of the army conches, trumpets and other 


Dhrtarastra’s query was: 
children 


‘After assembling for the fight, 
and the chtidren of Pandu do 2” Jn 
up to this potnt the doings of the fighters on Dhrtaristra’s side. 
five verses, he proceeds to describe the doings of the Pinda 


drums and trumpets suddenly blared 


(13 ) 


instruments of martial music, belonging to 
the different commanders, were sounded. 
The sounding of these instruments at one 
and the same time produced terrible 
noise that echoed and re-echoed through 
the entire region of the sky. 


what dtd his own 
answer to thts, Sanjaya described 
And now, tn 
Vvas:— 


aa: wadadea ae aezd feat 
Aaa: saga fret agt TAG: | 8 I 
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~ 


aa: then; 2a: aa: at 
white horses; fiaat seated; anaa: 


wefa wega in a glorious chariot drawn by 
Sri Krena ( lit., Lord of Laksmi, the 


Goddess of Prosperity ); 4 and; wveq: the ( celebrated ) son of Pandu, 
Arjuna; &@@ also; fzeaqt agl ( their ) celestial conches; 944g: blew. 


Then, seated in a glorious chariot drawn by white horses, Sri Krs 
as well as Arjuna blew their celestial conches. ah 


Arjuna's chariot was very large and 
excellent in every way. Covered all over 
with a plate of gold, it looked 
exceptionally bright and beautiful, and 
was very strong in build, Flags decorated 
it onall sides with small tinkling bells 
attached to them. The wheels attached 
to it were large and strong. A high flag 
containing the emblems of the moon and 
stars glittered like lightning, and Sri 
Hanuman was posted on it, With regard 
to this flag Safljaya’s report to 
Duryodhana was that in height as well 
as in length it covered the distance of a 
Yojana (8 miles ). Its colour was a8 
variegated as the rainbow ina cloud. 
Though s0 large and widely extended, it 
was very light, and could not he held 
up by any obstruction. It passed easily 
through clusters of trees without ever 
being touched by them. 

There were four celestial horses 
attached to this chariot, all white, very 
beautiful, well-decorated, well-trained, 
strong and nimble. These were taken 
from the hundred celestial horses 
received as a gift from the Gandbarva 


Wawa = eather 


a 


) 


king Chitraratha. The peculiarity about 
these horses was that any number of 
them might be killed in action, and yet 
their total number would ever remain 
hundred and could not be reduced. 
Moreover, they could go anywhere on 
this earth and in heaven. This was aleo 
true of the chariot ( Mahd., Udyoga., 56 ), 
which was a gift made to Arjuna by the 
Fire-god as a mark of plearure after the 
burning of the Khandava forest ( Maha., 
Adi., 225). Seated on this glorious 
chariot, when Bhagavan Sri Krsna and 
the great warrior Arjuna heard the 
tumultuous noise produced by the blow- 
ing of conches and sounding of drums 
and other instruments of martial music 
by the fighters of the Kaurava army 
including the great Bhisma, they too in 
order to announce the commencement of 
the fight, blew their respective conches. 
The conches belonging to Bhagavan Sri 
Krsna and Arjuna were no ordinary 
conches; they were of an extraordinary 
type, brilliant to look at and most 
uncommon in character. This is why they 


have been called ‘celestial conches’, 


qqza | aaa: | 


qiog eal Hera atwRAt THAT: C4 Il 


aviaa: Sri Krsna; waa-aq ( His ) Conch named Panchajanya; wana: 
Arjuna; Razaq (his ) conch Devadatta; dtasat of terrible deeds; aatgt: 
Bhima ( the second son of Pandu ); agraga ( his ) mighty conch; wWgy 


known as Paundra; zat blew. 


Sri Kregna blew His Conch named Paichajanya; Arjuna, his own called 
Devadatta; while Bhima of terrible deeds blew his mighty conch Paundra. ( 19 ) 


3 B.G,. 
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‘Hrsika' means a sense, and the 
Lord ( Controller or Propeller ) of the 
senses is called ‘Hrsikesa'*. The term 
also denotes a repository of joy, happi- 
ness and power accOmpanied with 
amenities of life.| The Lord is not only 
the controller of the senses, but a 
repository of joy, happiness and power 
accompanied with amenities of life. 
Therefore one of the names of Bhagavan 
Sri Krsna is ‘Hrsikeéa.' Having killed 
a demon, Panchajana by name, who 
possessed the form of a conch, Bhagavan 
Sri Krsna took him for His Conch. That 
is why His Conch got the name of 
‘Paitchajanya’ ( Harivamsa II, xxxiii. 17 ). 


x x ns 

At the time of the Rajastya sacrifice, 
Arjuna conquered a large number of 
kingdoms and brought untold riches to 
the Pandava capital; that is how he got 
the epithet of ‘Dhananjaya'. And he 
Obtained the conch named 'Devadatta' 


from Indra, the King of Heaven, when 
Arjuna went there to fight the 
Nivatakavachas and other demons (Mahda., 
Vana., 174. 5). Vhe sound of this conch 
was 80 loud and terrible that it used to 
terrify the soldiers in the enemy's ranks. 
x x x 

The second Pandava, Bhima, was a 
man possessing exceptional physical 
strength. His deeds used to be so terrible 
that they inspired terror in the heart of 
those who either saw, or heard of, them. 
That is how he came to be known as 
‘Bhima, of terrible deeds’. He was a 
great eater, and possessed extraordinary 
power to digest a large quantity of food; 
that is how he got the name of ‘Vrkodara’ 
(having the appetite of a wolf). He 
possessed a conch of very large size, 
whose sound reverberated to a long 
distance; hence it has been called a 
‘mighty conch’. 


saat ust gedtga aff: | 


ABS: 


aeaqeI 


warraforgeaat i 2&1 


gritga: ( the eldest ) son of Kunti ( aunt of Sri Krgna ); wat king; 
afafst:; Yudhisthira ( lit., steadfast in battle ); aaeafasay ( his ) conch known 
‘by the name of Anantavijaya; ags: Nakula ( the fourth son of Pandu ); 4 
and; agza: Sahadeva ( the fifth son of Pandu ); qatvafigeyat ( their ) conches 
Sughosa and Manipugpaka ( respectively ). 


King Yudhisthira, son of Kunti, 
Nakula and Sahadeva blew theirs, known as 


respectively. 


Of the five sons of Pandnu, Yudhisthira, 
Bhima and Arjuna were born of 
his first wife Kunti, and Nakula ana 
Sahadeva, of Madri, the second wife, In 
the present verse, the names of Nakula 
and Sahadeva also appear; and in order 
to show that Yudhisthira, Nakula ana 
Sahadeva were not children of the same 
mother, Yudhisthira has been referred to 
in the verse as the ‘sonof Kunti’. Though 
at the time of the War Yudhisthira 


blew his conch Anantavijayay while 
Sughoga and Manipuspaka 

( 16 ) 
possessed no kingdom, he had conquered 
allthe kings at the time of the Rajastiya 
Bacrifice, and assumed the position of the 
Emperor. Moreover, Saljaya believed 
that after the War he would again 
assume sovereignty. Hven at the time 
when Safjaya spoke these worde, all the 
marks of a king were present in 
Yudhisthira's body. These were the 


reasons why Safjaya added the title of 
‘King’ to Yudhisthira’s name. 


* Sianegaagetardar sat Wald | STAB fasal erat A3y Haq  ( Harivamsa 279. 46 ) 


+ amld gard, ganaiqadageagea? 


( Mahabharata, Udyoga. 70. 9) 
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Hlgaeq qcasara: Rraset az Were: | 
year face: | araferraerfa: i 2 I 


gra 


giqzaet = Baar: 


grata | 


MATA ACAUT: UGA BZA? TFTA Il ee I 


a and; qasara: (the ) excellent archer; #134: ( the ) King of Kaéi (the 
modern Varanasi )} 4 and; a@tty: ( the ) great car-warrior; faarét Sikhandi; #4 
and; CeaFa: Dhrstadyamna; fate: King Virdta; @ and; aqeufaa: invincible; arate: 
Satyaki; 9%: King Drupada; 4 as well as; gigzar: the five sons of Draupadi; 
a and; weratg: mighty-armed; atug: ( the ) son of Subhadra, Abhimanyu; aaa: 
all of these and from all sides; gfaiva O lord of the earth; gat Ja® severally; 
agra ( their respective ) conches; 3*q: blew. ark 


_ And the excellent archer, the King of Kaéi, and Sikhandi the Maharathi 
( great car-warrior ), Dhrstadyumna and Virata, and invincible Satyaki, Drupada 
as well as the five sons of Draupadi, and the mighty-armed Abhimanyu, son 
of Subhadra, all of them, O lord of the earth, severally blew their respective 


conches from all sides. 


Sikhandi and Dhrstadyumna both were 
sons of King Drupada. Sikhandi was the 
elder, and Dhrstadyumna the younger 
brother. In the beginning, King Drupada 
had no issue; he, therefore, resorted to 
the worship of Bhagavan Siva with the 
motive of obtaining a successor. When 
Lord Siva pleased with his worship asked 
Drupada to take a boon, King Drupada 
submitted his prayerfor achild. Bhagavan 
Siva said he would get a daughter; but 
Drupada replied that he sought a son, and 
nota daughter. Thereupon Bhagavan Siva 
said that the girl would subsequently be 
transformed into a son. As the result of 
this boon, a daughter was born to King 
Drupada in course of time; but possessed 
asp he was of full faith in the words of 
Bhagavan Siva, he announced it as the 
birth of a son. The queen also took 
precaution to suppress the truth about 
the child's eex. The daughter was 
given a boy’s name ‘Sikhandi’, and, 
dresced as a boy, was given all the 
requisite education and training of 
a Frince. In due time, that so-called 
‘Prince’ was married to the daughter 
of Hiranyavarma, king of the Dasarnag. 


(17-18 ) 


Coming to live with her husband the 
daughter of Hiranyavarma discovered that 
SikhandI was a woman, and sad at heart 
sent word to her father to that effect. 
King Hiranyavarma got 80 enraged at the 
news that he immediately declared war 
on King Drupada, and made a resolve to 
avenge the wrong by taking Drupada's 
life. Desiring to avoid the fight, King 
Drupada took recourse to the worship of 
the Deity. And Sikhandi, for his part, 
terribly cast down at the unfortunate 
turn of events, quietly left the palace 
determined to put an end to _ his 
life in the forest. There he happened 


to meet a Yaksa, Sthinakarna by 
name, possessed of supernatural 
power, who out of pity gave his 


manhood to Sikhandi for a stipulated 
period, accepting for himeelf Sikhandt’s 
feminity in exchange. This is the 
story of how Sikbandi turned a man 
from a woman. Returning thereafter to 
his kingdom, Sikhandi gave aseurance to 
his parents that he was no longer a 
woman, snd pacified his father-in-law, 
Hiranyavarma, by furnishing proof of 
his manhood. By a curse of Kubera, 
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Sthtinakarna remained a woman all his 
life; therefore Sikhandi had not toreturn 
his manhood, and remained aman forthe 
rest of his life. Bhisma was aware of 
this history of Sikhandi, and, therefore, 
always refused to strike him as an 
adversary. Sikhandi was a great hero and 
fighter, and a Mabarathi among warriors. 
Placing him in front as a screen, Arjuna 
struck at Bhisma on the last day of 
Bhismi's fight, and put anend to the 


career of that old warrior. The other 
heroes mentioned in these two vereet have 
already been introduced tothe reader. 

x x * 

By the use of the word ‘Sarvasah’ in 
this verse, Sanjaya intends to convey 
that besides Sri Krsna, the five Pandavas, 
the King of Kasi and other heroes whose 
names are mentioned in the above 
verses, the other Rathis, Maharathis and 
Atirathis in the Pandava army alsoblew 
their respective conches. 


Having told how following the lead of Bhagavin Sr Krsna and Arjuna 
all heroes and warriors of the Pandava army blew their conches from their respectsve 
posttions, Sanjaya now proceeds to show the effect produced by that sound:— 


@ Tal wast aati sacs 
art oft aa gqyet saqaraat i 22 Il 


a and; a: that; gg: terrible; ata: 


sound; aa: heaven; a and; gfadtz 


earth; qa as well; saqmqaq echoing through; ardegmrg of the sons of 
Dhrtaragtra and those who sided with them; ezafa (the ) hearts; =aqaq rent. 


And the terrible sound, echoing through heaven and earth; rent the 


hearts of Dhrtarastra’s sons. 


When the conches of all the heroes 
in the Pandava army were sounded all at 
a time, the sound produced by them was 
80 voluminous, loud, deep and dreadful 
that it filled all the regions of 
heaven and earth, Widely spreading over 
those regions, if produced echoes, which 


(19 ) 


resounded throughout the earth and sky 
and caused sucha terror and fright in the 
sons of Dhrtaradstraand theother fighters 
on their side that they felt a sudden 
Oppression in their hearts as if they 
had been rent asunder, 


; : ee i Se , = 
After describing:how the sound of conches blown by the Panavas oppressed 
the hearts of the Kaurava heroes, Sanjaya proceeds in the next four verses to 
ie) /; 9 P P= ~ 4 . ‘ 
quote ‘he words which Arjuna, full of enthustasm, addressed to Bhagavan Sri Krsna— 


aq smafwares qeater alreas: | 


Tat WsTAMMNd wae 


QI: Il Re II 


eiiaa aa aeaiiaae ata | 
aaa TNT SSAA IR? II 


agiqa O lord of the earth; aa now; Brag: 


an epithet of Arjuna ( lit. 


7} > ¢ - ; 
one who has a monkey seated on his banner ); wea: ( the celebrated ) son of 
~ ( / . ae = c~ af . . 
Pandu, Arjuna; e7afqarq arrayed ( against him ); ardupr the sons of Dhrtarastra; 


OHAPTRR- I 21 


gt seeing; waaraa wae when missiles were ready to be hurled; aq: ( his ) 
bow; gaa taking up; aa then; z@waaA to Sri Krena; 374 ( the ) following; 
alaaq_ words; stg addressed; azqa O Krgnal; # my; wa chariot; ata in the 
middle; gaat: @aat: of the two armies; 2174 place. | 


Now, O lord of the earth, seeing your sons arrayed against him, and 
when missiles were ready to be hurled; Arjuna, son of Pandu, took up his 
bow and then addressed the following words to Sri Krena; ‘Krsna; place 
my chariot between the two armies. ( 20-21 ) 


In accordance with his promise to Sanjaya is pointing out to’ King 
Bhimasena (Maha... Vana., 151. 17-18) the Dhrtarastra that God Himself, the 
great hero Hanuman always occupied Knower. of all hearts, was acting as 
the huge flag of Arjuna, and from time Arjuna's charioteer. Was it, therefore, 
to time, during the war, used to give not the height of ignorance and folly 


loud and dreadful roars ( Maha, Bhisma., to expect victory in that fight in 
52.18). Safijaya employs the attribute which Lord Himself was helping the 
‘Kapidhwaja' for Arjuna, in this verse, other side Pp 


to remind Dhrtarastra of this fact. 
: ; ‘Achyuta’ means one who is never 
Observing that Duryodhana and his vanquished, or who never suffers a fall. 


brothers, and all other gnrays warriors, theithercrd Taleo means’ he “rid éVer 
in their full battle-uniform, ie Sie ea remains established in his self, and is 
mictola ready) with erp Woe Pan es ‘ never dissociated from his power and 
start the battle, the heroic sentiment glory. Addressing drt Krena by this 
was awakened in Arjuna's mind as well, name, Arjuna reveals nig’ “Ens wreaee 
and he immediately took upthe Gandiva = 4,504 the glory and reality of Sri Krsna. 
bow in his hand, This is what Sanjaya In other words, Arjuna means to say 


tries to convey by vere 20. that though engaged in the servile role 
Referring, again, to Bhagavan Sri of driving his chariot, He is nevertheless, 
Krsna as ‘Hrsikes2’ in verse 21 above, and for ever, God Himself. 


qazatattase METHAMAT ANT | 
faa ae aeeanie | coreAqaa ll 2% I 


qiaq. (and ) till; wea I; atgerary aafsarqy drawn up for battles Taq 
these ( adversaries ); fait have carefully observed; afaq wageaa in this 
fig ht; 2: az with whom; aat ateeaa I have to engage. 


“And keep it there till I have carefully observed these warriors drawn 
up for battle, and have seen with whom I have to engage in this fight. ( 22 ) 
convenient point, and for such a length 


of time, that he could see and closely 
examine all the warriors arrayed for 


Arjuna eays to Bhagavan Sri Krsna 
that taking the chariot between the two 
armies it should be placed at such a 
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battle in their battle-dress. The object of 
his making this request was to know 
definitely who were the heroes on the 


other side with whom he would be 
required personally to come to grips in 
that dreadful business of War. 


QrAMAAaASe @ TASH Bala: | 


MATIBET 


Zasaz 


faaferataa: i 23 I 


gz in ( this ) war; g9@: atdwga of evil-minded Duryodhana ( son of 
Dhrtarastra ); frafaatda: well-wishers; % ga whosoever; #4 here, on this side; 
aamat: have assembled; ateaarta ready to fight; #¢H I; #a& shall scan ( them ). 


“T shall scan the well-wishers in this war of evil-minded Duryodhana; 


whoever have assembled on this side and are ready for the fight.” 


It had been definitely stipulated that 
On the completion of thirteen years’ 
exile, the kingdom of the Pandavas 
would be returned to them. These 
thirteen years the kingdom had remained 
under the control of the Kauravas only 
as a trust; but Duryodhana, with the 
evil intent of wrongfully appropriating 
the kingdom, denied this condition 
altogether. From the beginning of his 
career up till then Duryodhana had 
practised many forms of persecution 
against the Pandavas, but this last 
wrong action on his part became wholly 
intolerable. Remembering this evil intent 
of Duryodhana, Arjuna speaks of him in 
the verse as ‘evil-minded'. 


Arjuna's desire to scan the well- 
wishers of Duryodhana seems to indicate 
the thought that even though the 
wrongs and cruelties perpetrated by evil- 


( 23 ) 


minded Duryodhana were well-known 
throughout the world, those kings had 
assembled to uphold his cause and help 
him inthe fight. It proved that their 
mind and intellect had become as 
vitiated as that of Duryodhana. That is 
why they had gathered together to lend 
their support openly to his wrongs, and 
give him encouragement by the show of 
their pomp and power. Thus trying to 
advance Dury odhana’s interest they were, 
in reality, doing him an injury. Arjuna, 
therefore, wanted to see with his own 
eyes who those fighters were, who 
regarding them to be great heroes in 
fight and eager to participate in it had 
taken their etand on the battle-field. 
There was the spirit of challenge in 
Arjuna’s mind when he expressed this 
desire, and he wanted to teach them a 
lesson that it did not pay to take side 
with wrong and unrighteousness. 


Sanjaya now proceeds to describe in two verses what Bhagavan Sri Krsna 


did on hearing the above request of Arjuna. 


aaqq Sara 


zdtaam 


Tay 


WSs UTA | 


aaaevanrea earatereat THAAT | Ve I 
venga: aati a meta 
TTT TH GAA aaa He 24 I 


CHAPTER I 23 


ara O Dhrtarastra ( lit., a descendant of Bharata ); get@ata by Arjuna; 
wag thusy 3: addressed; evi%a: Sri Krsna; gat: @aat: of the two armies; 


axa in the middle; wtsagtuaqaa: in front 


of Bhisma and Drona; @ and} 


aaqa vgifwary (in front ) of all the kings; wiaaa the magnificent chariot; 
warqfaeat having placed; gfa thus; gatq said; wa O ( celebrated ) son of Prtha, 
Arjuna; anaaty assembled; ware these; Fe Kauravas; 934 behold. 


Safijaya said: O king, thus addressed by Arjuna, Sri Krgna placed the 
magnificent chariot between the two armies in front of Bhisma, Drona and 
all the kings and said, ‘‘Arjuna, behold these Kauravas assembled here.” ( 24-25 ) 


The word ‘Gudaka' means ‘sleep'and 
a conqueror of sleepis called ‘Gudakesga’. 
Arjuna had conquered his sleep; that is, 
he could carry on life's activities without 
taking rest in the form of sleep, and never 
felt oppressed by sleep. He was never 
overcome by lethargy. By mentioning him 
as '‘Gudakega’', Sanjaya's intention was 
to point out to Dhrtarastra that he could 
neverexpect his sons to overcome Arjuna, 
who was always 60 alert and circumspect. 

By saying, ‘'behold these Kauravas 
assembled here’’, Bhagavan Sri Krena in- 
timated that,in accordance with Arjuna's 
request that the chariot should be placed 
between the two armies and kept there 
till he had carefully observed all the 
warriors, He had brought the chariot 
between the two armies and had 
placed it at such a point that from there 
Arjuna could have a clear view of all 
the warriors. The chariot had been 
brought to a standstill, and Arjuna could 
observe the fighters as long as he liked. 


The word ‘Kauravas' in the sentence 
‘‘bpehold these Kauravas’’, has a special 
significance. By this Bhagavan Sri Krsna 


Hearing the above words 
being described by Sanjaya. 


intended to say that the fighters in that 
army were mostly members of Arjuna's 
own family, and his own kith and kin. 
It was an invitation to Arjuna to see 
those near and dear ones drawn up for 
battle. This covert suggestion from the 
Lord brought to light Arjuna's deep 
identification with, and attachment to, 
his own family, which had up till 
now remained concealed within his heart. 
These words, a8 it were, acted asthe 
seed from which sprung the faint hearted- 
ness of Arjuna caused by compassion, 
the source of which was affection for 
blood relations. It appears that in order 
to scatter His blessings tothe world, 
using Arjuna as His instrument, the Lord 
through the use of these words produced 
such a dejection in Arjuna’s mind that 


he refusedto participate inthe fight, as 
the result of which there began to flow 
from the direct lips of God Himeelf the 
sweet and nectarean stream of words in 
the form of the divine Gita, which 
sanctified the three worlds, and uplifted, 
and will continue, for an infinite period 
of time, to uplift the souls of an infinite 


number of beings. 


of Bhagavan Sri Krsna what Arjuna did, ss now 


amare ara: faa faery | 
AAAS MTT qara data sete lt RE I 


ABTA, 


BAA 


aaaletarete | 
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a4 pow; qa: Arjuna; aa there; saat: aff @aat: in both the armies: 
faatq stationed; faq ( his ) uncles; fyarmerq grand-uncles ( and even great 
erand-uncles ); ararate, teachers; AIHA materval uncles; way brothers ( and 
cousins ); gata sons ( and nephews ); qiatq grand-nephews; aat even so; Gala 
friends; agwa fathers-in-law; @ and; Gez well-wishers; {4 as well; aqz7q saw. 


Now Arjuna saw stationed there in both the armies his uncles, grand- 
uncles and teachers, even great grand-uncles, maternal uncles, brothers and 
even so friends, faihers-in-law 


( 26, & first half of 27 ) 


cousins, sons and nephews, and grand-nephews, 
and well-wishers as well. 


his cousins. Abhimanyu, Prativindhya, 
Ghatotkacha and Laksmana etc. were his 


Hearing the above direction of the 
Lord, Arjuna lifted his eyes, and, look- 


ing up and down, scanned all his rela- 
tions stationed in the two armies. There 
he observed posted in both the ranks, 
uncles like Bhtrigrava, and grand- 
uncles and great-grand-uncles, like 
Bhisma, Somadatta and Bahlika. There 
were teachers like Dronacharya and 
Krpacharya. Purujit, Kuntibhoja and 
Salya (Madri's brother) etc. were 
maternal uncles. Yudhisthira, Karna, etc. 
were his brothers, and Duryodhana, etc. 


sons, or sons of his brothers and cousins. 
The sons of Laksmana, etc. were 
related to. him as grand-nephews. 
Besides, there were many friends and 
playmates of early youth. Drupada, 
Saibya, etc., were  fathers-in-law. 
There were also many well-wishers in 
both the ranks, who came to participate 
inthe fightonly with the object of doing 
good to their regpective sides, without 
any selfish motive. 


Sanjaya now describes what Arjina did after thus observing the warriors 


tn the two armtes. 


at ater a araa: wala aeqaufaray Nl Ro I 
aqua = atarfast faitztaraane | 


aalmaq present; ay those; aaty all; a*qa relations; awlgq seeing; @: 
the same; al#4q4: the son of Kunti; Arjuna; Wat FIat with deep compassion; 
atfag: filled; fadtgq sorrowing; 7% these ( words ); aaatq uttered. 


Seeing all those relations present there; Arjuna was filled with deep 


compassion, and uttered these words in sadness. ( Second half of 27 and first 
half of 28 ) 


In thepreceding oneandahalf verses 
Arjuna mentioned his uncles, grand- 
uncles and many other relations, who 
stood in both the armies; but there were 
Other relations of his among the fighters, 
the nature of whose relationship with him 
he did not clearly bring out, e. g 


brothers like Dhbrstadyumna, Sikhandt 
and Suratha, etc., and sister's husbands 
like Jayadratha, etc,, and other fighters 
related to him in other ways, who are 
all referred to by Safijaya in this verse, 
when he says ‘'‘all relations present 


» wife's there,’' 


CHAPTER I 25 


When Arjuna saw all those near 
and dear ones arrayed for battle, and 
thought that all of them would meet 
their inevitable doom in the impending 
holocaust, his heart gave way and he 
was suddenly overtaken by a sentiment 
which was the reverse of what afighter 
should possess, a sneaky cowardliness 
born of excessive fellow-feeling and 
tenderness. Thisis meutionedin Sanjaya's 
words as ‘'deep compasgion.’’ Under its 


In the next two and a half verses, 


influence Arjuna forgot his own inherent 
nature, the manliness of a Ksatriya: that 
is why he has been referred to as ‘'filled 
with compassion’’. 


The word ‘'Idam’'', meaning ‘these 
words', used in this verse, refers to all 
the words uttered by Arjuna in verses 
beginning with the next and ending with 
verse 46 of this chapter. 


Arjuna himself describes to what a 


miserable state he had been reduced by his excesstvely soft feelings for hts relations:— 


aja Sara 


W eo : oad = + 
ed awd gem gyre agate ll i 
dita aa aa qa a tye | 


aqga oo atlt: oa 


waqese] «= - WAT I 2% Il 


att O Krsna; agifera arrayed; 9ga4 longing for battle; qaH aH 


these kinsmen; 791 


a and; qa¥H ( my ) mouth; gfegcafa is parching; 4 nay; H wie 


at the sight of; AA my; maf limbs; ataffa give way; 


(runs ) through 


my body; 474: a shiver; 4 and; #aed: horripilation; saa takes place. 


Arjuna said: Krgna, at the sight 


my limbs give way, and my mouth is 


my body and hair stands upright. 


By the above words, Arjuna intends 
to show that the effect of indiscriminate 
slaughter of the fighters in the great War 
would be extremely terrible for both 
sides, He knew it asa matter of fact that 
the warriors present before his eyes, young 
ana old,—dear uncles, cousins, relations 


mIStT 


of these kinsmen arrayed for battle 
parching; may, a shiver runs through 


( 2nd half of 28 and 29 ) 


and friends,—all would walk into the 
jaws of death. The realization of this 
fact, all at once, produced such a gripe in 
bis heart,—such a deep fright and ignition 
in the mind,—that they produced their re- 
action on the body in the form of trembl- 
ing of limbs, and hair standing upright. 


aaa emia tga | 


qa maaan wad aA Aa Il 2 Il 


garq from ( my ) hand; amztay the bow Gandiva; aaa slips; 
za% (my ) skin; 74 too; qfizaa burns all 


4 B.G. 


@ and; 


over; @ andy 4 my; AA mind; 
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wnfa reels; ga as it were; @ and ( hence ); saetgqH to stand; 4 amfy I am 


not ( even ) able. 


The bow, Gandiva,# slips from my hand and my skin too burns all over; 


my brain is whirling, as it were, and I can stand no longer. 


It was an extremely deplorable and 
grievous state to which Arjuna was 
reduced by the softness of heart caused 
by his compassion. Describing it, he 
himself said that his limbs had become 
humb and wholly devoid of power; far 
from being able to string his bow, 
Gandiva, and wieldit, he could not even 
hold it in his hand, and it seemed to 
him to be actually dropping out of his 


Describing 
to give his reasons against the Warrs— 


(30 ) 


hand. The thought of the dreadful effect 
of the war had made his mind almost 
like a boiling cauldron, as the effect of 
which his very skin was burning; the 
mental agony had made his mind £0 
restless that he could not fix it on 
anything even fora moment, his head 
was reeling, and he felt as if he would 
fall senseless to the ground. 


his state of dejection in the above words, Arjuna now proceeds 


fafaarfa a gaara faqtarrfa dara | 
a a taisqqqale sat aRNaAea | Be Il 


a and; 1a O Krsna ( lit., the Supreme Deity ); fafrarfi 
( also ); faqttarfr adverse; qaatfa I see; @ @ nor; aed in battle; 


the omens 
aqqq my 


kith and kin; ar in killing; aa: ( any ) good; agqazarfa I see. 


And, Keéava, I see such omens of evil, nor do I see any good in 


killing my kinsmen in battle. 


Omens portend either good or evil. 
The word ‘Nimittani’ inthe present verse 
refers to such omens. An untimely 
eclipse, shaking of the earth and 
shooting of starsin the sky—all these 


oe 


( 31 ) 


inauspicious omens gave an indication to 
Arjuna's mind that the result of this War 
would not be happy. That is why he 
pointed out that, in his Opinion, it 
appeared better not toengage in that fight. 


* The Gandiva bow poscessed by Arjuna was a celestial weapon. It was of the size of e palm 
tree (vide Maha., Udyoga., 161). Arjuna himself, disguised as the eunuch Brhannala, gave a description of 


it to Prince Uttara in the following 


terms:— ‘'This is the world-renowned bow of Arjuna. Jt is plated 


all over with gold, is the best of all weapons and possesses the power of a hundred thousand weapons, 
It is with this bow that Arjuna has conquered gods and men. This wonderful, variegated, peculiar, 


delicate and gigantic bow was adored for a long time by gods, demons and 


musicians ), 


Prajapati, for 85 years by Indra, for 500 years by 


( the god of waters ),’’ Arjuna got it from Varu 
him for his having offered the Khandava forest to 


Gandharvas ( celestial 


This super-zelestial bow was kept for a thousand years by Brahma, for 503 years by 
the moon-god and for a hundred years by Varuna 
pa at the instance of the Fire-god who was pleased with 
the Fire: god for consumption ( vide Mahd., Adi., 225 ). 


CHAPTER I On 


When Arjuna said that he did not 
pee any good in killing his kith and 
kin in battle, he meant that no form 
of good could be expected from such 
killing of near relations and friends. 
For, firstly, doing to death of relations 
by violence was bound to lead to 
repentence, which would ever after 


In the above verse, Arjuna 


sald that there was 


continue to corrode the mind. Secondly, 
in their absence life would be quite 
miserable. And, thirdly, sin would accrue 
from such killing. Thus it was beneficial 
neither from the point of view of this 
world, nor from that of the next. 
Therefore, Arjuna held that it was not 
at all advisable to start the War. 


no possibilty of any form 


of good resulting from the killing of Rkith and kin in battle. Now, he proceeds to 


re-emphasize that idea in another form:— 


a aga ad Eo a a Usd Gala a | 
~~ cy how Ad het 
& atcisaa ataee Pa anisitfaaa ar il 33 I 


act O Krsna; fyaaH victory; 4 not: mea I covet} 4 a nor; wsaay kingdom; 
(4) 4 nor; gqatfa pleasures; wifaez O Krsna ( Ut., Protector of cows )i @ to 


us; usaa fq of what use ( is ) kingdom; 


luxuries: sitfaata at or even life. 


win: fea of what use 


( are ) 


Krsna; I do not covet victory, nor kingdom, nor pleasures. Govinda, of 


what use will kingdom, or luxuries; 


Drawing a faithful picture of the 
state of his mind, Arjuna said that 
victory, kingdom and earthly pleasures 
which he would gain by killing those 
near and dear ones were not at all 
wanted by him. He clearly visualized 
that the slaughter of those relations 
would bring him in this world as well 


Arjuna now gives his reasons 


pleasures obtained by wading through the b 


or even life be to us ! 


for not 
lood of his kith and kin:— 


(32 ) 


as in the next nothing but mental agony 
and torture. Then, what for should he 
fight, why should he put themtodeath ? 
What should he do with a kingdom and 
pleasures obtained by such dreadful 
means ? He put it as his definite opinion 
that after killing them, life would be of 
no use to him whatsoever. 


coveting a kingdom and other 


maa aiid at ced aT: gatls a | 
4 gusattaat as sinieerzat aatiet Nl 33 Il 
aaa: frac: garetaa a fraser: | 
ALAS: FAYTU NAT UAC AAO TART Il 29 Il 


aqrq #4 for whose sake; usaq (the ) throne, kingdom: 4: aifgday ( is ) 


coveted by us; atar luxuries; 


persons; ( viz, )5 


a and; qarfa pleasures: 
ararat: teachers; faat: uncles; Gali sone 


a ga those very 


and nephews: 4 
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. ca . 
and; aa even soa} 


maternal uncles; 


fyaraet: grand-uncles ( and great grand-uncles ); alge: 
agit: fathers-in-law; ‘tat: grand-nephews; zatet: brothers-in- 


law ( wife’s brothers ); aat and; azafeaa: other relations; sma ( their ) lives; 


a and: wate riches: <r 


arrayed ( here ). 


risking; 4@ on the battle-field: 


ataferar: stand 


Those very persons for whose sake we covet the throne, luxuries and 


pleasures,—teachers, uncles, sons and nephews and even so grand-uncles and 


great grand-uncles, maternal uncles, fathers-in-law, grand-nephews, brothers-in- 


law and other relations,— 
lives and wealth. 


Here Arjuna says that rulership of a 
kingdom, and all the pleasures and 
enjoyments which follow in the wake of 
the possession of such authority, were 
not necessary for his own use at all. 
He knew it well that such pleasures were 
neither permanent, nor the possessions 
themselves everlasting, If he had craved 
fora kingdom, it was only for those 
brothers, friends and relations; but now 
he observed that they had all assembled 
on the battle-field ready to sacrifice their 
lives. Of what use would be the kingdom, 
luxuries and pleasures, if they all 
departed from the earth by mutual 
Slaughter 2 Therefore, from any point of 
view whatsoever it was undesirable to 


are here arrayed on 


the battle-field risking their 
( 33, 34 ) 


start the War. 

Relations like teachers, grand-uncles 
and uncles etc. had already been mention- 
edin a previous verse. Here, referring to 
two other relations, viz., ‘wife’s brothers’ 
like Dhrstadyumna, Sikhanadt and Suratha 
etc., and 'other relations’ like Jayadratha 
etc., Arjuna wanted to say that in this 
world people exert to gain wealth and 
objects of enjoyment for the sake of their 
relations only, who were the centres of 
their affection. When all such relations 
would be killed in battle, what purpose 
would beserved by kingship, and other 
Objects of enjoyment 9 Such a kingdom, 
and such pleasures, would benothing but 
sources of extreme miseryand distress. 


Showing the relation in which he stood to the heroes assembled in the two 


armies Arjuna 
whatsoever:— 


now exhresses hits 


unwillingness 


to Rill them for «any reason 


TAA erator eats fa WAZA | 
alt Saieasae Bat: fk J WHA i 24 I 


azqzaO Krsna ( lit., the 


slayer 


of demon Madhu ); caa: af even 


though they should slay mey garg them; X#HaqusT! aly @at: even for the sovereignty 


of at three worlds; 
O Slayer of Madhu, I 


me, even for the 
earthly lordship ! 


throne of the 


qq to kill; 
(this ) earth; fea ¥ how, then (shall I kill them ). 


do not want to kill them, though they should 
three 


a not; gale I want; agte® for 


slay 
much the less for 


(35 ) 


worlds; how 
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By using the words ‘Ghnatah’ and 
‘Api’ in the above verse, Arjuna indicates 
that apart from the fighters on his own 
side, who would in no case act in 
Opposition to him, even those of his 
relations who were posted in the opposite 
ranks, would very likely give up their 
desireto kill him whenhe would ‘desist 
from the fight. For they came to oppose 


At thts potnt, tt might be asked 
for the soveretgnty of the dhree 


why he 
worlds. 


him in battle only with the motive of 
keeping the kingdom under their possession. 
When refraining from fight, he would 
himself give upallclaimtothe kingdom, 
there would remain no cause forthem to 
think of killinghim. Butif in spite of this, 
any fighter in the rival army thought of 
making an attempt on Arjuna’s life, 
Arjuna for his part would not kill him. 


did nol 
In reply to 


want fo kill them, even 


thts Arjuna says belor 


that nothing would be gained by slaying those near relations; on the other hand, 


stn would accrue from tt. 
by him in the previous verse:— 


fle thus re-emphasizes the standpoint already taken up 


faeza sqaure: atta: asta | 


AA TATRUA 


acyatataatfaa: | 2% I 


aatza QO Krsna ( lit, one who is invoked by all men ); wraegra the 


sons of Dhrtardstra; fazea slaying; 4: 


be; 


to us; % 
siaatfaa: desperadoes ( though they are ); Gara them; ear killing; qwWaH 


what; stfa: joys St can 


sin; ga only; Haq us; Arad will take hold of. 


Krsna, how can we hope to be happy slaying the sons of Dhrtarastra; 


killing these desperadoes sin will surely take hold of us. 


Arjuna here says that the slaughter of 
Dhrtarastra’s sons and their associates in 
the opposite army would bring no good, 
eitherin this world orin the next; when 
thus it would fail tobring about what was 
desired, it could never bring delight or joy 
in any shape or form. Therefore, he did 
not wauttokill them fromany pointofview. 


Lord Manu gays in clear terms, in 
his famous Code( VIII. 350-51 ):—‘‘An 


attacking desperado must be killed without 


hesitation. No sin accrues to a 
when he slays a desperado.'’* 


slayer, 


As for a desperado, the Vaststha-Smiti 
defines himin the following words ( Vide 
LIL. 19):—''Criminals guilty of the follow- 


(36 ) 


ing six forms of crime are classed as 
desperadoes:—setting fire to a house; 
administration of poison; attempt to 
attack with weapon in hand; robbing of 
wealth; dispossessing arightful owner of 
his land; abduction of a woman.’’t 

In Duryodhana and his friends all 
these marks of desperadoes could be found 
in their entirety. By setting fire to the 
house made of lac, they had attempted 
on the life of the Pandavas; Bhimasena 
had been given poison, with his food; and 
now they came prepared, weapon in 
hand, to kill the Pandavas in battle, In 
the game of dice, they had defrauded the 
Pandavasof all their wealthand even of 
their kingdom. By dragging Draupadi to 


« aaalfaanard eatafasrad. aaafaat zi eadafa aaa 1 
+ afag aczeaa warfare: | Razed a Tet arama: 
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the openCourt they had subjected her to 
@ barbarous form of ignominy, and 
Jayadrathahad even tried to abduct her. 
Under these circumstances, the idea of 
sin accruing from killing Duryodhana 
and hisfriends ought not to have cowed 
Arjuna’s mind. But there is a statement 
in another Smrti text to the following 


effect: '‘'He who destroys his own race 
and family is the greatest sinner.'’* 
Regarding this injunction to be of 
much greater weight, and stronger, than a 
common injunction, Arjuna gave 
expression to these ideas. He goes on 
upholding, and elucidating, this stand- 
point up to the very endof this chapter. 


Showing so far that the slaughter of one’s kith and kin was harmful from 
every point of view, Arjuna now pronounces his definite opinion on the subject:— 


ameaal aa ee wate aaa | 
aaa fe aa aca afaa: era ara | 29 Il 


aaa therefore; arva O Krgna; ateaaty our relations; WAU BT, the sons 
of Dhrtarastra; a4 to kill; aaq we; a ae: ought not; f for; tanaq our 
own kinsmen; #4 killing; 4% how; gaa: happy; 4m can we be. 


Therefore, Krsna, it does not behove us to kill our relations, the sons of 


Dhrtarastra. For how can we be happy after killing our own kinsmen ? ( 37 ) 


By using the word 'Tasmat’ ( there- 
fore ) at the beginning of the verse, 
Arjuna meant to say that lookingto the 
sad mentaland physical plight to which 
he had been reduced and the reasons put 
forward by him against entering upon the 
War, and because, again, of the other 
thoughts which were surging within his 
mind, he was definitely of opinion that 


it would be altogether unbecoming on the 
part of the Pandavas to kill Duryodhana 
and otherrelations in the Kaurava army. 
He heldthat there was not the slightest 
pogsibility of the Pandavas obtaining any 
form of happiness, in this world or the 
next, by killing these near ones. There- 
fore, he said he did not want to fight. 


At this point tt may beurged that the blame for the destruction of the race 
and family attached egually to both the parties. Considering this, tf Duryodhana 
did not think of retiring from the struggle, why should Arjuna, for his part, 
bestow so much thought on this aspect of the problem ? Arjuna gives his reply to 
this question in the following two verses:— 


qaqa oa yaaa swtqeaaaa: | 
gHoaana wi fase a gan 2 Il 


‘4 a aanenit: warceaaaaa | 
RoI ata Tysabsaalea Il 32 | 


saza O Krgna; af& if; aft even; statqaaaa: having ( their ) minds 
blinded by greed; ga these ( people ); Hasanay resulting from the destruction 


* a va uftera a: gala gearay | 
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of one’s own race; at78 evil; a and; faagte (involved ) in treason to ( one’s ) 
friends; waea the sin; 4 not; qafra perceive; PVAIHAA resulting from the 
destruction of atqq. the qqgate: 
amifa: by us; aaa ward from this crime; faafaam, turning away; S44 why; 


3 “ s = 
one’s own race; evil; clearly seeing; 


a not; #44 should be thought of. 


Even if these people, with 


evil in destroying their own race and no sin in 


minds 


blinded by greed, perceive no 
treason to friends, why 


should not we, O Krsna, who see clearly the sin accruing from the 


destruction of one’s family, think of turning away from this crime ° 


Here Arjuna means to say that such 
action on the part of Duryodhana and 
his friends was no doubt most 
reprehensible, but it was not unnatural 
for them; for their inordinate greed 
had wholly destroyed their power of 
discrimination between good and evil. 
Therefore, they could not see the great 
evil and disaster that would inevitably 
follow the destruction of all members 
of the race, nor could they realize what 
a dreadful sin it was to look 


Arjuna now proceeds to show 


( 38, 39 ) 


upon relations and friends a8 enemies 
and fight with them for mutual 
slaughter. Arjuna and his brothers, 
however, were not blinded by greed; 
they could clearly see what evil and 
disaster would ensue from the destruc- 
tion of the family and race. Therefore, 
knowingly, and with their eyes wide 
open, why should they be guilty of such 
an outrageous sin! They should, there- 
fore, considering the evil nature of the 
act, withdraw themselves from the fight. 


what evils follow the destruction of the race:— 


soar oangaea FSIAt: AAA: | 


“s ~ . 
qq at Fe 


FAATMSTTAT Il Bo I 


aeaaq with the destruction of a family; aataat: age-long; avaat: family 


ra . we 
traditions; s7gafea disappear; 34 and; aa 


as virtue having been lost; FAY 


entire; #84 the family: stag: vice; afwaafa takes hold of. 


Age-long family traditions disappear with the destruction 
and virtue having been lost, vice takes hold of the entire race. 


Every good family isa repertorium 
of many good and beneficial customs and 
usages, which are handed down from 
generation to generation, and help to 
maintain the high standard of conduct of 
the family and pervent its men and 
women fromgoing astray. These beneficial 
and uplifting customs and usages are 
knownoinone word aé “family traditions’’. 
Through the destruction of the family, 


of a family; 
(40 ) 


when the older members possessing 
knowledge of these customs and tradi- 
tions have disappeared from the scene, it 
is but natural for the remnant of 
straggling women and children to lose 
this knowledge, and thus those tradi- 
tions disappear and get lost. 

There are. five incentives, which 
compel man to keep to the path of 
virtue and avoid sin. These are: fear of 
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God, command of the scriptures, fear of 
violation of the family traditions, State 
laws, fearof physicalinjury of pecuniary 
loss. Among these, God, though absolute- 
ly real, and command of the scriptures, 
though representing Truth, depend on 
man’s faith, and are not direct or 
perceptible incentives. State laws 
govern only the subjects of the State; 
but those who wield power generally do 
not respect them. Fear of physical 
injury or pecuniary loss affects only 
individuals, in the majority of cases. 
Family traditions alone link up the 


individual with the family and society. 
The society and family which loge these 
belteficial customs and traditions become 
as unruly and wayward as a restive 
steed without the control of a bridle. A 
self-willed man will not tolerate any 
law, however uplifting it may be. When 
the members of a society or family 
throw off every form of restraint, 
sin extends its sway over that society 
or family as a matter of course. This 
is what is meant by ‘'sin takes hold 
of the entire family'’. 


Arjuna now proceeds to show what happens after the entsre famtly has thus 


come under the sway of sin:— 


aaahnrara =8=6osecafa = Haier: | 
A SIS ao Aaa aaHT: | 27 II 


aot O Krsna; saatfiuata with the preponderance of vice; #afeaa: the 
women of the family; sgsafta become corrupt; @y gerq ( and ) with the 
. . @_ b 

corruption of women; aria O Krsna ( lit., a descendant of Vrsni ); aaa: 


intermixture of castes; Ama ensues. 


With the preponderance of vice, Krsna, the women of the family 
become corrupt; and with the corruption of women, O descendant of Vrgni, 


there ensues an intermixture of castes. 


With the disappearance of family 
traditions as men and women lose all 
forms of restraint, their activities, in 
most cases, begin to be tainted by 
vice; the result is that gin becomes 
predominant, and spreads itself over 
the whole society, Moral values begin 
to be treated as outworn formulas and 
lose their import in the eyes of men 
Far from observing the 
rules of morality and restraint, they even 
do not care to know them, and make 
fun of those who volunteer to acquaint 


and women, 


(41 ) 


them with such rules of conduct, or turn 
hostile tothem. In thatstate, the sacred 
law of conjugal fidelity, which is the 
very root and foundation of the social 
code, loses its hold on society. That 
ideal being lost, women of the purest 
families get corrupt and tainted with the 
vice of adultery. They have sensual 
commerce with men of different castes. 
The caste of the mother being different 
from that of the father, the offspring of 
such a union is of mixed blood. Thus the 
purity of the race maintained from 
generation to generation, gets totally lost. 


Arjuna now shows the mischief caused by the intermtxture of castes:— 


aa aA Terai Fea a1 


qatea fact apt 


galqesteatrar: i 32 
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ast: admixture of blood; #zeatary of the destroyers of their race; 4 
and; get of the race ( itself ); azar ( makes ) for damnation ; ga surely; 
gafasetzefsat: deprived of the offerings of rice and water ( Sraddha and Tarpana ); 


wary of their race; faat: the manes; f& also; qafea fall. 


Admixture of blood damns the destroyers of the race as well 


as. the 


race itself. Deprived of the offerings of rice and water ( Sraddha, Tarpana, 


etc., ), the manes of their race also fall. 


Offering of lumps of rice to the manes 
at the time of the Sraddha ceremony 
and feeding of Brahmans, etc. for the 
satisfaction of the manes are collectively 
known as 'Pindakriy4’; and the offering 
of water to the manes during the Tarpana 
ceremony is known as ‘Udakakriya’. 
Their aggregate is called 
‘Pindodakakriya’. In popular language, 
they are known as the performance of 
Sraddha and Tarpana. People who are 
conversant with, and have faith in, 
scriptural injunctions anda traditional 
customs perform these ceremonies with 
due reverence. But in the families of 


( 42 ) 


the destroyers of the race virtue being 
lost, the offspring that appear a& the 
result of admixture of blood, being the 
products of vice and under the sway 
of vice, do not, in the first place, know 
anything about these rites and even if 
instructed by anybody fail to perform 
them due to lack of faith; and if any of 
them perchance performs them, they 
being disqualified by the rules of 
scriptures, their offerings do not reach 
the manes at all. Thus deprived of the 
offerings of rice and water from their 
descendants, the manes of the race suffer 
a fall from the world of the manes. 


Arjuna now points out what harm ts caused by the evils which bring about 


an intermixture of castesi— 


aaa: 


Hara 


cs S 
TTARCHTT + 


saad HAA SoA wWRAAT I Ve Il 


* A . e . ’ . 
adaaene: bringing about an intermixture of 
aera of the killers of kinsmen; gaat: age-long; aiftraat: caste- 
@ and; #@aat: family customs; sated get extinct. 


these evils; 
traditions; 


Through these evils bringing about an intermixture of castes, the 


castes; wa: atq: through 


age- 


long caste-traditions and family customs of the killers of kinsmen get extinct. ( 43 ) 


The evils which bring about an 
intermixture of castes may be 
enumerated ab follows:—( 1 ) Destruction 
of the race; ( 2 ) Destruction of family 
traditions through destruction of the race, 
(3) preponderance of vice; and (4) 
Fall of women from the high ideal of 


5 B. G. 


feminine chastity and indulgence in 
adultery, etc. due to preponderance of 
vice. 

Codes of right conduct handed down 
from generation to generation are called 
‘age-long family traditions’. The 
Varna-Dharma 46 taught by the Vedas 
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is implied by the word ‘Jatidharma'. 
It lays down duties for the diverse 
castes and orders of society. When 
healthy family customs disappear 
through the death oof the older 
members of the family, who are the 
custodians of those customs, and there is 
an aggravation of the evils leading to an 


dies a natural death. 
For, it cannot abide in offspring 
produced by the union of parents 
belonging to diverse castes. That is how 
through the evils which bring about an 
intermixture of castes, both caste- 
traditions ( Jatidharmas ) and family 
customs ( Kuladharmas ), coming down 


Dharma also 


intermixture of castes, the Varna- from antiquity, get extinct. 


The mischtef caused by the extinction of family customs ts now shown:— 


VAS IAT = A_*eargt Raga | 
acastiad = ater wadkagwaA | Ys Il 


waza O Krona; geasxasantorg ageamra of men who have lost their family 
traditions; affaaq for an indefinite period of time; at% in hell; ara: 
residence; wafa is assured; ¢fa so; aggam we have heard. 


Krgna, we hear that men who have lost their family traditions dwell 
in hell for an indefinite period of time. ( 44 ) 


In this verse Arjuna says that tortures of hell for an indefinite length 
those who have lost their family 
traditions, and are merged wholly in 
vice, fall into hells like Kumbhipika 
and Raurava etc, as the result of 


their sins, and suffer there the 


of time. This view has been handed 
down to him by his family-traditiong, 
Therefore, in his opinion, no one should 


make an attempt to destroy his race. 


Showing thus far the great evil and harm that follow the destruction of a 
race, Arjuna now expresses regret for the preparations he has made for carrying 
on the War: — 


wel At Rea sy srafaat aaq | 
agsaguana eq waa | vs I 
wet Oh; aa what a pity; 44% we ( though possessed of intelligence ); 
HET WI «a great sin: SH on committing; eqafaat: have set our mind; aq 
in that; wsaqastia due to lust for throne and enjoyment; @WaZ our own 
kinsmen; 44% on killing; saat: are intent. 


Oh what a pity ! Though possessed of intelligence we have set our 
mind on the commission of a great sin in that due to lust for throne and 
enjoyment we are intent on killing our own kinsmen. ( 45 ) 

The indeclinable particle ‘Aho! 


indicates wonder, and the particle ‘Bata’ 
is expressive of great sorrow. Using both 


these in the above verse, Arjuna wants 
to show that the Pandavas being regarded 
by the whole world. as virtuous and 


CHAPTER 1 


possessed of intelligence, it was in no 
wise proper for them to be involved in 
an act of sin. But it was a matter for 
extreme regret that eventhey had decided 
to commit this dreadfulsin. Referring to 


After expressing regret as 
deciston:— 


ale 


sel forth 


35 


lust for throne and enjoyment as the 
motive of this great sin, Arjuna shows 
here that it would be a great blunder 
on their part to engage in war with 
that motive. 


above, Arjuna now sets forth hss 


MAIMACATET WATT: | 


TATE TH eyRA BAAat wall 8% II 


afg if; wadiarwa unresistings Aaa% unarmed, defenceless; ATH me; Waqoa: 
armed with weapons; arawgr: the sons of Dhrtaragtra; wt in battle; eg: should 
_ kill; aq that; & for me; #aatay better; wag would be. 


It would be better for me _ if 


Here Arjuna says that when, even 
after the commencement of war, he 
would thus give up his arms and refrain 
from offering any opposition to his 
adversaries, very likely they would 
alwo desist from battle, and the result would 
be that all their relations and friends 
would be saved. But if, perchance, 
instead of adopting that course and 
finding him unarmed and unwilling to 
fight, they attacked and killed him, 
such a death would bea blessed death 
for him. For in that case he would not 
be involved, firstly, inthe great sin of 


the sons of Dhrtarastra, 
weapons, killed me in battle while I was unarmed and unresisting. 


armed with 
( 46 ) 


slaughtering the family; secondly, the 
lives of all his relations and friends 
would be saved; and thirdly, the great 
virtue of saving the family from 
destruction would make it easy for 
him to reach the 
Arjuna was definite in his mind that his 
death in the above manner without 
any show of resistance would lead 
both to the protection of the family 
and his supreme good. Vhat is why 
he described such a death as ‘preferable’ 


Supreme state. 


for him. 


Anticipating the question as to what Arjuna aid after expressing his senliments 


to Bhagavan Sri Krsna in the above 
Arjuna’s condstton:— 


words, Sanjaya says giving a description of 


aaa Sala 


cagraga: Fer cate sufaare | 
asa amt ad wnefaaAaG: Il ¥s Il 


2% on the battle-field; wtaafanaraa: with ( his ) mind agitated by grief aaa: 
Arjuna; 7% thus; s4at having spoken; arqy, ( his ) bow; agtaq with arrows (quiver); 


faasa throwing aside; 


ratqe% into the hinder part of (his ) 


chariot; gatfaaa sank. 
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Saiijaya said: Arjuna, whose mind was agitated by grief on the battle- 
field, having spoken. thus, and having thrown aside his bow and arrows, | 
sank into the hinder part of his chariot. ( 47 ) 


In this verse Safjaya describes how of the destruction of his family, the 
Arjuna possessed by extreme dejection, horrible sin attendant on it, and the 
and having uttered the above words. laid terrible consequences of that sin 
down his famous Gandiva bow and began to revolve on the film of his 
quiver and sinking back into his chariot mind. A heavy gloom cast its shadow 
quietly lost himself in a chain of over his face and his eyes became 
miserable thought. The horrid picture deeply laden with grief. 


& awialt Aagaadiaauiieg aalearat amare 
APOHGASAAAUAA ATA 
TARISAIT Wo ® 


Thus, in the Upantsad sung by the Lord, the science of Brahma, the 
scripture of Yoga, the dialogue between Sri Ersna and | 
Arjuna, ends the first ehapter entitled | 
“The Yoga of Dejection of Arjuna’. 


The colophon given at the end of every chapter of the Git&reveals its glory 
and majesty. ‘Om Tat Sat’ are sacred Names of God ( vide Gita, Chap. XVII. 23 ). 
Sung by God Himself, it has been given the name of Srimad Bhagavadgita. The 
essence of the Upanisads is embodied in it and by itself also it is an Upanisad; 
therefore it has been designated as an Upanisad. It has also been termed as 
the science of Brahma ( Brahmavidya), because it leads to a perception of the 
supreme Truth and Reality about God in His absolute, formless state. It isa 
‘scripture of Yoga’ because it reveals the secret of the practice of Karmayoga, 
here called Yoga, through the cultivation of disinterestedness, It records the 
conversation between Bhagavan Sri Krsna, who is God Himself, and the great 
devotee Arjuna, and every chapter of it contains the description of a Yoga which 
leads to God-Realization; therefore it has been referred to as ‘the dialogue between 
Sri Krsna and Arjuna’'’ and every chapter designated as the Yoga Of....... Cs 





vy 


a 


Chapter IT 


When Arjuna, who had sought refuge in the Lord, asked about the certain 
means of driving away his grief, the Lord described the truth about the Self 
tot Me upto verse 30 in this chapter. In the practice of the Yoga of 
obipter Knowledge, the primary emphasis is laid on hearing as well as 
reflection and constant meditation on the truth about the Self. 

Although after the thirtieth verse, through a dissertation on Arjuna’s own duty, 
the character of the Yoga of Action has also been dealt with in this chapter, 
nevertheless the teachings of the chapter commence with a description of the Yoga 
of Knowledge or Sankhyayoga, and the character of the Self has been described 
in it in greater detail than in other chapters; hence it has been given the 


name of ‘Sankhyayoga’, or the Yoga of Knowledge. 


In the first verse of this chapter Safijaya gives a description of Arjuna’s 

state of dejection.. In the second and third verses Bhagavan Sri Krsna reproaches 
Arjuna for his dejection accompanied by infatuation and _ faint- 

<i heartedness and encourages him to fight. In verses 4 and 5 
Arjuna states that he would rather live on alms than slay noble 

elders like Bhisma and Drona. Verses 6 and 7 are devoted by Arjuna to an 
expression of his doubt as to whether he should fight or not, to a description 
of his weakness in the form of faint-heartedness and perplexity and to a prayer 
to the Lord, in a spirit of surrender, for proper guidance about his duty. In verse 
8 declaring that undisputed sovereignty over the three worlds would not drive 
away his grief, he shows indifference to worldly aspiration. Then, in verses 9 
and 10 Safijaya describes how expressing his unwillingness to fight Arjuna became 
silent, and how Sri Krsna smiled at this and addressed Arjuna. In vetse 11 
the Lord begins His teaching. Verses 12 and 13 are devoted to a description 
of the eternal and immutable character of the soul; verse 14 speaks of the 
transitory nature of sense-enjoyments with emphasis on the necessity of ignoring 
both pleasure and pain; verse 15 shows that the capacity to treat pleasure and 
like leads to immortality. Verse 16 defines what is real and what is unreal: 
verse 17 reveals the true character of the ‘real’, and verse 18 the true character 
of the ‘unreal,’ ending with a clear exhortation for Arjuna to fight. Verse 19 
declares those as ignorant, who hold the soul as subject to death or capable of 
killing; while verse 20 is devoted to characterization of the soul as free from 
the six forms of transformation. In verse 21 it is shown that the knower of 
the Self. neither kills anyone nor causes anyone to be killed. In verse 22 the 
passing ‘of the soul from one body to another has been explained by showing 


pain a 
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its similarity tothe discardirg of worn-out clothes and taking new ones, and verses 23 
to 25 declare thatthe soul can neither be cut, nor burnt, nor drenched, nor dried; that 
it is eternal, omnipresent, immovable, constant, everlasting, unmanifest, unthinkable 
and immutable, so one should not grieve for it. In verses 26 and 27 itis shown that 
even if the soul is regardedas constantly taking birth and constantly dying, one should 
not lament for it; and in verse 28 it has been declared unwise to lament over the 
loss of bodies, because they are perishable. Verse 29 shows that the perceiver 
of the soul, and the speaker and hearer of the truth about it are alike rare, 
and verse 30 proves that inasmuch as the soul can never be slain it is not in 
the fitness of things to grieve for any being. Verses 31 to 36 are devoted to a 
consideration of Arjuna’s duty as a Ksatriya, and show that it would be 
improper for Arjuna, from any point of view, to desist from battle. Verse 37 
declares that participation in battle is advantageous, both from the point of 
view of this world as well as of the next, and ends with an exhortation to 
Arjuna to prepare himself for the fight. Evenness of mind in pleasure and pain, 
gain and loss, etc, has been shown in verse 38 as the secret of remaining 
untouched by sin in such deeds as paiticipation in war. In verse 39 the subject of 
Karmayoga (the Yoga of selfless action ) has been introduced as a means of throwing 
off the shackles of Karma. Verse 40 is devoted to praising the greatness of 
Karmayoga and verse 41 to showing the difference between the determinate and 
one-pointed intellect and the scattered intellect of ignorant men moved by desires. 
Verses 42 to 44 describe the character of those who are obsessed by desire and 
look upon heaven as the Supreme goal of Jife. In verse 42 Arjuna is advised 
to be free from desires, to rise above pairs of opposites like pleasure and pain 
etc. to be established in the Eternal Existence and to remain unconcerned 
about the supply of wants and the preservation of worldly possessions, and 
keep the mind under control. Then, pointing out in verse 46 that happiness 
accruing as the fruit of Vedic rituals has no attraction for a Brahman who has 
obtained enlightenment, verse 47 is devoted to a definition of Karmayoga in a 
nutshell. In verse 48 equanimity is described as Synonymous with Yoga. 
49 says that action with a selfish motive is far 
the seeker of the fruit of action is extremely poor and wretched. Verse 50 
and 51 are in praise of a Karmayogi, possessing equanimity, and exhort Arjuna 
to apply himself to Karmayoga, making it perfectly clear that equanimity leads 
to the attainment of the blissful Supreme State. Then, in verses 52 and 
53 the Lord states that when growing indifferent to the world, the mind 
becomes pure, clear and steadfast, it succeeds in realizing God. In verse 54 
Arjuna puts four questions about the person possessed of a stable mind. His 
first question is briefly answered in verse 55, the second question in verse 56 
and 57 and the third in verse 58. These verses describe the marks of one 
possessed of a stable mind by Saying that he has no cravings and desires, is 
satisfied in the self, requiring no external means of enjoyment, remains unperturbed 
iN Sorrows, is devoid of thirst for pleasures, is absolutely free from passion, fear 


Verse 
inferior to equanimity and that 
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eateries atte rie sr 
keeps them under complete ae ‘é cas ae si aia pcUReee ve tus 

ol. In verse 59 saying that sense-objects may 
cease when they are not enjoyed by the senses, but the relish for them persists 
and this relish disappears through God-Realization, the Lord shows in verse 60 the 
turbulent nature of the senses, and urges in verse 61 the necessity of controlling 
the mind and senses and devoting oneself to God, and ends the verse with the 
praise of one who has conquered the senses. Verses 62 and 63 show the gradual 
process of man’s fall and degradation through indulgence in thoughts of sense- 
objects and verses 64 and 65 show how placidity of mind is attained by one 
who acts remaining free from likes and dislikes, how his sorrows come to an 
end and his intellect soon becomes firmly established in God. Then, in verse 
66 showing that he who has no control over his mind can have no determinate 
reason, thoughts of God, peace and bappiness, the illustration of the wind and boat 
has-been cited in verse 67 to demonstrate how discrimination is taken away by 
the sense which has the mind joined to it; and finally, verse 68 is intended to 
establish that in reality the man of stable mind is he who has complete control 
over his senses. Then, verse 69 shows how Brahmic Bliss is night to the 
generality of men, even as worldly enjoyment is night to the seer. Verse 70 is 
devoted to the praise of the exalted soul who has attained wisdom and compares 
him with the ocean; and verse 71 declares that supreme peace is attained by 
him who moves in the world free from all forms of desire, attachment, egoism 
and thirst for enjoyment. The chapter is concluded in verse 72 with a description 
of the glory of this Brahmic state. 


After giving a description of the renowned warrtors on both stdes and their 

blowing of conches the first chapter stated, by way of introduction to the teachings 

of the Gita, that Arjuna's chariot was placed between the two arMses. 

aay i The sight of his near and dear ones in both the armtes strongly 

reacted on Arjuna's mind in the form of grief and infatuation ana 

the chapter was concluded by saying how refusing lo fight and laying down arms, 

Arjuna sank down in hts chariot tm utter dejectton. In this circumstance, tt being 

necessary to stale how Bhagavin Sr Krsna tackled Arjuna and prepared him to 

enter the fight, Sanjaya begins the second chapter with a description of Arjuna’s 
mental state:— 


aaa Sara 


a am wHaaaergqoiaeany | 
fataratas 3 oareaqart | AeA If Il 


aat as mentioned before; #ya with pity; afaea overwhelmed; TALMES aqOTAL 
whose eyes. were. filled with tears and agitated; favtz-aH sorrowing: 74 to 
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him ( Arjuna ); agaza: the slayer of Madhu, Sri Krsna; 274 the following; 1474 


words; Sara addressed. 


Saiijaya said: Sri Krsna then addressed the following words to Arjuna, 
who was as mentioned before overwhelmed with pity, whose eyes were 
filled with tears and agitated, and who was full of sorrow. (Ts) 


Bhagavan Sri Krsna had ona previous 
occasion killed the demon Madhu, who 
had been tyrannizing over the celestials. 
That was how He happened to be known 
as ‘Madhustidana’. It was that very Sri 
Krsna who encouraged and inspired 
downcast and unwilling Arjuna with 
the following words to engage himself 
in the fight. Under these circumstances 
how could Dhrtarastra expect a victory 
for his sons, who were as great tyrants 
as the demon Madhu, and specially when 
it was the Lord’s chosen mission to bring 
about the destruction of tyrants and 
persecutors, Therefore, Safijaya intended 
by implication to urge that those among 
Dhrtarastra's sons and relatives, whohad 
Madhu ) in this verse, and qualifying the survived the fearful slaughter of ten 
word ‘Vakyam' (word) by ‘Ildam’ (these) days could yet be saved if Dhrtarastra 
Safijaya gave a warning to Dhrtarastra. could influence his sons to make peace 
His intention was to point out that with the Pandavas. 


The state of extreme dejection from 
which Arjuna suffered had been described 
in detail ‘n the first chapter. The second 
chapter starts with a brief reference to 
that state when it says that Bhagavan 
Sri Krsna addressed Arjuna, who had 
been completely taken up by faint. 
heartedness due to commiseration for 
his friendsand relations, whose disturbed 
eyes had been giving out profuse tears, 
and who was deeply merged in grief 
due to the fear of destruction of his 
family and of the terrible sin that would 
accrue from such destruction. 


Referring to Bhagavan Sri Krsna by 
the name ‘Madhustdana’ ( Slayer of 


faa: 


gqea aaetad fan aqufwaqi 
e ne 
TAA VA AA aRCAGA RA 


aga O Arjuna; fava at this odd ( hour ); gza this; #zaeH infatuation; 
“at you; a: wherefrom, how; agqufag has overtaken; warigea ( it is ) 


shunned by noble souls; waa not leading to heaven; aptaRy not 
bringing fame. 


Sri Bhagavan said: Arjuna, how has this infatuation overtaken you at 
this odd hour ? It is shunned by noble souls; neither will it bring heayen, 
nor fame, to you. (2) 

The word ‘Kasmalam’ with the administers a snub to Arjuna, and 
adjective 'Idam’, in this vérse, indicates ©xpressing wonder asks how in that 


Arjaua'e heaviness of heart and low dangerous and difficult situation, viz, on 
Bpirite, due to infatuation. The Lord here the battle-field, where dejection and 


> 
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cowardliness were wholly out of place, 
and just at the moment when the battle 
was tO commence, a hero and fighter like 
him, who wes capable of easily 
vanquishing the greatest of Maharathis, 
should be overtaken by an unworthy 
faint-heartedness, which was not at all 
expected of him. Wherefrom did he 
get it ? 
Calling this dejection and faint- 
heartedness of Arjuna as unworthy of 
noble souls and calculated neither to 
lead to heaven, norto bring fame, the 
Lord gives His reasons for expressing 
amazement and wonder. The intention 
was that the sentiment with which 


Arjuna was now overpowered was not 


entertained by men pogsessed of 
nobility of character, and was not 
likely to lift Arjuna to heaven or 
contribute to his fame- Out of the 


four objects of life it would lead to 
the fulfilment of  none—neither—of 
Moksa ( salvation ), nor of Dharma 
( virtue ), nor of Artha ( wealth ), nor 
of Kama ( enjoyment ). Therefore, 
possessed of a strong intellect as he 
was, how could Arjuna be subject to such 
a depression of spirits at that odd 
hour on the battle-field, faced with 
the ‘imminent danger of a clash of 
arms with very powerful adversaries 


Fae aM a We AAA | 
qe gqaglawi eaeatfe wer & ll 


qa O son of Kunti, Arjuna; #2248, to unmanliness; Ht @ 7A: yield 
not; wad this; aM you; a not; saad becomes; War O scorcher of enemies; 
gaa, paltry; ezazlaera faint-heartedness; al shaking off; zfs stand up. 


Yield not to unmanliness, Arjuna; ill does it become you. Shaking off 


this paltry faint-heartedness stand up, O scorcher of enemies. 


The other name of Kunti, mother of 
the Pandavas, was Prtha. Kunti was a 
heroic mother. When Bhagav4n Sri Krsna 
had gone to Hastinapuras a messenger 
of peace to try for an amicable 
settlement of the dispute between the 
Kauravas and the Pandavas, and met 
there His father’s sister, Kunti, the 
latter had sent through Him a message, 
full of sentiments of the most heroic 
type, to her son Arjuna. In that message, 
citing the instance of Bidula and her 
son Safijaya, Kunti had encouraged 
Arjuna to establish the claim of the 
Pandavas over their kingdom by the 
arbitrament of war. Therefore, addresring 
Arjuna as ‘Partha’, Bhagavan Sri Krena 
reminds Arjuna of that message, worthy 
of a true Kgatriya mother, and intends 
to convey by the first half of the verse 
that as a hero himself, Arjuna was a 
worthy son of a worthy mother, for 
whom it was quite out of place to 


6 B. G. 


(3) 


be overcome by unmanliness and 
cowardice. Possessed as he wasb of 
and ekill as 4a 


incomparable valour 
fighter, which invariably struck terror 
into the hearts of the greatest of 
to what a sad 


heroes and generals, 
plight he had brought himeelf,—his 
hair standing on end, face Grooping 


the Gandiva about to 
hand, and the mind, 
quite perplexed and 


ana trembling, 
drop from his 
merged in grief, 
confused. This unmanliness and faint- 
heartedness was never worthy of him. 


Hie who scorches the foe by virulence 
of attack is called a ‘Parantapa’. Here 
the intention of addressing Arjuna ab 
'‘Parantapa’ is to remind him of his 
fame aB a ‘gcorcher of foes’. Being the 
vyanquisher of extremely powerful demons 
like the Nivitakavachas and others, how 
could he now adopt such an attitude 


and unmanliness, which 


of cowardice, 
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were the reverse of what a Ksatriya 
should possess, and would thus delight 
the heart of his enemies instead of 
terrifying them as before. 


By asking Arjuna to ‘'shake off this 
paltry faint-heartedness and stand up,” 
the Lord shows that in the heart of a 


hero like Arjuna there should be no 
place for pusillanimity, which is 
invariably rejected by heroes, and is 
entertained only by cowards, who feel 
scared at the sight of a battle. Therefore, 
the Lord urges him to throw it off 
immediately and prepare and harden 


himself for the fight. 


Asa rejoinder to these observations of the Lord, Arjuna shows, in two verses, 
the impropriety of fighting elders, who were an object of reverence to him, and gives 
out, again, what he considered to be his definite decision tn the matter. 


aia saa 


ea uae ae get az aga | 


~ 


gg: 


agqzt O Krsna ( lit, Slayer of Madhu ); sea I; 
battle-field; 


and; Zim Drona; a on the 


saat  gsaetaftaza i il 


~~ 


array, 
gata: with arrows; 


Bhisma; 2 
BAA, how; 


natant shall fight; uftqzt O destroyer of foes; gwét ( they are ) both 


worthy of adoration. 


Arjuna said: How, Krsna, shall I fight Bhisma and Drona with arrows 


on the battle-field ? 


of foes. 
Addressing the Lord as ‘Slayer of 
Madhu’ and ‘Destroyer of foes’ and 


using the word ‘Katham’ (how ), Arjuna 
expresses his surprise. His intention ig 
to show that Bhisma and Drona, with 
whom the Lord was encouraging him to 
fight,.were neither demons nor enemies; 
on the other hand, they were very 
respected elders, Under the 
circumstance, how did the Word, 
contrary to His nature, exhort Arjuna 
to fight his elders ? How could Arjuna 


qeazcat 
e ° ~ 
eeaqaanizg = welaea 


They are worthy of deepest reverence, 


O destroyer 
(4) 


involve himself in the commigsion 


of that dreadful sin 9 


By using the word ‘Isubhih' Arjuna 
means to show that elders against whom 
the use of even light words was 
considered as a great sin, how could 
he range himself against them in a 
fight with sharp arrows 2 He, therefore, 
wondered how Bhagavan Sri Krgna 
exhorted him to do what a@ppeared 
to him to be an utterly sinful action. 


mega sat ate Remade aa) 
gaia 


wim afacarars 4 


Hetguaty noble; qeq elders; wear without slaying; z= @t% in this world; 


A 
ery 


alms; #ft even; witaa, to live on; 


wa: (is ) better; & because; Tea 


elders; gat ( even after ) killing; gz in this ( world ); efreaferarq blood-stained; 
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wieraTy ( in the form of ) wealth and sense-enjoyments; #14 pleasures; ua 


only; @ after all; ata I shall enjoy. 


It is better to live on alms in this world without slaying these noble 
elders, because even after killing them we shall after all enjoy only blood- 


stained pleasures in the form of wealth and sense-enjoyments. 


The word ‘Gurtin’ with the adjective 
‘Mahanubhavan', points to teachers 
like Dronacharya and Krpacharya, and 
elderly relations like Bahlika, Bhisma, 
Somadatta, Bhutrigrava and  Salya, 
etc., who were all noble in character, 
posted in the army of Duryodhana. By 
using the indeclinable ‘Api’ after the 
word ‘Bhaiksyam’ itis indicated that 
thongh it was considered dishonourable 
for a Ksatriya to live on alms, such a 
livelihood was, indeed, better than the 
enjoyment of the pleasures of kingship 
obtained through the massacre of noble 
elders who were objects of reverence 
and respect. By using the adjective 
‘Radhirapradigdhan’ and ‘Arthakaman' 
and the indeclinable ‘Hva' after the 
noun ‘Bhogan', Arjuna compares by 
implication the value of the lives of 
those noble elders with what he would 
actually gain by the most reprehensible 
act of killing them. He would gain 
neither salvation nor merit through that 


(5) 
act, but only wealth and sense-en joy- 
ments, which were valueless as compared 
to the lives of those elders. And these 
too he would gain as the fruit of 
Slaughter of those elders, and therefore 
they would be asif stained with their 
blood. In his opinion, therefore, killing 
elders for obtaining such pleasures 
and enjoyments could never be meet 
and proper. 


Some commentators have taken the 
word ‘Arthakaman’ asan attribute of 
‘Gurun’; but this does not appear to us 
to be a proper interpretation inasmuch as 
Arjuna has spoken of these elders in this 
very verse as ‘noble’, and he could not 
be expected to speak of them in the 
same breath as Obsessed by greed for 
wealth, the two attributes being 
naturally contradictory. We have there- 
fore chosen to interpret ‘Arthakaman’ 
ab we have done. 


Even after giving out his definite decision im these words when Arjuna found 
that he was not fully satisfied, and doubt arose in his mind about the correctness 
of his attitude, he, again, spoke as follows:— 

a dafea: wacat attat age waa af at at w7q: | 
ama oseat a fastfaarmeasafaa: sg@ arate eI 


wad this; 4 evens 4 not; faa: we know; 4: for us; *a&q which of the 
two courses ( to fight or nvt to ficht ); 784: ( is ) preferable; aq at ( nor 
do we know ) whether; aq we shall win; af is or whether; 4: us; waz: 
they will conquer; 44 whom; a@at_ killing; 4 mAs We do not wish to 
live; & wa those very; qrdzuet: sons of Dhrtarastra; 3a in the enemy ranks: 
aafeaa: stand. 


We do not even know which is preferable for us—to fight or not to 
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fight; nor do we know whether we shall win or whether they will conquer 
us. Those very sons of Dhrtarastra, killing whom we do not even wish to 


live, stand in the enemy ranks. 


By saying ‘‘we do not know which 
is preferable for us.'’ Arjuna indicates 
that he was not in a position to decide 
whether it was better for him to fight or 
to refrain from fight; for while on the 
one hand it was laid down as the duty 
of a Ksatriya to fight, the destruction on 
the other hand of the family and race 
as the result of such a fight was also 
declared as an evil and a sin. 

Again, when Arjuna says “nor do we 
know whether we shall win, or they 
will conquer us,’'' he means that if it 
was held that it wae better to fight, he 
wasp unaware whether the crown of 
victory would belong to his side or 
would be wrested from his hands by 
his adversaries. 


(6) 


Further, when Arjuna says ‘'killing 
whom we do not even wish to live, 
those very sons of Dhrtarastra are 
arrayed against us,'’ he means to say 
that if it was granted that the battle 
would endin a victory for his side, even 
then it did not appear to him advisable 
to engage in that fight. For those real 
cousins of his, Duryodhana and others, 
killing whom he did not even wish to 
live, stood arrayed before him to meet 
their death in that fight. If at all he 
attained a victory, it would be gained 
by putting those cousins to death. There- 
fore, he was puzzled and perplexed and 
could not decide for himself what was 
the proper course for him to adopt. 


Expressing tn these words his inability to ascertain his duty, Arjuna now 
takes refuge im the Lord and prays that the Lord may enlighten and guide him 


definitely and clearly as regards his duty. 


RIVA a aAeaeA: 


geata eat 


qHatySaat: | 


= CEES te rs ~. * ° ° 
asga: waa ge aa faeaedtse al at cat saa I 


arqryziqiqgaaara: with my very being tainted by the vice of faint-hearted- 


ness; aHayzaat: ( and my ) mind being puzzled with regard to duty; warm 
You; gf I ask; aq which; fafaq decidedly; #4: good; ura is; aa that; 
H me; qf tell; wea { ( am ); 4 Your; rea: disciple ( lit., worthy of instruction ): 
amin You; 37% having taken refuge; ara me; ahy ( pray ) instruct. 


With my very being tainted by the vice of faint-heartedness and my 
mind puzzled with regard to duty, I am asking You. Tell me that which is 
decidedly good; I am your disciple. Pray instruct me, who have put myself 


(7) 


(1) A miser, who even though pos- 
sessing abundant wealth, does not like, 
Owlng to excessive greed and attachment 


into Your hands. 


The word ‘Karpanya' is an abstract 
noun derived fromthe adjective ‘Krpana', 
which conveys various meanings:— 
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for wealth, to spend even a farthing 
either in charity or in satisfying the 
legitimate needs of himself orof his 
dependants is a ‘Krpana’. 


(2) The main object of human life, 
a8 pointed out by the scriptures and 
declared by ‘saints, who are the 
saviours of humanity, is realization of 
God: through attainment of Knowledge 
about the reality of God, He who 
forgetting this primary goal of existence 
wastes his life only in enjoying 
sense-objects, that man of feeble 
intellect is also called ‘Krpana’. The 
Sruti says:— 


. ~ A 
Ra warat walaasagarcaa @ HI: | 
( Brhadaranyaka III. viii. 10 ) 


“Gargi | whoever departs from this 
earth without knowing God, the 
Imperishable, is a ‘Krpana’.’’ 


The Tord too has called in the 
Gita men attached to worldly 
enjoyments and power, seeking the 
fruits of action as 'Krpana' (II. 48). 


(3) One with a wretched and 
miserable state of mind is also, in a 
general sense, designated as a ‘Krpana’, 


The ‘Karpanya’' complained of by 
Arjuna was neither of the nature of 
miserliness, produced by greed, nor of 
attachment to worldly enjoyments, For 
Arjuna was by nature an extremely 
generous and charitable man, and a 
master of his senses. In the Gita 
itself he clearly states that he coveted 
neither victory, nor kingdom, nor 
pleasures, for his own sake; those 
relations of his for whom these things 
were needed were arrayed before him 
to lay down their lives. He did not 
want to kill Duryodhana and other 
relations even for the sovereignty of 
the three worlds; how, then, for this 
earth ? ( Chap. I. 32-35 ). Undisputed 
sovereignty over the entire earth and 
lordship over the gods could not drive 
away hie grief ( Chap. II. 8 ). He 


who was prepared to. sacrifice 50 
much could neither be miserly by 
nature, nor attached to werldly 
enjoyments. Besides, interpretation of 
the word in this sense doce not fit 
in with the context here, 


The ‘Karpanya’ by which Arjuna 
was possessed was a sort of lowness 
of spirits, which expressed itself in 
the form of faint-heartedness and grief 
mixed up with compasrion. §+fjaya, 
in the first verse of the chapter, 
referred to this very state of Arjuna 
when he spoke of the latter as 
‘overwhelmed with pity’. In verse 3 
of this chapter, the Lord ures the 
word ‘unmanliness’ to describe this 
very state of Arjuna. All these clearly 
indicate that the ‘Karpanya’ of Arjuna 
was nothing but faint-hearteduess 
coupled with compassion produced by 
the fear of loss of his kith and kin. 


Asan ideal Ksatriya fighter Arjuna 
was, by hisvery nature, a hero, Cowardli- 
nees of spirit was a weakness in his case, 
to whatever cauce it might be attributed. 
Therefore, Arjuna calls it in this 
verse as the ‘vice of faint-heartedness.' 


On account of this faint-heartedness, 
Arjuna's very nature as a Ksatriya, 
adorned with such qualities as valour, 
prowess, firmness, adroitness and courage, 
etc., had been vitiated; that is why his 
very limbs were giving way, the mouth 
was parched, the frame was shaking, 
the skin appeared to be burning all 
over and the mind was puzzled and 
reeling as it were. Observing there marks 
of weakness in him, which were quite 
opposed to his nature, appearing as the 
result of his unmanlinees of epirit, 
Arjuna says in this verse, ''My very 
peing has been tainted by the vice 
of faint-heartedness."’ 


He whose mind had become wholly 
incapable of ascertaining what is virtue 
and whatis vice, what is duty and whatis 
interdicted, iscalled ‘Dharmasammudha. 
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chetah’, i. e., one whose mindis puzzled 
with regard to duty. The mind of 
Arjuna at this time was in a state 
of terrible confusion with regard to 
his duty. From the point of view 
of protection of subjects, the duty 
of a Ksatriya and vindication of his 
rightful claim, he considered war to be 
arighteous duty and thoughtit advisable 
to engage in the fight; while, on the 
other hand, the unmanly spirit that had 
now taken possession of him, unfolding 
to his mind the various dreadful effects 
of the war, was trying to force him to 
take up the profession of a beggar, adopt 
Sannyasa and retire to the forest. The 
mind obsessed by compassion did not 
allow the intellect to function freely and 
come to a decision, and finding himself 
entirely puzzled and perplexed, Arjuna 
expresses himself as above. 


The words ''Tell me what is decidedly 
good'’ should not be interpreted to mean 
that Arjuna was frightened at the sight 
of the very powerful Kaurava army, 
protected by such invincible and world- 
renowned heroes and fighters as Bhisma, 
Drona, Karna, etc ,-an army much larger 
than that of the Pandavas,—and des pair- 
ing of victory, approached the Lord for 
definite light as to whether it would 
be ‘‘good'’ for him to fight, or to retire 
from the battle with a view to 
ascertaining whether victory or defeat 
would follow his footsteps. Here the 
predominant sentiment of his heart was 
affection and tenderness for friends and 
relations. There was, again, the fear of 
sin that would attach to him as the 
result of the destruction of friends and 
relations, which might bea great obstacle 
to his attainment of the Supreme good, 
As opposed to this there was also 
the slow stirring of thought that 
renunciation on his part of the recognized 
duty of a Kesatriya to engage in a 
righteous war might also be wrong, and 
might provea hindrance to the attainment 
of supreme good. That is why he wanted 
to know what was “decidedly gooa’’. 


His question, therefore, had no relation 
with victory or defeat in war; its object 
was to know what was conducive to 
supreme good in the form of God- 
Realization. In short, Arjuna here sayé; 
‘‘Lord, I have wholly lost my capacity 
to ascertain what is my duty. Pray tell 
me definitely how I can attain the 
Bupreme good."' 


Arjuna was Bhagavan Sri Krsna's 
dear friend. Spiritually speaking, they 
might have been on different levels; but in 
practical life the relation betwecn Arjuna 
and Sri Krsna was, in almost ali places, 
that of equality. While dining, reposing 
in bed or going from one place to 
another, Bhagavan Sri Krsna used to show 
the same consideration to Arjuna as He 
bestowed on His own Self, and Arjuna 
also, for his part, reciprocated that 
sentiment of equality and friendship, 
though maintaining in his heart deep 
reverence and respect for Sri Krsna's 
Spiritual superiority. But now finding 
himself in a most deplorable state of 
mind, Arjuna felt that he was not fit to 
maintain equality with $rt Krsna. 
Between two equals there might be 
exchange of advice and counsel, but no 
instruction as from a superior to an 
inferior; there might be prompting and 
Buggestion, but no command. Arjuna 
realized that suggestion and advice would 
not help him at that stage to get out of 
the mental rut. What he needed was a 
true Guide and Teacher, who would 
cOmmand him to follow a certain path, 
and driving out all his grief and 
infatuation would help himto attain the 
supreme good. Who could be a better 
guide to him than Sri Krsna? But the 
shower of nectar in the form of a Guru’s 
instruction fell only when the 80il of the 
disciple’s heart was ready to receive it. 
Therefore, Arjuna now gays, “Lord, lam 
Your disciple.’’ 


There are many types of disciples. 
The disciple who after receiving 
instruction from the Guru depends on 
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self-sffort ceutred in the ego, or looks 
to other sources of help than that of 
the Sadguru, cannot derive true benefit 
from the grace of the Guru. Therefore, 
along with the declaration of his 
discipleship, Arjuna takes up the attitude 
of exclusive surrender, and says, ‘‘Lord, 
I am not only Your disciple, but I have 
also taken refuge in You'’, The root of 
the word ‘Prapanna’ means surrender of 
the self to God, knowing and realizing 
Him to be the repository of all power 
and the highest Being. The term is 
Synonymous with ‘taking refuge in the 
Lord’, ‘throwing of the self at the Lord's 
feet’, and ‘offering the self to God’. The 
spirit of a ‘Prapanna’ is truly cultivated 
when one completely, and for all time, 
throws one self at the feet of God and 
keeps looking on at the Lord’s enchanting 
face without a twinkle in the eye and 
with the mind constantly engaged in the 
thought of God from the exclusive desire 
of always acting as a mere puppet in His 
hands. He believes, onthe one hand,that 
God isalmighty, omnirecient, the knower 
of all hearts, an endless ocean of 
innumerable virtues, the supreme master, 
the infinite repository of greatness, love, 
valour, virtue, knowledge, non-attach- 
ment, etc., the remover of all afflictiong, 
shackles of Karma, and every form of 
doubt and error, the dearest lover, the 


dearest friend, the dearest relation, the 
Supreme Guide and the Supreme 


Divinity, and regards bimself, on the 
Other, as standing alone in the world 
utterly helpless and without any support, 
devoid of intelligence, lacking in 
strength, lacking in substance, and 
depending thoroughly and exclusively 
on God’s help, support, knowledge, power 
and incomparable affection for the 
devotee who thus takes refuge in Him. 
Arjuna’s desire was to develop such an 
attitude of surrender to the Lord, and 
inspired by this feeling he now says, 
'‘Tiord, I am Your disciple. Pray instruct 
me, who have taken refuge in You.’’ 
When this idea of true surrender 
to God, the best and most perfect fower 
of spiritual insight, would develop into 
true surrender under the infiuence of the 
most esoteric teaching of the Lord 
contained in verses 65 and 66 of the 
eighteenth chapter and Arjuna would 
be prepared to carry out the behest of 
the Lord without any question, the Gita 
itself would reach its conclusion. Thus 
the Sadhana of the Gita commences from 
this verse, the seed is sown here for the 
beginning of the Gita gospel, and the 
Sadhana would reach its consummation 
when the Lord would exhort Arjuna to 


There 
lies the natural conclusion of the Gita. 


“surrender all duties’’ to Him. 


Thus praying to the Lord for instruction and guidance, Arjuna gives his 
reasons for the prayer, im the course of which he also gives expression to his 


oppressive thoughts. 


a fe 


qaqa MASTS 


oqeatt aang acsaqearnfafgan | 
usa | wTrerata 


ahaa il ¢ Il 


fe for; wat on (this ) earth; satay, undisputed; @¢a affluent; aa77 


kingdom; 4 and; @lora over the gods; 
aq ( that ) 


af even; a not; safe I see; 


afaqaa lordship; 4a on obtaining; 


which; aa gzarmTAa on my 


senses; SeSl4NA exercising a withering effect; wien grief; AITANT can drive away. 
~ 


For even on obtaining undisputed 


sovereignty and an affluent kingdom 
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on this earth and lordship over the gods, I do not see any means that can 


drive away the grief which is drying up my senses. 


Referring to Sri Krsna’s exhortation 
to face his adversaries in the fight, 
Arjuna eays here that the best result 
that could be expected from the battle 
was @ victory which might bring him 
undisputed sovereignty overthe earth: 
but the more he thought over the matter 
the more he felt that, even if he obtained 


(8) 


lordship over the gods, not to speak of 
sovereignty over the earth, that would 
not remove the grief which was drying 
up his senses. He, therefore, appeals to 
the Lord to show him some definite and 
unfailing way that would remove his 
grief and bring him everlasting happiness 
and bliss. 


it ts stated now what Arjuna did after uttering these words:— 


aay sara 


TAY FAT 


eitaat |= Srna: 


qtaq | 


aq aieer afar meqgzeat Got aya ze 


aay O scorcher of enemies; aJsteat: an epithet of Arjuna; eqieawA to 
Sri Krsna: waa thus; sacar having spoken; wifaeqa Sri Krsna; @ not; tex 
will fight: gf that; ¢ clearly; s#ar telling ( again ); quity silent; aya became. 


Sabjaya said: O king, having thus spoken to Sri Krgna, Arjuna again 


said to ‘Him, ‘I will not fight,” and became silent. 


In this verse, Safijaya says to 
Dhrtaréstra that after taking refugeinthe 
Lord, in the manner described above, and 
praying to Him for instruction and 
guidance, and then expressing his own 
oppressiveand disturbing thoughts,Arjuna 
now definitely said that he would not 
fight, and thereafter became silent. 


Ds, 

Sri Krsna is called ‘Govinda’ because, 
according to the derivation ‘i fuatzaqraafgad 
wed, the truth about God is known 
through the words of the Vedag, The 
Gita also says—'3?q gqretq Fa:—"It is 
I whom the four Vedas seek to 
know.'’ (XV. 15) 


Antutpating the question as to what Bhagavan Sra Krsna did when Arjuna 


became silent, Sanjaya says:— 


amas eter: sma urea 
~ ~ 6 . 
warner = Aeigeafe = gat: 11 20 I 


ura O descendent of Bharata, Dhrtarastra; evita: Sri 


aa: of the two armies; @® in 


Krsna; zaat: 


midst; faateear sorrowing; aa him 


( Arjuna ); xeax laughing ( at him ); ¥@ as if; #74 the following; aa: words; 


sara addressed. 


Then, O Dhrtarastra, Sri Krena, as if 
words to surrowing Arjuna, in the midst of the two armies. 


smiling addressed the following 


(10) 
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Referring here to him who was 
“sorrowing in the midst of the two 
armies’', Safijaya indirectly points out 
that the same Arjuna who, a little while 
ago, had requested Bhagavan Sri 
Krsna to place his chariot tketween the 


what the Lord said, and the spirit in 
which He said it. The intention was to 
bring out that instead of maintaining 
the fighting attitude which Arjuna had 
evinced when he requested the Lord to 
draw up the chariot between the two 


two armiesina bellicose and challenging armies, he was now swayed by the 


Spirit, was now atthe sight of his Opposite sentiment of grief; and, again, 
kith and kin in the two opposing armies after taking refuge in the Lord, and 
greatly perturbed and agitated due to praying to him for instruction and 
infatuation. It was to this Arjuna, guidance, and without waiting for His 


advice, he had straight away declared 
that he would not fight, How utterly 
inconsistent these actions of Arjuna 


were | Therefore, mentally laughing at 
these inconsistencies, the Lord gaid: 


Obsessed by grief, that Bhagavan Sri 
Krsna addressed His words. 

By the words, ‘Sri Krsna, as if 
laughing athim addressed the following 
words,’’ Sanjaya gives an indication of 


When thus Arjuna, merged in distressing thoughts and taking refuge in 
the Lord, sought for the way to overcome his imtense gricfy and declared that 
neither sovereignty over the earth nor lordship over gods would drive away that 
grief, the Lord constdering hima fit recipient for tinstructton and in order to 
remove his grief and infatuation for all time, first shows him what ts 
real and what ts unreal, and trying to prove that tt was Arjuna’s duty to engage 


in the fight even from the potnt of view of Knowledge, enters tnto a  dtscussion 
of the Path of Knowledge. 
ANAT AAs 
AM=alAeqaee «GANTT UITa | 


° ~ ~~ 5 
Taganaset | oo atgaata | afisar | 2% Il 


au you; aait=arq those who should not be grieved for; sraatia: have 
grieved over; 4 and ( yet ); aaararqy words of wisdom; aga you speak; 
qftzar: wise men; 741g those whose life-breath has departed, the dead; 4 and; 
anatqa those whose life-breath has not yet departed, who are still living; 4 
not; waatafea sorrow over. 


Arjuna, you grieve over those who should not be 


Sri Bhagavan said: 


grieved for and yet speak like the learned; wise men do not sorrow over 
the dead or the living. eels: 


verses 28 to 30 ofthe first chapter, his 
sorrow over the preparations for war aé& 
expressed in verse 45, and the agitated 
state of his mind as described by Sanjaya 
that the TLord here says, 


Itis with reference to Arjuna’s state 
of grief at the eight of his uncles, grand- 
uncles, other relations and teachers etc. 
in both the armies from fear of their 
destruction, as described vy himeelf in in verse 47, 


7 B.G. 
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‘You grieve over those who should not 
be grieved for.’’ This verse marks the 
beginning of the gospel of the Gita, which 
reaches its conclusion in verse 66 of the 
eighteenth chapter. 

Referring to the great sin accruing 
from the destructicn of one’s race inverses 
31 to 44 of ChapterITand4to6 of Chapter 
II and egotistically referring to the 
meanness of Duryodhana and others and 
harping on hisown sense of duty, Arjuna 
again attempted to establish by various 
arguments that it would be wrong to 
engage in that fight. Referring to those 
arguments of Arjuna, the Lord says in 
this verse that he was talking like the 
learned. 

The uppermost thought in Arjuna's 
mind at that time was that the 
destruction of his race, which was an 
inevitable consequence of the war, would 
lead to a confusion of castes and bring 
about the fall of his ancestors who were 
in the other world. He was also feeling 
anxious for his kith and kin 


In the preceding verse Bhagavan Sri 
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who were arrayed against him, and 
considered sovereignty and other 
enjoy ments meaningless without them. He 
also apprehended that the destruction of 
race would further lead to the corruption 
of women. This is what i8 meant by 
Arjana’'s grieving for the dead and the 
living, and the Lord tells Arjuna that the 
wise never grieve in this way. For in the 
eyes of the wise man God, who is an 
embodiment of Truth, Knowledge and 


Bliss, is the only abiding reality 
and nothing exists apart from Him. 
He is the Self of: -alinvgand 7 eas 


absolutely indestructible, whereas the 
bodies are transient and canrot etay. 
The association as well as the 
separation of the body and the Soul, 
though inevitable from the worldly point 
of view, are only imaginary as a dream. 
Under such circumstances, for whom 
should he grieve and why 9? But Arjuna 
was certainly grieving, which showed 


that he was not truly learned, but was 
merely holding forth as a learned man. 


Krsna told Arjuna that he was grieving 


for Lhisma and other relations who should not be grieved for. The question naturally 


arises, why should they 


mot be grieved for ? The Lord, 


therefore, first of all, 


establishes the eternal character of the soul, and proves that from the point of view 
of the soul it was unwise to grieve for them:— 


a ale Aa ata a ca AR Barer: | 
SN ~ 
qa 34 aq alae: aa aama: aA 22 1 


< @ 44 neither ( is it 


a fact that ); s@q I; aq ever : 4 not ; 


AAA, 


was; 4 nor ( that ); @% you (were not ); 4 nor again (that); g& these; 
aaa: kings (lit., rulers of men ); 4 4 ua nor (is it a fact that); wa: qa 
subsequent to this, hereafter ; 474, we ; ay all; 4 not; ufacara: shall be. 


In fact, there was never a time when I was not, or when you or 
these kings were not. Nor is it a fact that hereafter we shall all cease to be. (12) 


Establishing in this verse the 
everlasting character of the soul, the Lora 
shows to Arjuna that neither those whose 
loss he feared, nor Arjuna himself, nor 


even Bhagavan Sri Krsna was, is, or 
would ever be non-existent at any time. 
They existed even before the birth and 
appearance of their present bodieg, and 
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would continue to exist after the 
disappearance of those bodies. 
Destruction of bodies does not lead to 


the destruction of the soul. Therefore, 
Arjuna should not grieve for those 
relations out of fear of their destruction. 


Thus showing the soul as eternal by nature, the Lord now proceeds in the 


mext verse to bring out its tmmutable character, 


error to grieve forthe soul:— 


thereby proving that it was an 


Basia aa Fe ata Aad ar 


aat 


qa just as; afaaq 2% in this body; @fea: ( are predicated ) 


Zeracataiceaa 


a qala il 23 I 


of the soul 


residing in the body; @tara, boyhood; ataay youth; a ( and ) old ages am 
even so; Zeteazrf&: acquisition of another body ( is predicated ); a4 about 
this matter; “iz: the wise man; 4 not; gala gets deluded. 


Just as boyhood, youth and old age are attributed to the soul through 


this body, even so it attains another body. The wise man does not get 


deluded about this. 


Regarding the soul as subject to 
change, the unwise think that it suffers 
great pain poth when leaving a particular 
body and taking a new birth, and 
therefore grieve for it. In the present 
verse,the Lord declares this unwise. He 
says that just as childhood, youth and 
old age do not really belong to the soul, 
but pertain only to the gross body, and 
are only attributed to the soul, even £0 
it is vot the soul which leaves a body 


(13) 


and takes another; it is the astral body 
which undergoes these experiences, and 
they are attributed to the soul. Being 
unaware of this truth, it is only the 
unwise who grieve Over one’s transition 
from one body to another. The wise never 
do so; for in the eyes of the wise the soul 
has norelation with the body. Therefore, 
Arjuna should not 


grieve for those 


relatives. 


In the preceding verse, showing that the soul was eternal and tmmiutable, the 


Lord established the position that tt was unwise Lo 


grieve for the same. But, here, 


it may be urged that notwithstanding the cternal and tmmutable character of the soul 
- : . ’ ‘ . FP is Ip ; 
union with, and separation from, one s bith ana kin do bring actual experiences of pleasure 


and pain. Therefore, how can grief be avoided ? In 
all contact and separation to be transitory by nature and urges that both 


reply to this the Lord declares 
pleasure 


and pain arising from them should be avotded:— 


mala Rea wWarngag age | 


aATAatarals tacateat ealaeaas 


ata Il &?) Il 


dteaa © son of Kunti, Arjuna; atarongas aa: giving rise to the ( feelings 


. ae 
of ) heat and cold, pleasure and pain, ete.: AAT: 


contacts between. the 
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senses and their objects; @ indeed; eraarafta: ( are ) fleeting; afte: ( and ) 
transitory; wa O descendant of Bharata, Arjuna; ar them; fafaara ( therefore ) 


ignore. 


O son of Kunti, the contacts between the senses and their objects, which 
give rise to the feelings of heat and cold, pleasure and pain etc., are 


transitory and fleeting; therefore, Arjuna, ignore them. 


That by which things are measured, 
or by which knowledge of things is 
obtained, is called a 'Matra’. Therefore, 
the term ‘Matra’ is intended here to 
mean all the senses, including the mind; 
and ‘Sparéa' means contact. Thus the 
compound word ‘Matrasparsah’ comes to 
mean contact of the mind and senses 
with their respective objects, e.g.,sound, 
touch, colour, taste and smell. 


and pain, 
stand for 


Heat and cold, pleasure 
etc. mentioned in this verse, 
all pairs of contraries. Therefore, 
when the lord says that contacts 
between the senses and their objects 
give rise to the feelings of heat and 
cold, pleasure and pain, etc., He shows 
that it is these objects which when 
contacted by the senses giveriseto every 
form of dual experience, e.g., the feelings 
of heat and cold, love and hatred, joy 
and grief, pleasure and pain, concord and 
discord, etc. All morbid feelings arise 
from a sense Of permanence of the 
objects of senses. Therefore, knowing 


Antictpating the question as to 


what will be 


(14) 


and realizing those objects as transitory 
and fieeting by nature, their contact 
shouldnot be allowed to produce any 
unhealthy reaction on the mind. 


Describing the contact between the 
senses and their objects as coming and 
going and impermanent by nature, and 
asking Arjuna to ignore the same, the 
Lord has shown that such contacts, 
giving rise to pleasure and pain, being 
transitory do not contain the least trace 
of true happiness. Therefore, Arjuna is 
being advised toignore them, that is, he 
is being asked not to rejoice or grieve 
over their coming and going, nor to 
entertain any partiality or prejudice for 
or against these. Meeting with one's 
near and dear ones is also included in 
this; for asin the case of other objects it 
is through the mind and renses that we 
are united with or separated from our 
relatives. Hence it should be understood 
that the Lord exhorts Arjuna toovercome 
pleasure and pain resulting from all euch 
contacts and separation. 


the effect of tgnoring such 


contacts of senses and thetr objects, the Lord says:-— 


af a saqaraa ged gerd | 
GADaGE Gt Missa Red Il 2% Il 


fé for; geaqa O best of men, Arjuna; aaz:aqua to whom pain and pleasure 
are alike; 4A wise; aq qaqa the person whom; waa these ( contacts ); a 
not; *74afea torment; @ hes saarara for immortality; #7% becomes eligible. 


Arjuna, the wise man to whom pain and pleasure are alike, and who 


is not tormented by these contacts, becomes eligible for immortality. 


(15) 
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The indeclinable ‘Hi’ in this verse 
has been used to denote reason. The 
intention is to point out the reason why 
contacts between the senses and their 
Objects should be ignored, 


‘Rsabha' signifies ‘the best’, or ‘the 
most excellent’. Thus the compound 
word ‘Parusirsabha' here denotes the 
most heroic and strongest of men. 
Addressing Arjuna as ‘Purusgarsabha’ in 
this verse, the Lord intends to say that 
being the best of heroes and strongest 
of men, indifference to pleasure and pain 
etc. is a part of Arjuna's nature: 
therefore it should be quite easy for him 
to igaore all these dual experiences. 


The word ‘Dhiram' is generally used 
with reference to the God-realized soul; 
but, Low and then, it is also used to 
signify a soul sufficiently qualified to 
realize God. Here it means a practicant 
who has reached a state of ripeness in 
the practice of Sankhyayoga, or the Yoga 
of Knowledge. 


Ta3 aijective 'Samaduhkhasukham' 
( to whom pleascure and pain are alike )is 
us2d to denote the easential qualification 
of a 'Dhira'. He who looks upon both 
pleasure and pain with an equal eye, 
that is, rezarding both the experiences as 


fleeting, makes no distinction between 
them, isa 'Dhira’; he alone can Overcome 
them without being affected by them. 


Contacts between the senses and 
their objects, which were expressed by 
the word ‘Matrasparéah’ in the preceding 
verse, are referred to again in this verse 
by the word ‘Ete’ ( these ). And by 
saying, ‘who is not tormented by these 
contacts,’ it is intended to show that 
when the practicant through the repeated 
and constant practice of Overcoming the 
feelings of attraction and repulsion, joy 
and grief, arising from the contact of, or 
separation from, Objects of genres, attains 
a state when the contact of any senee 
with any object of enjoyment fails to 
produce any kind of agitation or morbid 
feeling in his mind, then should it be 
regarded that he is a ‘Dhira’ ora wise 
man to whom pain and pleasure have 
become equal. 


By saying ‘he becomes eligible for 
immortality’ the Lord means to say that 
the wise man referred to above as 
possessed of an equable mind, who 
remains unperturbed and unaffected by 
any contact whatsoever, becomes qualified 
to attain Moksa or realize God and very 
soon succeeds in directly perceiving Him. 


In verses 12 and 13 of thts chapter the Lord proved the soul to be eternal 
and immutable, and in verse 14 He declared the contact of the senses and mind 
with objects of senses as fleeting and transitory. But He did not make 7 clear 
how the soul was eternal, and how such contact was transitory. Therefore, in the 
next verse, the Lord defines what is real and what ts wumreal in order to show 
how to distinguish between the two:— 


aaa fast atat anata faa aa | 
~ ~ ~ B 
Sarat Zyiseaerqaaledtaziarady: ll ©& i 


aaa of the unreal; ara: beings; 4 not; faaa is; g whereas; aa: of the 
real; wala: negation; 4 not; faaa is; gaat: aft aaa: of both these; wea: 
reality, essence; avazfatta: by the seers of truth; <8: has ( thus ) been perceived. 
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The unreal has no existence, and the real never ceases to be; the 


reality of both has thus been perceived by the seers of truth. ( 16 ) 

The term ‘Asatah’ in this verse to exist. It ever remains in the same 
signifies the ever-changing physical body, state of baing, constant andunchangeable. 
the senses as well as their objects, Therefore, if the cause of Arjuna’s grief 
including all that is material in this was fear of destruction of the soul of 
Ovjective world. Therefore, when the Bhisma and other relatives, it was equally 
Lord says: ‘the unreal has no existence,’ improper for him to entertain such grief. 
He means to say thatit was non-existent The words ‘Ubhayoh' ( both) and 
even before the time of its so-called ‘Anayoh' (these ) point to the above 
existence, and will be non-existent ‘Asat’ and ‘Sat’, ‘unreal’ and ‘real’, 
afterwards; therefore, in reality, it does Distinguishing between the real and the 
not exist even when it appears to exist. unreal, the saints and seers of truth 
Under the circumstance, if Arjana’sgrief jeached the conclusion that things which 


was due to his apprehension with regard changed, suffered destruction, and did 
to the destruction of either the physical not last for ever were unreal, that is to 
bodies of Bhisma and other relatives, or say, unreal things could never exist: 


of any other material object, it was while that which at no time, and under 
unwise for him to indulge in such grief. no circumstance, underwent any form 

‘Satah’ or ‘the real’ connotes the of change and destruction, and ever 
Supreme Spirit, which is all-pervading continued to exist was the real; that is 
and eternal. The words ‘it never ceasesto to say, the real never ceased to exist. 
be, are intended to convey the idea that This is what is meant by perception 
at no time, and under no circumstance, by the seers of truth of the reulity of 
the soul undergoes any change, orceases both the unreal and the real. 


Of the ‘real’ wt 1s stated in the preceding verse that tt never ceases to be. 
The Lord now proceeds to tell us what that ‘real’ vs:— 


aaah g asf aa aafaz aaq 
aerate a BTRAUETA I Lo I 


afaarft imperishable; aq that; ¢ alone; fafe know; 44 by whom; Eee: § 
this; aaa all; aay ( is ) pervaded; wa weqmM of this indestructible 
(substance ); faaraa destruction; #8 a no one; #44 wala has power to 
bring about. 


Know that alone to be imperishable, which pervades this universe; for no 
one has power to destroy this indestructible substance. Cz 


The word ‘Idam' together with 
‘Sarvam' in the present verse refers to all 
material things like the body, the senses, 
the mind, all objects of enjoyment and 


places of enjoyment, etc. All these things 
which comeunderthe common connotation 
of Matter are pervaded by the Supreme 
Spirit, which represents the principle of 
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life or Consciousness. By characterizing 
the Supreme Spirit as imperishable, the 
Lord indicates that the term ‘imperish- 
abledenotes the same rupreme foul which 
He defined in the preceding verse under 
the name of ‘Sat’, and which has been 
determined by the seers of truth as the 
Only ‘real’ substance. 


By the statement that ‘‘nore can 


bring about the destruction of this 
indestructible substance,’’ the Lord hat 
shown that just as the cloud is pervaded 
by ether, even 60 all material objects are 
pervaded by the supreme spirit, 60 that no 
material object possesses the capacity to 
destroy this supreme soul, ‘Therefore, 
being constant and ever-existent, the soul 
alone represents what can be termed 
as ‘real’. 


Explaining thus what ts real, the Lord proceeds im the nexi verse to tell us 


what zs unreal:— 


gqeaqea fa Ber facaettt aetftor: | 
wt hs 
AAAASTAART AMIS ALAA Alta Il < Il 


aatfata: imperishable; sa7aaa 
soul; gH (all) these; Zat: bodies; 


indefinable; 
Aeaaea: 


eternal; afin: of the 
swt: (are) spoken 


fara 
perishable: 


of: ama therefore; az O descendant of Bharata, Arjuna; 4°74 fight. 


All these bodies pertaining to the imperishable, indefinable and eternal 


soul are spoken of as perishable; therefore, Arjuna, fight. 


The word ‘Dehah’( bodies ), qualified 
by ‘Ime’ ( these ), in the above verse, 
denotesallbodies; and inorder to explain 
what is ‘unreal’, they have been 
characterized as perishable. The intention 
is to show that the mind, the senses and 
the gross or physical pody—all these are 
perishable. Just as the body and the 
world pertaining to a dream appear 
without any corresponding reality, even 
so all these bodies, though unreal, appear 
as real through ignorance. They have no 
real existence. ‘Their destruction i8 
therefore inevitable, so that it ig futile 
to grieve for them. 

By using the plural form in the word 
‘Dehah’, and the singular form in 
‘Saririnah' ( soul ), the Lord has shown 
that in all bodies the soul is one. Due 
to Nescience, the soul appears as varied 
in different bodies. But in reality, it is 
one. The word ‘Saririnah' refers to that 
which has been mentioned in the 
preceding verse a6 ‘real', and by which 
the entire world of Matter is said to be 


pervaded; and the three adjectives, 


(18 ) 


‘eternal’, ‘imperishable’ and ‘indefinable,’ 
have beenused withreferencetoitin order 
to prove its identity with that ‘real’; and 
by calling it ‘Sariri', possessor of the 
body, and showing its relation with the 
different bodies, theidentity between the 
soul and God has been demonstrated. 
The purpose is to show that though in 
practical experience it appears that 
different souls are acting within, and 
holding the different bodies, as a matter 
of fact, they are not different, but one 
reality, the one principle of life and 
consciousness. This can be underetood by 
the analogy of adream, where none but 
the dreamer is existent and all the 
diversities observed are but part of the 
dream, and after awakening, the dreamer 
alone remains. Even 80, the diversities 
observed in the world are caused by 
Nescience. After the dawning of 
Knowledge, all diversities ceare, 


By using the word ‘Tagmat’ indicative 
of cause, and then commanding Arjuna 
to fight, the Tord has shown that when 
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for the least grief. Therefore, Arjuna 
should no longer show any form of 
hesitation or unwillingness to engage 
himself in the fight. 


it was proved that the body was 
perishable and its destruction inevitable, 
and the soul was eternal and could never 
be destroyed, there remained no cause 


In the preceding verse the Lord commanded Arjuna to fight, showing the 
soul to be eternal and changeless; but no clear light was thrown by Him on the 
problem raised by Arjuna when he satd,“Z do not want to kill them; wt would 
be better for me tf the sons of Dhrtaraistra killed mz?’ Therefore, tn the next 
verse He deals with that problem, saying that tt was nothing but t.gnorance to 
think that the soul was capable of killing or was killed. 


q ud ale erat agdd aeaa eaq 
Sit at a faaredtat are eta a eal i 22 Wx 


a: who; way this (soul); gata capable of killing; af knows; 4 and: 
4: who; waa this ( soul ); eam killed; wea regards; sat both; at they; 4 
not; fasta: know: waa this (soul ); 4 eft kills: a ead 
is killed. 


neither: nor: 


They are both ignorant, he who knows the soul to be capable of 
killing and he who takes it as killed: for verily the soul neither kills, nor 


is killed. (19 ) 


The separation of the astral body is called a ‘killer’. In this way the killer 
from the gross body iscalled ‘death’. It also is a body, and not the soul. But 


18 the gross body that meets with death; ignorant men, attributing the functicn 


therefore, in the preceding verse it was 
Stated that ‘'all these bodies are Of a body to” nessa lato ee ec 


perishable.’’ Bven so the body plus mind 
and intellect, through whoge agency the 
life of another gross body is terminated, 


be a killer—an agent ( vide III. 27 ); that 
is why they have toreap the bitter fruit 
of such actiong, 


The preceding verse says that the soul cannot be kilied by anybody. The 
question, therefore, arises: how ts tt that the soul cannot be killed ? In answer to 
this, showing that the soul ts not subject to any form of modification, the Lord 


brangs out the character of the soul:— 
1 stadt feat at sara agar wfiar at a at | 
~ ~ ae 
aa lea: MRAAISA gui A Raa oRFaATa TTI Ro II 


way this (soul); a neither; #afaq ever; waa js born; 4 nor; faq 
dies; 4 at nor ( again ); wat after being born; 44: only then; wfaat comes 


* Compare the following verse of the Kathopanisad (I. ii. 19 ):— 
GT AAA GIs eaTIAAT ea 1 ai al a floral aax ea a ead r 
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into being; #44 this ( soul ); sa: ( is) unborn; fa: eternal; aaa everlast- 


ing; Jw: ancient; ait e-aqara with the 


e-4a is slain. 
The 


soul is never 


born nor 


destruction of the body; @ not; 


dies; nor does it become only 


after being born. For it is unborn, eternal, everlasting and ancient; even 


though the body is slain, the soul is not. 


By saying, ‘‘the soul is never born 
nor dies,’'and negating thereby the two 
modifications of birth anddeath, the Lord 
negates, in effect, allthe six modifications 
in the soul, and then uses other expres- 
sions also to negate the other 
modifications. 

The six modifications are: ( 1 ) Birth, 
(2)Becoming,(3)Growth,(4) Transforma- 
tion, (5) Decay and( 6) Destruction. 
By declaring the soul as ‘unborn,’ the 


In verse 19 the Lord stated that the soul 
connection showing in 


killed by anybody. In that 


( 20 ) 


modification of birth has been negated 
of it. The sentence ‘nordoesit become 
only on being born’ negates the 
second modification of ‘becoming’; the 
term ‘ancient’ negates the third 
modification of ‘growth'; the term 
‘everlasting’ negates ‘transformation’; 
the term ‘eternal’ negates ‘decay’; and 
the sentence ‘even though the body is 
slain, the soul is not’, negates the last 
modification of ‘destruction’. 


metther kills anybody,’ nor ts 
verse 20 that the soul 24s above 


modification, tt has been made clear why tt ts not killed by anybody. In the next 
verse, tt ts shown why the soul does not kill anybody. 


aaaatirdt fear 


q waAnAerTy | 


ea Gq Get: Wa a maga afta HAI 2 I 


qi O son of Kunti, Arjuna; 4: who; tam this ( soul ); afaafray 
imperishable; faa eternal; 494 unborn; #478 (and) free from decay; az 


knows; @: that; gev: man; #74 how; #4 whom; awaala 


#u, ( and ) whom; efea kills. 


killed; 


causes to be 


Arjuna, the man who knows this soul to be imperishable, eternal and 


free from birth and decay,—how and whom _ will 


how and whom will he kill ? 


In this verse the Lord has brought 
out the idea that he who knows the 
true nature of the soul can never think 
that he can kill anyone, or cause anyone 
to be killed. In other words, when he 
knows that it isthe body which is killed 
by another body conjoined withthe mind, 
intellect and senses,—how can he identify 


8 B. G. 


to be killed, 
(21) 


himself with the body and believe that 
he has killed anyone, or caused anyone 
to be killed 9 For -in his consciousness 
there remains only one Spirit existent 
every where, which neither dies norcan be 
killed, and which again neither kills 
nor causes anyone to be killed. Therefore, 
all these actions of being subjected to 


he cause 
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death, infliction of death on another, or 
becoming the cause of another’s death 
etc. are attributed tothe soul due to 


ignorance. In reality, they have nothing to 
do with thesoul. Therefore,grieving forany 
being whatsoever does not stand toreason. 


True, the soul ts eternal and imperishable—it can never be killed; therefore, 


tt should not be grieved for. And the body, 


being perishable, must perish; hence 


the body too should not be grieved for. But when a soul leaves one body and 


enters another, the process involves excessive pain. How, then, ts tt 


unreasonable 


to grieve for such a painful event ? Anticipating this question the Lord says:— 


ataifa ostoa an fer aa gal actsccitr 
amt wader fea stoteacafa dara aanfa Zetn 220 


qq as} at: a man; Siutf worn-out; aaifa garments; faetq discarding; 


aquitt other; aaift new ones; 


soul; sintf worn-outy aezefitt bodies; 
new ones; aatfa enters. 


mala takes; qr 
faara 


@zt the embodied 
aatta 


likewise; 
casting off; saa other; 


As a man shedding worn-out garments, takes other new ones, likewise 


the embodied 


are new. 


soul, casting 


From a superficial view, the illustra- 
tion may appear to be somewhat 
inappropriate, and not on all fours with 
the fact sought to be illustrated. For 
generally onefeels a sort of gratification 
in leaving off worn-out clothes and 
adopting new ones, while the process of 
casting off an old body and entering into 
another entails suffering and _ pain. 
A deeper consideration, however, will 
show that the illustration ig not 
inappropriate. For in casting offan old 
body and entering into a new one, it is 
the ignorant alone who suffers pain, not 
the wise. A child weeps when its mother 
removes Old clothes, soiled with dirt, 
from its body,and compels it to wear 
new ones. The mother remains indifferent 
to the weeping of the child and in the 
child's own interest makesit submit tothe 
change of clothes. Even so God, for the 
good of the Jiva, and caring little for its 
tears, changes its body whenitis worn out. 

In thiscontext, the wearing.outof a 


body should be construed to mean 


off worn-out 


bodies, enters into others which 


( 22 ) 


expiry of the duration of its life. If the 
word ‘worn-out’ is interpreted in the 
Sense of ‘old’, it will raise a difficulty 
inasmuch as people do not in every case 
die old. Men and women in their youth, 
and eveninfants,arevery often found to 
enter the portals of death. On the 
termination of its ‘Prarabdha’ ( the sum- 
total of Karmas bearing fruit in one 
life ), a being may die at any age, no 
matter whether it is old age, 
youth or infancy; and that will be 
considered the limit of its life. The 
wearing-out of a body should therefore be 
takento mean the exhaustion of the force 
of Prarabdha, which has been respoxrsible 
for building it. Taken in this sense, the 
ad jective ‘Jirnani' ( worn-out ) applied to 
the noun ‘bodies’ is quite appropriate. 

On the analogy of ‘Vasamsi’ (clothes) 
use of the plural form in ‘Sarirani! 
( bodies ) also has been made after due 
thought and consideration, There may be 
two reasons for the nse of the plural form 
in this case:— 
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(a) There is no knowing how many 
bodies a particular Jivatmad has cast off 
up till now, how many it has taken 
anew, and how many more it will 
continue hereafter to cast off and adopt, 
till it obtains enlightenment and 
consequent release from birth and death, 
This is indicated by the plural form 
applied in this context. 


(b) Every individual soul possesses 
three bodies:—the gross, subtle and 
causal. When the Jivatma leaves one 
body and enters into another, all these 
three bodies are changed. The actions of 
&@ man are responsible for the modification 
of his nature or disposition. The causal 
body is represented by one’s individual 
nature made up of Sattva, Rajas and 
Tamas or the principles of harmony, 
motion and inertia. This is also known 
as disposition or temperament. Generally 
speaking, it is one’s nature which 
determines the last thought at the time 
of death, and according to that last 
thought or desire the subtle body is 
formed. The Jivatma leaves a worn-out 
body carrying the subtle and causal 
bodies withit, and enters into a new 
gross body suited to the subtle body. 
Thus it was quite reasonable to use the 
plural form of the word to indicate the 
change that takes place in all the three 
bodies—gross, subtle and causal. 


In reality the soul, being immobile 
and non-active, does not migrate from one 
body to another; it is ever fixed and 
steady. But just as when apot is carried 
from one place to another, the ether or 
space within the pot also appears to be 


Proving it unreasonable to grieve over the process of leav 
adopting another the Lord reverts in the n 
indirect wav, of the eternal and changeless character of the soul, 
difficulty in understanding this character, 
destruction was unbecoming and improper. 


carried, even s0 when the subtle body 
leaves a gross body and enters another, 
it appears that the soul also has moved 
from one body to another, Therefore, 
the acts of leaving one body and entering 
into another are attributed to the soul 
in order to explain the phenomenon of 
death to the ordinary people. The word 
‘Dehi’ is indicative of the soulidentifying 
itself with the body; due to its 
association with the gross body, it 
appears to be leaving one and entering into 
another. In this sense, it has been said 
that the soul leaves a worn-out body 
and enters into a new one. 


In this verse, two different verbs 
‘Grhnati’ and ‘Samyati' have been uted 
respectively with reference to the two 
objects ‘clothes’ and ‘bodies’. The 
primary sense of 'Grhnati’ is ‘to take’, and 
thatof‘Samy ati’is‘to go’. Clothes are taken 
and worn, therefore the verb ‘Grhnati' 
has been used with reference to them; 
and the soul appears to leave a body and 
enter into another, therefore the verb 
‘Samy ati’ has been used with refererce 
to it. 

Similarly, the use of the two words 
‘Narah’ ( man ) and ‘Dehli’ ( living 
creature ) in this verse has a special 
significance, inasmuch as clothes are worn 
and discarded by men alone, and not by 
other beings, but migration from one 
body to another holds good in the case 


of all beings. Therefore, the word ‘Narah' 
( man ) has been used while speaking of 
clothes, and the word 'Dehi' ( embodied 
being ) while speaking of bodies. 


ving one body and 
ext three verses to a discussion, im an 
because of the 


and proves that grieving for fear of ws 


° Ae : 
Sa feecta aenfe ad zefa maz: | 
qa aad FaraeeN a wetafa Area: Il 22 Il 
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waa this ( soul ); aatfit weapons; 4 not; farsa cut; waa this ( soul ); 


qraz: fire ( lit., that which purifies ); 4 noty zefa burns; 


way this ( soul ); 


aq: water; 4 not; Szafea wet; a and; area: wind; 4 not; wtaqata dries. 


Weapons cannot cut it nor can fire burn it; water cannot wet it nor 


can wind dry it. 


Arjuna’s grief proceeded out of the 
apprehension that he would be required 
to kill his elders and other relations by 
striking them with lethal weapons, or by 
hurling destructive weapons against 
them; therefore, in order to remove his 
grief, the Lord establishes the 
immortality and formlessness of the soul 
by pointing out the inability of all the 
four elements of earth, water, fire and air 
to destroy it. He shows that even when 
the body is cut to pieces by weapons, the 
soul is not. Destructive fire-missiles may 


( 23 ) 


burn the body, but the soul will not be 
burnt, the Varunastra (weapon of water) 
may be applied to dissolve the body, but 
the soul will not be dissolved thereby; 
the weapon of air( Vayavyastra ) may 
dry up the body, but the foul will not 
be dried up. The body is perishable and 
possessed of a form;the soul is everlasting 
and formless. Therefore, the foul can 
never be destroyed by the element of 
earth in the form of any weapon or by 
the elements of water, fire and air. 


AVSMSAASNSAAFSAISANT TY AI 


faca: 


Aad: WITAsisa Aalaa: | Bev I 


wan this (soul ); #=%a: ( is) incapable of being cut; #74 this ( soul ); 


sata: (is ) incapable of being burnt; 4#z: incapable of being 
waters 4 and; #attey: undriable; wa as well; #74 this ( soul ); 


dissolved in 
faa: ( is ) 


e . © 
eternal; @47%: omnipresent; YJ: immovable; saz: constant; @alaa: ( and ) 


everlasting. 


For this soul is incapable of being cut; it is 


proof against fire, 


impervious to water and undriable as well. This soul is eternal, omnipresent, 


immovable, constant and everlasting. 


The present verse has been added by 
the Lord to show by argument why the 
soul cannot be destroyed by weapons. It 
is indivisible, unmanifest, constant and 
immutable; therefore weapons” are 
altogether powerless to destroy it. 


When itis said that the soul is 
incapable of being cut and burnt by fire 
etc., the indestructibility of the B0ul is 
no doubt established: but these tests 
equally apply to ether ag well; for being 


(24) 


the cause of all other elements and 
pervading them all, it cannot be cut 
by weapons, which are products of the 
earth, nor can it be burnt by fire, nor 
dissolved by water, nor again can it be 
dried by air, In order to show that the 
indestructibility of the soul is totally 
different from that of ether, the soul igs 
called eternal, omnipresentand everlasting, 
The intention of thig is to show that 


ether is not eternal, because during 
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the final dissolution of creation it is 
“dissolved; whereas the soul never ceases 
to be, therefore it is eternal. Then 
ether is not all-pervasive, it pervades 
only its own evolutes; but the soul is 
all-pervasive. Again, ether has a 
beginning; but the soul is without 
beginning. Thus by the use of these last 
adjectives the difference between the soul 
and ether has been clearly brought out. 


By describing the soul as ‘still’ and 


‘motionless’, if has been shown that both 
forms of motion represented by vibration 
and movement from one place to another 
are absent in it. Motion which takes 
place when the thing is rooted to a 
fixed place is known as ‘vibration’, 
whereas motion in the form of change of 
place is termed as its movement from 
one place to another. The soul neither 
vibrates, nor moves from one place to 
another. It is all-pervasive: there is no 
place which is not filled by it. 


BeAMISAAARASAAAHIAISATSaa =~ 


amid = fafacasi 


algatiararera Nl 84 Il 


swam this (soul); #4": (is) unmanifest; #74 this (soul ); ufaeaq: (is ) 
unthinkable; #74 (and) this (soul ); afagra: (is ) immutable; 3=a4¢ is spoken 
of; aera therefore; ta4 this ( soul ); taa as such; fafgar knowing; waaay, 


to grieve; 4 sf you ought not. 


This soul is unmauifest; it is unthinkable; and it is spoken of as 


:mmutable. Therefore, knowing this as such, you should not grieve. 


The soul cannot be cognized by any 
of the senses, therefore it is called 
‘unmanifest'; nor can it te conceived by 
the mind, therefore it is ‘unthinkable’. 


Again, by describing itas ‘immutable’, 
the distinction between the soul and 
Prakrti has been emphasized. The 
intention of this is to show that all the 
gpenses as well as the mind are evolutes 
of Prakrti; they cannot therefore 
apprehend Prakrti, which is their cause. 


In the above versess describing the soul as 
unreasonable to g7ver 


Lord demonstrated that at was 


verses He shows that it ts improper to griev 


ts subject to birth and death:— 


(25 ) 


Therefore, like the soul, Prakrti too is 
unmanifest and unthinkable. But Prakrti 
is notimmutable,itis subject to change; 
whereas the soul undergoes no trans- 
formation in any circumstance. Thus the 
soul is something entirely different from 
Pprakrti. When the soul is realized as 
eternal,omnipresent,immovable,everlast- 
ing, unmanifest, unthinkable and 
immutable, a8 described above, grieving 
for it becomes quite out of place and 
unreasonable. 


unborn and imperishable the 
1e for wt. In the next two 


1e for tt, even tf it be assumed that wt 


aq aa feast fae at aera wat | 
aft wa Relat aa anfaqaele ll Xe ll 


faaraa, subject to constant 
regards at in that case; ft 


a and; #4 if; 744 this ( soul ); birth; a 


and; fara, constantly; #4, dying; nrqa you 
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too; Herat O Arjuna, of mighty arms; “44% you; Gay in this way; afagH, 


to grieve; 4 #2f4 ought not. 


And, Arjuna, if you should suppose this soul to be subject to constant 


birth and death, even then you should not grieve like this. 


The two indeclinables ‘Atha’, and 
‘Cha’, in the above verse, are indicative 
of assumption. By the other words 
which follow them the Lord has 
tried to show that although, in reality, 
the soul is not subject to birth and 
death, nevertheless, if Arjuna took it to 
be such, that is, if he held that it was 


(26 ) 


constantly born whenever it was united 
with a body, and that similarly it. 
constantly died wheneverit was disunited 
from abody,then, according to that line 
of thought as well, it was unreasonable 
for Arjuna to grieve for it as he did in 
verses 28 to 47 of the first chapter. 


waa f& yal aad wa saa a1 


amgateasa a 


<q antferqueta i 29 Nl 


fé because (in that case); ataa@ for the born; wy: death; aa: (is ) 
certain; 4 and; waa for the death; a-a_ rebirth; “aA (is) inevitable; aaa 
therefore; aafiet? w¥ over an inevitable event; @q you; alfa to grieve; 


a 4@fa ought not. 


For in that case death is certain for the born, and rebirth is inevitable 


for the dead. You should not; therefore, grieve over the inevitable. 


The indeclinable ‘Hi’, in this verse, 
has been used to denote cause. The 
present verse pursues the line of thought 
of the previous verge, and re-emphasizes 
the 8ame conclusion by cogent argument. 


Here the Lord does not state the 
actual truth. He only recapitulates the 
point of view of those ignorant men 
who hold the soul to be constantly taking 
birth and constantly dying. According to 
this school of thought, every mortal is 
bound to be reborn; for this school does 
not believe in liberation. In the true 
doctrine, which upholds the idea of 


(27) 


liberation, the soul is not regarded as 
subject to birth and death, which are 
conceived in ignorance only. 


The word ‘TasmAt’, again, isindicative 
of cause. By using the expression ‘‘over 
the inevitable’’ along with it, it has 
been shown that according to this view 
there being no escape from birth and 
death, no possibility of alteration in or 
deviation from that course of evente, it 
was useless to grieve over it. Therefore, 
from this point of view ag well, it was 
improper for Arjuna to indulge in grief, 


The verses going before have shown that tt was unreasonable and tmp roper 
to grieve both from the point of view of those who regard the soul as eternal, 


unborn and imperishable, as 
to birth and death. N w, the 


well as of those who revard tt as constantly 
next verse shows that grief with 
the gross bodies of beings cannot be justified by reason. 


subject 
reference even to 
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aerate samme ica | 


wamiaataeaa at at 


qitzaat Il 2¢ I 


wea O descendant of Bharata, Arjuna; waft ( all ) beingss weaeelattea 
( were ) unmanifest before birth; seaefaafa ( and ) will become unmanifest 
at deathy saavarfa (they are) manifest in the interim (between birth and death); @ 
only; a4 under such circumstances; # what; aftzaat ( cause for ) lamentation. 


Arjuna, before birth beings are not manifest to our human senses; at 
death they return to the unmanifest again. They are manifest only in the 


interim between birth and death. What occasion, then, for lamentation ? 


The word ‘Bhutani’ in this verse 
stands for beings in general. By apply- 
ing to it the adjective ‘Avyaktadini’ it 
has been shown that before birth they 
had no connection with their present 
bodies. By the word ‘Avyaktanidhanani’, 
it has been shown that in the end, that 
is, after death too they would maintain 
no connection with these gross bodies. 
The word ‘Vyaktamadhyani’' expresses 
the idea that during the intermediate 
period alone, viz, from birth to death, 
they are manifest and maintain relation 
with their bodies. 

By the words ''What occasion, then, 
for lamentation ?’' the Lord intends to 
say that just as the dream world is non- 


Being extremely hard to understand, 
in diverse ways, in order to make Arjuna 1 
hows the dtficulty and marvellous nature 


the above verses, 


about it. Now in the next verse He s 
of perception, description and hearing of that truth. 


afpzaneaaagaia 


araacasata 


aqananea: ssf yeacaa 


( 28 ) 


existent before and after the dream, it 
is during the dream alone that the 
dreamer has a semblance of relation with 
it, even so one has no cause to lament 
for bodies with which one is connected 
only during the intermediate stage, and 
not permanently. In the Mahabharata, 
Stri-Parva, Chapter 2, Vidura also gives 
expression to a similar sentiment:— 


“Those whom you now regard to be 
your own came from an unseen state, 
that is, before birth they were unmani- 
fest, and they have become unmanifest 
again. Therefore, in reality, neither are 
they yours, nor are you theirs. What is 
the occasion, then, for lamentation poe 


the Lord described the nature of the soul 1n 
understand the truth 


aaa Alea: | 
~ SS 
az a aq Her RS IT 


» azealaiafiat: gaaeid vat: | AA aa a Ta GT wT qftzaat 


_+ There is a Mantra 


runs as follows:-- 


in the Kathopanisad, containing almost the same ideas, 


which 


mama agfial a wea: aaeaistt aeaqt a a faa: | 


aaat aa FUSS seasszal ATA HAPAV: W 


“That ( truth about the soul ) which 
known in reality by many, 


succeeding 


heard cannot be 
exceptional parts, 
individual, instructe 


in realizing it, 


many are not privileged even to hear, 
the expounder of it also is m 
is also very rare: and its knower 


CL iis t.) 
and which though 
arvellous. The man of 


also is a marvellous 


d by an exceptionally able and proficient teacher.” 
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afaq hardly anyone; tad this ( soul ); sta4aq as marvellous; qaafa 
perceives; 4 and; wa so; G4 even; Ay ( scarce ) another; WAAL as 
marvellous; azf speaks ( of it ); 4 and; #4: ( scarce ) another; U4 this 
( soul ); stataq as marvellous; ‘ifs hears ( of it ); 4 and; afad, ( there 
are ) some; at on hearing ( of it ); aff even; uaa this ( soul ); 7 not; az 


know; @a indeed. 


Hardly anyone perceives this soul as maryellous, scarce another likewise 
speaks thereof as matvellous, and scarce another hears of it as marvellous; 


while there are some who know it not even on hearing of it. 


By saying ‘Hardly anyone perceives 
this soul as marvellous,’ the Lord 
intends to show that the soul is some- 
thing wonderful, so that the individual 
who succeeds in perceiving itis very 
rare to meet with in this world, and 
when that individual perceives the soul 
he sees it as something marvellous. The 
soul is not perceived even as worldly 
objects are objectively perceived through 
the senses, mind and intellect. This 
vision is transcendental and unique. 
When nothing but the soul exists in the 


consciousness of aman, the soul perceives - 


itself by iteelf. During this perception 
the seer, the act of seeing and the object 
of sight cannot be differentiated. There- 
fore, that seeing is marvellous. 


By the words ‘'scarce another like- 
wise speaks thereof as marvellous,” the 
Lord shows that all great souls who 
have realized the self cannot describe 
the character of the soul, s0 as to make 
others understand it. Those exalted souls 
alone who have fully realized the truth 
about God and are welleversed in the 
Vedas and other scriptures can describe 
the soul, and their description too is 
marvellous. That is to say, the 
character of the soul cannot he described 
even as an object of the world is 
described, 80 as to convey to another 
@ correct impression of the same. This 
description is transcendental and 
worderful in character. 

All the illustrations employed to 
expound the character of the soul throw 


(29 ) 


light only on a partial aspect of the soul. 
None of them brings out its character 
fully. There being no object in the 
world analogous to the soul, nothing can 
illustrate it fully. Nevertheless, realized 
souls indicate its character by many &@ 
marvellous hint, following both the 
positive and negative methods; this is 
what is meant by ‘speaking of the soul 
as marvelloug.’ In reality the soul, 
being outside the range of speech, cannot 


be definitely and clearly described . 
in words. 

“Scarce another hears of it as 
marvellous’’: by these words the Lord 


shows that among masses of men, he 
who takes interest in hearing the des- 
cription of the soul and is possessed of 
virtuous conduct, purity of heart, 
reverence as well as faith in God is 
indeed very rare, and his hearing too is 
marvellous. That is to say, objects of 
the world which he formerly considered 
as real, attractive and embodying happi- 
ness, and the physical body etc., which 
he regarded as his very self, he now 
hears of as transient, perishable, embodi- 
ments of sorrow and material in 
character, and of the sou] as something 
quite different from them; this fills him 
with wonder. For the truth about the 
soul i8 something which he had never 
heard of or understood before, and it 
bears no affinity with any worldly 
Object; hence its description sounds to 
him as something very strange. More- 
over, he listens to it with rapt and 
undivided attention and ig bewitched ag 
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it were to here it. Thisis whatis meant 
by ‘hearing of it as marvellous’. 


‘By saying there are some who 
know it not even on hearing of it’, 
the Lord intends to show that one who 
is not endowed with full reverence and 
faith, and lacks purity of mind and 
‘ subtlety of intelleot, will fail to grasp 
the true nature of the soul even on 


Describing thus the difficulty and 


and hearing of the truth about the soul, 


Sankhyayoga, or the 
that. the soul being ever 
being whatsoever. 


hearing of it, owing to doubt and lurking 
misconception. Hence, it is most difficult 
foran unqualifiedsoul to underetand this 
truth. 


The word 'Agcharyavat' shouldbe taken 
as an adverb qualifying the verbs 
‘perceives’, ‘speaks’ and ‘hears’. In this 
sense it can be understood as qualifying 
the subject and object as well. 


marvellous nature of perception, description 

the Lord now concludes the treatment of 
Yoza of knowledge, by advising Arjuna in the next verse 
incapable of being slain, he should not grieve for any 


Bet faeaareaisa 22 wae ata | 
~~ ~~ ° ~~ ON e 
amrceatn qa a ea utfagAete I 20 I 


ara O descendant 


of Bharata, Arjuna; aqu of all; @@ ( residing ) in the 
bodies; #44, this; @ét soul; facta, ever; Aart: 


(is ) incapable of being slain; 


aaa therefore; 4H you; waif all; waft beings; atfdy to grieve fori 4 weta 


ought not. 


Arjuna, this soul dwelling 


Saying ‘this soul residing in the 
bodies of all can never be slain,’’ the 
Lord shows thatin the bodies of all 
beings of the world, there resides but 
one soul. The diversity of bodies is 
refiected in the soul due to ignorance, in 
reality there is no diversity in the ‘oul. 
And this ultimate reality, the soul, can 
never be Slain; it can never be destroyed 
by anybody by any means whatsoever. 


Inthe sentence ‘Therefore, it does not 
behoveyouto grieveforany being,’’theuse 


in the 


therefore, you should not mourn for any one- 


bodies 


of all can never be slain; 
( 30 ) 


of the word ‘therefore’, which isindicative 
of cause, is intended to show that it 
being definitely demonstrated and proved 
in this chapter that the soul is ever 
imperishable, and it being beyond 
any body's power to killit, Arjuna should 
not grievefor anybody. How can there 
be any occasion for grief when the soul 
can never cease to exist at any time, nor 
can it be destroyed by any means P 
Therefore, instead of indulging in grief, 
Arjuna should prepare himself for the 
fight. 


Having demonstrated so far, from the pont of view of Sinkhyayoga, the 
unity and the eternal and imperishable character of the soul, which ws everlasting, 


stainless 


to be perishable, ut has been proved that wt ts 
or, for the matter of that, 


the soul or for the body, 


enlightened, impartial, changeless and a non-doer, and declaring the body 


unreasonable to lament either for 
for the separation of the 


soul from the body. Incidentally wt has also been shown that even tf the soul be regarded 


9 B.G. 
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as subject to birth and death, grieving for tt does not stand to reason, 
Now, 


as, therefore, commanded to fight. 


and Arjuna 


in the next seven verses, the Lord 


proceeds to demonstrate that tt was unreasonable to grieve even according to the 
code of honour lard down fora Ksatriya; hence Arjuna is again encouraged to 


enter the fight. 


maqanty 


aaea oa fahaqnele | 


amie qearsaiseacahae a faa in 22 i 


a and; qq your own duty; # too; sae considering; faefiqay to 
waver; 7 not; #@f@ you ought; f& for; afre for a man of the warrior class; 


avait gett than a righteous war; #7: 
a not; faa exists. 


more welcome; #-4¢ any other thing; 


Besides, considering your own duty too you should not waver; for there 
is nothing more welcome for a man of the warrior class than a righteous war.(31) 


In the sentence ‘Besides, considering 
your own duty too you should not 
waver,’’ the use of the word ‘too’ ig 
intended to show that apart from the 
fact that the soul beingimmortal, and 
the body transient, lamentation for them, 
or shrinking from fight, did not stand to 
reason, Arjuna should not entertain any 
fear even if he considered the problem 
from the point of view of his own duty 
a8 a member of the warrior class; for it 
was the natural duty of a Ksatriya not 
t2 ran away from battle ( vide XVIII.43), 

The indeclinable ‘Hi’ is indicative of 
ciuse, The use of this word is intended 
to show that the apology forthe above 
exhortation follows in the second half 
of the verse, which saysthat there ig 
nothing more welcome for a Ksatriya 


Fecal 


~ > 
aITTesT 


than a righteous war. Here the Lord 
shows that a war which has been 
launched not from any wicked motive or 
out of greed, in which no injustice is 
perpetrated, but which is conducted in 
conformity with the laws of morality 
( Dharma ), and which devolves on one 
as a matter of duty,and has been waged 
forupholding equity and justice:—such a 
war alone is, tO a member of the 
Ksatriya class, more conducive to 
spiritual good than any other form and 
aspect of Dharma. There is no better, 
and no more fruitful Dharma to a 
Ksatriy: than participation in such a 
war; for a Ksatriya who carries on a 
righteous war by righteous means can 
very easily attain heaven or even 
liberation. 


aIgTAWaaA | 


gfaa: afar: ad swat qedterq il 32 I 


art O son of Prtha, Arjuna; 
of its own accord; syqaa ( 


gies: happy: afer: Keatriyas ( only ); aexsar 
that has ) come; Saga wg an open door to 


heaven; 2244 such; azH (an Opportunity for ) war; @ara get. 


Arjuna, happy are the Kgatriyas who get 
for war; which opens the door to heaven. 


such an unsolicited Opportunity 
(32) 
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In this verse, addressing Arjuna as 
‘Partha’, the Lord reminds him of the 
message of Arjuna’s mother, Prtha, also 
known as Kunti, which the Lord had 


carried from Hastinapur. The mesgage 
ran as followse:— 


‘*Please tell Arjuna, and Bhima, who 
ever keeps himself ready to fight, that 
the occasion looking forward to 
which a Ksatriya mother begets ason has 
arrived.’'* 


Speaking of the war as an 
‘unsolicited opportunity', the Lord wants 
to bring home to Arjuna that it was not 
of their own seeking that they were 
faced with that crisis. The Pandavas 
had tried all possible means to bring 
about an amicable settlement, but 
Duryodhana had turned down the 
proposal of returning without the 
arbitrament of war the kingdom of the 
Pandavas kept under Duryodhana’s 
charge as a trust. He had clearly 
declared that he would not give the 


Pandavas even a8 much land as could be 
covered by the point of a pin ( Maha., 
Udyoga., 127. 25 ).+ It was then that the 
Pandavas were forced to make 
preparations for war; therefore, 80 far as 
the Pandavas were concerned, it was an 
‘unsolicited war’. By declaring this war 
as ‘an open door to heaven’, it has been 
pointed out that a warrior meeting his 
death in sucha righteous war obtained 
direct access to heaven, and that nothing 
could hinder him on the way to heaven. 


By the senterce ‘‘'Happy are the 
Ksatriyas who get such an opportunity,”’ 
it is shown that every Ksatriya does not 
come across such a righteous war. It is 
only the most fortunate among the 
Ksatriyas who are brought face to face 
with such a war as a matter of duty. It 
was Arjuna's great luck that he could 
get the opportunity of engaging himself 
in such a righteous war without his 
seeking. He should, therefore, in no 
case think of turning away from it. 


Bringing out the advantage of participation in such a righteous war, the 
Lord shows in the next verse the harm that would follow tf Arjuna refused to 


partictpate tn ts 


aq ara ara ama a aftcafa | 
aa: wea atfa a fear aamarcenta I 22 Il 


wa again; a4 iff aq you; gaa this; WAT, 
not; afteafa will wages aa: then; “aaa your duty; 


righteous; @ata#aq war; 4 
a and; aida reputation; 


fara falling from; TI sin; wareeata you will incur. 


Now, if you refuse to fight this righteous 
duty and losing your reputation, you will incur sin. 


The word ‘Atha’ in this verse is 


intended to introduce another viewpoint. 


It shows that the verse will prove the 
advisability of Arjuna’s participation in 
the battle from another point of view. 


war, then, shirking your 
(33) 


In the above two verses the Lord 
had made it amply clear to Arjuna that 
the war with which Arjuna found 
himself faced being a righteous war, it 
was Arjuna’s duty to participate in it, 


5 caeaaal ae Pee weet | acd aha at ae IBISAATTA: I 


( Maha., Udyoga., 137. 9-10 ) 


+ arafe diem eat Pretadin Baa 1 mazcaaherwi yaad: weary sf 11 
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Bhagavan Siva, would be utterly 
if, in spite of that,he withdrewfrom the destroyed and lost. Over and above that, 


fight he would be guilty of falling from neglect in the performance of an 
his ‘Swadharma’, or the allotted duty of obligatory duty would make him guiity 


a Ksatriya, and the world-wide fame he of sin. Therefore, fear of sin, which he 

i ae ; ; advanced as his reason for withdrawal 
had acquired by attaining victory in teeth the Aght, and bid nervousness 
fight overdemonslike the Nivatakavachas and fright, were wholly unjustified 
etc., and by his engagement with and inopportune. Tas ei 


The Lord now proceeds to tell him that 


wat ant yar satiate ase | 
eaTaea aratitaconrafatsad N22 I 


a nay; ¥atlt people; @ your; weqqTaA undying; aaa ill-fame; aff also; 
wafjeafa will spread; @ and; arafsae for one enjoying popular esteem; sata: 
infamy; awd than death; afaftaa is worse. | 


Nay, people will also pour undying infamy on you; and infamy brought 
on a man enjoying popular esteem is worse than death. (34) 


Use of the adverb ‘also' in the man enjoying popular esteem is worse 
sentence ‘People will also pour undying than death,’’ the Lord seeks to show 
infamy on you’’ shows that withdrawal that if Arjuna came to the conclusion 
from the fight would not only make that he would stand to lose nothing by 
Arjuna fall from hig duty, lose hig public infamy, that would not be the 
reputation and expose him to sin; but right conclusion for him. For toa man 
the celestials, Rsis and all people of the enjoying wide fame, as well as the love 
earth would speak illof himin many and esteem of the people, loss of credit 
ways. oe that infamy would not be and honour is more painful than even 
slight in characterand short of duration, death. Therefore, when confronted with 
Pan a be everlasting, Therefore, the  guch infamy, he braid fail toresign ee 
ae Mupity Hae re the fight self to it: for he was reputed throughout 

J or him. the worldas aheroanda great man, and 


his fame had spread far and wide, from 
By the words ‘Infamy brought on a heaven to the nether worlds. 


VTNTMEs Heat cat Fara: | 
aot a ct aEnat FU areas wraaq | BI 


a and; aga by whom; agaa: held in high esteem; wat being; 


@H vou: 
waa smallness; arafa will attain; Hick, 


vert: ( those ) great warrior-chiefs; 


aq yous Haq out of fear; wra from battle; zqraaA as havi i 
ward will regard. eae ss 


and “thie warrior-chiefs who thought highly of you, will now despise 
you, thinking that it was fear which drove you from battle. (35 ) 
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By saying that ‘'the warrior-chiefs 
who thought higbly of Arjuna will begin 
to despise him,’' the Lord means to bring 
out that great warriors like Bhisma, 
Drona and Salya etec., on the one 
hand, and Virata, Drupada, Satyaki and 
Dhrstadyumna etc., on the other, who 
had allalong held Arjuna in very high 
esteem, and regarded him as a great 
hero, agreat warrior and a virtuous man, 
would begin to think lightly of him, if 
Arjuna ran away from the battle. 


Raising the question of ‘fear’ in this 


context, it has been attempted to bring 
home to Arjuna’'s mind that, if he 
desisted from battle, the Maharathis 
would never think that the motive of 


his doing 80 was either pity and 
compassion for his relations, or any 
conviction that war was a sin. They 


would naturally jump to the conclusion 
that ‘fear’ was the real motive, and 
would think that Arjunaran away from 
the battle in order to save his life. 
Such being the position, to desist from 
battle in that state would be the height 
of indiscretion on Arjuna's part, 


AMSAT qET afacatta = aartfeat: | 
farqraeat aaa adt saat gy fa 3a Nl 


a and; aa your; afea: enemies; 74 your; areata might; frgea: disparaging; 
aga many; Aa=aaz unbecoming words; aféeqfea will speak; aa: than this: 
gaat, more distressing; J indeed; f%a what ( can there be ). 


And your enemies, disparaging your might, will speak many unbecoming 


words; what can be more distressing than this ? 


Verse 34 referredto the ‘infamy’ that 
would be permanently indulgedin by the 
people in general, while this verse speaks 
of the words of reproach that would be 
uttered by enemies like Duryodhana to 
Arjuna’s face. Publicscandal and infamy 
cause acutesorrow and distress to men of 
honour and position alone, not to all. 
But words of reproach and denunciation 
uttered by an enemy directly to one’s 
face cause extreme pain even to ordinary 
men. Therefore, the Lord points out that 
loss of fame throughout the world and 
impairment of prestige among friends who 
held him in high regard as a hero were 
not the only form of injury from which 
Arjuna would suffer, but enemies like 
Duryodhana, who were ever bent on doing 
him mischief, and derived pleasure from 


( 36 ) 


injury caused to him, would now come 


‘forward to denounce his prowess, might 


and skill in battle, and would shower 
many disparaging and unbecoming words 
on him. They would proclaim from 
house-tops that Arjuna was no warrior, 
and had been a eunuch from his very 
birth, and would reproach his 
Gandiva bow, and on his prowess! 

Pointing out that there could be 
nothing more distressing than that, the 
Lord wanted to expose the fallacy of 
Arjuna’s view that his happiness lay in 
desisting from battle, and that 
participation in it would bring him 
sorrow. The Lord sought to make it 
clear by these arguments that desisting 
from battle would prove to be the greatest 
source of misery to him. 


Advancing thus far many reasons to demonstrate the various forms of loss 


that would accrue from non-participation in the battle, the. Lord 
show the advantages that would follow from partictpation in the 


now proceeds to 
battle both from 
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the potnt of view of thts world andof the next, and commands 


himself for the fight. 


Arjuna ts prepare 


gat ar omerfa aa rear ar aeaa vet | 


amghrs wea 


qs Halasza: Il Bs 


at either; ga: slain ( in battle ); aA heaven; sceqfa you will win; at 
or; faear conquering; wéta (sovereignty of ) the earth; #ea@ you will enjoy; 


amid therefore; teat O 
determined; gfag stand up. 


son of Kunti, 


Arjuna; 3a for the fight; saftaa: 


Die, and you will win heaven; conquer, and you enjoy sovereignty of 


the earth; therefore, stand up, Arjuna, determined to fight. 


In verse 6 of thischapter, Arjuna had 
given expression to the confusion of his 
mind by saying that he did not know 
which was preferable for him, to fight or 
not to fight; nordidhe know whether he 
would win the battle, or would be 
conquered by the Kauravas. With reference 
to that statement of Arjuna, the Lord 
shows in this verge that whether he ig 
killed in action on the battle-field, or 
attains victory, he will stand to win both 
ways, and thus provesthat participation 
in battle was the best course for Arjuna, 
That istosay, if the fight resultedin a 


(37) 


victory forthe Kauravas, and Arjuna 
met his death on the battle-field, he 
would not bea loser inasmuch as such 
death itself would be a direct paesport to 
heaven. And if, on the other hand, the 
crown of victory went to him, he would 
enjoy undisputed sovereignty over the 
earth. From both these points of view, 
participation in the war was the most 
expedient course, Therefore, Arjuna was 
exhorted to arise, shaking off his faint- 
heartednesgs, and take up his position on 
the chariot, determined to fight. 


In the preceding verse, the Lord declared rulership over earth or the 


attainment of heaven as the reward of participating in the war; but Arjuna had 
stated before that he did not want to destroy his race even for the soveretgnty of 
the three worlds, not to speak of rulership over the earth. Therefore, the mext 
verse shows how one who does not hanker either for the pleasures of kingship or 
of heaven, should engaze himself in a fight as a matter of auty, 


Baga aa Far sone aah 
at gata ase aq orqmarcedf il 2c i 


wasit victory and defeat; srarent gain and loss; qug:a 
pain; a4 sat treating alike; aa: then; germ for the battle; 
maa ( fighting ) thus; waa sin; 4 not; starceaht you will incur. 


pleasure and 


grat get ready; 


Treating alike victory and defeat, gain and loss, pleasure and pain, get 
ready for the fight, then; fighting thus you will not incur sin, ( 38 ) 
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To make no distinction iv the mind 
bet ween victory and defeat, gain and loss, 
and pleasure and pain, that may follow 
as the result of a fight, that is to say, 
to have no feeling of attachment and 
repulsion or joy and grief, in regard to 
these is whit is meant by ‘treating 
pleasure and pain etc.,alike''. By asking 
Arjuna to get ready for the fight only 
then, the Lord means to say that if 
Arjuna had really no desire for the 
pleasures of kingship or of heaven, he 
 Bhouliin that case also wholly abandon 

the feeling of diversity in regard to the 
result of a fight, and cultivating thus a 
feelinZ of equanimity, he should engage 
himself in the fight as a matter of duty. 
A fight conducted in this spirit brings 


everlasting ard tupreme peace. 


Then the Lord points out thatif Arjuna 
foaghtinthat spirit, be would not be 
guilty of sin, This isin reply to Arjuna’s 
argument advanced in Chapter I in 
favour of desisting from battle, tiz, that 
Blaughter of kinsmen would involve him 
in sin (I. 26, 34,45). Here, in clear 
words, the Lord shows that if Arjuna 
participated in the battle, treating 
pleasure and pain, victory and defeat 
etc, alike, that is, cultivating an attitude 
of indifference towards the result of the 
battle, he would not be touched by the 
slightest trace of sin, and would also be 
released from the bondage of actiors in 
the shape of reward and punishment, 


Up to thts potnt, the Lord established the propriety of engaging tn the fight 


from the potnt of view of Sinkhyayoga and the duty of a Ksatriya, and exhorted 
Arjuna to fight in a spirit of equanimity. Now destring to establish the same thing 
from the point of view of Karmayoga, He introduces the subject of Karmayoga tn 
the next verse. 


aa astifen ater afeatt fant org | 
Teal Bat Aa aa RAAT cereaafa i 32 Il 


qa O son of Prthad, Arjuna; ta this; gfe: attitude of mind; @ to 
you; aie from the point of view of Jnanayoga; =afafgat has been presented; 
q now; gata the same; att ( as presented ) from the point of view of 
Karmayoga ( the Yoga of selfless action )i “4 hear; aa qgat with which 
attitude of mind; 3: equipped; ##a7aq the shackles of Karma ( action ); 
qzrefa you will be able to throw off completely. 


Arjuna, this attitude of mind has been presented to you from the 
point of view of Jianayoga; now hear the same as presented from the standpoint of 
Karmayoga ( the Yoga of selfless action ). Equipped with this attitude of 
mind, you will be able to throw off completely the shackles of Karma. ( 39 ) 


Therefore, when the Lord says that He 
has presented this attitude of mind from 
the point of view of Jnanayoga He 
means to indicate that from verse ll to 
verse 30 above He has ehown how 
through the practice of Jianayoga the 


The words ‘Esa Buddhih’ in this 
verse refer to the spirit of equanimity, 
cultivating which the lord advised 
Arjuna, in the preceding verse, to engage 
himself in the fight; for ‘Esa’ invariably 
pointe to the thing that lies nearest to it. 
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capacity to treat everything and every 
experience alike could be’ attained, and 
how the Jianayogi, realizing with the 
help of discrimination the true nature 
of the soul, should perform in a spirit 
of equanimity the duties attaching to the 
order of society and stage in life he is 
placed in. We shall try to show in the 
following lines how this spirit of 
equanimity has been described in the 
verses referred to above. 

The perception by man of difference 
or diversity in the various objects of this 
world isdue tohis ignorance aboutthe true 
natureof the soul. When through realiza- 
tion of the true nature of the soul, there 
remains in his view no difference between 
the soul and the Oversoul, and except 


Brahma, the embodiment or S*Truth, 
Knowledge and _ Blias, nothing else 
exists in hig consciousness, it is no 


longer possible for him to entertain an 
idea of diversity in that unity. 
That is why in verse L1y. 1 Of 
this chapter the Lord declared that 
grief for the dead or the living which 
was due to the idea of diversity rooted 
in error or ignorance, was wholly 
improper, and thus gave Arjuna a clear 
hint to give it up. In verses 12 and 13, 
Bhowing the eternal and unattached 
Character of the soul, it has been 
brought out that the distinction observed 
between the states of life and death was 
du3 only to ignorance, and the wise 
man, possessed of knowledge of the soul, 
do33 not make any distinction between 
them: for the soul igs ever the same, 
chang3less and eternal. Thereafter 
declaring the contacts between the 
880388 and their Objects, which gave 
rise to the idea of diversity through the 


conflicting feelings of heat and cold,’ 


pleasure and pain, eto,, ag transient by 
nature, Arjuna has been advised toignore 
them—to maintain an attitude of 
equanimity in regard to them (II. 14); 
and praising the wise man who treats 
pleasure and pain alike, the Lorg has 
declared him to be qaite eligible for 
immortality (II. 15 ). Then, defining 


what is real and what is unreal, and 
exhorting Arjuna to fight ( Il. 16-18 ), 
and declaring those who regarded the 
soul as capable of killing or being killed 
as ignorant, and establishing the non- 
doership, eternity and immutability of 
the soul, it was proved that the 
destruction of the body did not bring 
about the destruction of the soul; and 
thus it was shown that it did not behove 
Arjuna to grieve for any being becauge 
of distinction between the states of life 
and death (II. 19-30). Thus these verses 
describe the spirit of equanimity, 
arising out of a knowledge of the true 
nature of the soul, reached through 
discrimination between the real and 
unreal. ' 


The word ‘Imam’ also refers to the 
attitude of equanimity as described in 
the preceding verse. By saying ‘‘now 
hear the same as presented from the 
B8tandpoint of Karmayoga’’, the Tord 
indicates that He would now proceed 
to describe in the following verses 
what this attitude of equanimity meant 
from the point of view of Karmay oga, 
how it was cultivated during the practice 
of Karmayoga, and what was its fruit. 
Arjuna was therefore requested to hear 
these ideas with due attention and care, 


Verses 31 to 37 were intended to 
Bhow that Arjuna being a Ksatriya, it 
was his duty to fight ana hence it was 
altogether unbecoming of him to desist 
from battle, and also how both from the 
pointof view of this world and of the 
next it was advantageous for Arjuna to 
face the enemy in battle. Again, in 
verse 38 if was pointed out that when 
the fight was inevitable, it should be 
fought in such a way that it might not 
prove to be the cause of bondage. That 
is why, both from the point of view of 
JDanayogaand of Karmay oga, the attitude 
of equanimity has been shown to be 
necessary and indispensable. The present 
verse establishes the connection of thig 
attitude of equanimity with both the 
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forms of spiritual discipline, viz, 
Jhanayoga and Karmayoga, according to 
what is known in Sanskrit as the 
esiziqneaqa’ or the ‘maxim of the lamp 
placed over the threshold’, which by its 
peculiar position serves to light the 
rooms on both the sides. 


The Jivatma or the embodied goul 
is held in bondage by the latencies of 
good and evil deeds performed in count- 
less lives, and reaching the human state 
if again starts its career of fresh deeds 
under the impulses of egoigsm, desire and 
attachment, and gets more and more 
entangled. By ‘shackles of Karma’ is 
meant the total store of accumulated 


residueg of good and evil actions, per- 


formed in countless previous lives, which 
cause the Jiva ever to move in the 
cycle of births and deaths, not only in 
the human species, but in other species 
asp well. By renouncing, according to the 
principles of Karmayoga, all attachment 
with Karma, and the desire or its fruit, 
and treating success and failure alike, 
that is, treed from the feelings of 
atfachment and repulsion, joy ana grief, 
etc., when oue robs one's past and 
present actions of their capacity to bear 
fruit,—in other words, when Karma is 
reduced to the position of a ‘fried seed' 
which does not sprout,—he is said to 
have ‘‘thrown off or destroyed the 
shackles Oly harman’ through the 
cultivation of even-mindednesge. 


Introducing the subject of Karmayoga in the above verse, the Lord now 


proceeds to describe the secret of tts glory. 


Agthimaasta aaa a faa 
BAIA AM YASI AAA Heal AA Il Yo | 


gz in this path ( of disinterested action ); wfaxaara: loss of effort; 4 
not; sf ( there ) is; sara: ( fear of ) contrary result; 4 not; faaa ( there ) 


is; WA aA of this discipline; eq a littles aft even; aed: wart from great 
fear ( of birth and death ); aaa protects. 


In this path ( of disinterested action ) there is no loss of effort, nor 
is there fear of contrary result. Even a little practice of this discipline 


(40 ) 


saves one from the terrible fear of birth and death. 


in the pursuit of the practicant, and compel him in his 
next birth to resume the thread where 
it was left ( VI. 43—44 ). The practice 
is never lost. That is why the Lord 
designates it as ‘Sat’ (XVII. 27 ). 
Again, by saying ‘'there is no fear of 
contrary result in this path,'' the Lord 
meaus that an action is apt to produce 
good or evil, favourable or unfavourable 
results, only when it is prompted by some 
interested motive; but there being no 
desire in. Karmay-oga, it cannot lead. to 


If a man, engaged 
agriculture, after sowing*the seed in his 
plot of land, fails either to protect it, or 
to water it, the seed gets destroyed. 
Unslike this, the 
yoga, once commenced, 
even if itis abandoned before its comple. 
tion. This is what is meant by saying 
‘there is no logs of effort in the path of 
Karmayoga.'’ Impressions of the practice 
of Karmayoga take root in the mind of 


practice of Karma- 
is never lost, 


10 B.G. 
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any contrary result. In the adoration 
offered with a motive to the Devas, manes, 
ormen of this world, if there is a lapse 
causing displeasure in the object of 
adoration, some harm might accrue to 
the practicant; but in the disinterested 
Or motiveless performance of sacrifice, 
charity, austerity, service and other 
actions, no harm will accrue even if 
there is any lapse. To take another 
illustration, a dose of medicine is taken 
to control a malady; but if it is not a 
correct remedy, it produces the contrary 
effect by aggravating the malady. Unlike 
thisthe practice of Karmayoga does not 
conduce to any such undesirable result 
(VI. 40). That is to say, if it fails to 
bring the practicant to a realization of 
the supreme state, owing to the Yoga 
not having reached its consummation, 
the follower of this path has 
neither to take birth in the lower 
order of creation, nor go through the 
tortures of hell, in consequence of evil 
deeds done in previous births, or aga 
result of incidental unavoidable injury 
done to creatures in the course of 
Bacrificial or other meritorious 
performances; nor is he deprived of the 
enjoyments of this world or the next, 
earned through virtuous deeds done in 
previous lives, Such a _ practicant 
invariably attains after death the higher 
worlds to which men of virtuous deeds 
alone are entitled and Staying there fora 
long time takes birth in the family of 
pious and wealthy men or in a family of 
Yogis, and through the habit formed in his 
previous existence resumes the practice 
of Yoga ( VI. 41—44 ), 

Here the word ‘Pratyavaya’ cannot 
be interpreted to mean ‘hindrance’ in the 
practice of Karmayoga, a8 some have 
done, For contact with worldly enjoy. 
ments and the association of erring, 
worldly-minded and unbelieving people 
Obtained through the sing of previous 
births may cause hindrance in “thé 
practice of Karmayoga; but certainly 
disinterested action can never lead to any 


undesirable consequences. Therefore, it 
is but meet and proper to interpret the 
clause as meaning ‘there is no fear of 
contrary result’, as we have done, instead 
of taking the word to mean ‘hindrance’. 

The words ‘Asya Dharmasya'( of this 
path ) undoubtedly refer to ‘Karmayoga' 
or the path of disinterested action 
indicated by the word ' Yoga’ inthe preced- 
ing verse as Opposed to ‘Sankhya'’ or 
‘Jnanayoga’, the path of knowledge. 
‘Karmayoga’ igs a compound word 
consisting of two components, ‘Karma’ 
and ‘Yoga’, Good action, approved by the 
Bcriptures, is denoted by the term 
‘Karma’, and evenness of mind is known 
as ‘Yoga’ (II. 48); therefore, performance 
of duty, as laid down in the scriptures, 
with reference to one’s Varna, Agrama, 
nature and circumstances, without being 
possessed by the sense of meum, 
attachment, lust, anger, greed and 
infatuation, etc., and maintaining proper 
equanimity, is Karmayoga. It is also 
known as the Yoga of Equanimity, Yoga 
of Intellect and as Action for God's sake 
under the several names of ‘Tadartha. 
karma’, ‘Madartha-karma’ and 
‘Mat-karma'. 

By the words ‘'Hven a little practice 
of this discipline ( of Karmayoga ) 
protects one from great fear’ the Lord 
shows that when the practice of 
Karmayoga reaches its consummation, 
that very moment it brings man face to 
face with God Himself, and brings about 
God-Realization. Therefore, the glory 
of Karmayoga, in its consummate state, 
cannot be too highly extolled. But 
leaving aside that consummation, if man 
succeeds in practising Karmayoga even 
partially, that isto say, without reaching 
a state when he is unshakable from 
equanimity, if he can perform some of 
his duties maintaining an attitude of 
equanimity towards pleasure and pain, 
success and failure etc., and if that 


attitude remains stable at the moment of 
deathit will immediately bring him the 
realization of Brahma, ana lead to his 


absorption in Brahma (II. 72 ); or, if he 
takesa rebirth, he will be induced again 
to strive and advance with the practice 
and will be, finally, brought to a 
realization of thesupreme state( VI.41-45). 
Thus Karmayoga is bound to bring 
about the deliverance of the practicant 
sooner or later. Performing with the 
motive of self-interest, tor thousands of 
years, greatest of sacrifices and charities, 
and severe forms of askesis, vows and 
fasts and pilgrimages etc., cannot and will 
not bring about man’s deliverance from 
the ocean of existence, but very simple 
Or ordinary works of livelihood like 
begging for alms, fighting, agriculture and 
cOmmerce, artisanship, rendering of 
physical service, etc.,as enjoined by the 
scriptures, when done with equanimity, 
and in the right spirit, can and will 
deliver a man in a moment from the 
bondage of the world. For in the matter 
of deliverance, cultivation of the right 
attitude is more important than action 
itself, and has precedence over action. 

As its ultimate result, disinterested. 
ness brings about deliverance from 
the world. It is neither lost till it 
has achieved this final end, nor does it 
yield any other fruit. In its ultimate 
result, making the practicant fully 
disinterested, it brings about his 
salvation. That is why even a little 
practice of Karmayoga is considered to 
possess so much of glory. 


Though there is no doubt that even 
a ‘little practice’ of Karmayoga will 
bring about the liberation of a soul, 
there is no rule that it will do so within 
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a specified time, None can tell whether 
deliverance will be brought about in this 
very ilfe, or in the next birth. For that 
‘little practice’’ will gradually grow 
into the fullest state of development of 
Karmayoga, and then deliverance will be 
brought to the soul, initsnatural course, 
as the final consummation. Therefore, 
men who possess energy and want to 
attain their highest welfare speedily 
should attempt to attain the full state of 
equanimity withall the enthusiasm and 
attention they can command. 


Of all the sources of fear, the 
Sreatest, to which an embodied being is 
subject, is the fear of death. Therefore, 
the constant repetition of-the ever 
recurring series of life and death, from 
eternity to eternity, is the worst of 
fears that could be imagined by the mind. 
The Lord has referred to this fear of 
ever recurring life and ever recurring 
death in a subsequent chapter, as the 
ocean of birth and death’’ (XII. 7 ). Like 
the infinite waves in an ocean, countless 
waves of life and death appear and 
disappearin theocean of metempsychosis. 
It may somehow be possible to count 
the waves of the ocean; but who will 
count the number of deaths a Jiva will 
go through till it succeeds in attaining 
the true knowledge of God P None can 
really do so. Thus, ‘protection from 
great fear,’’ in the present verse, means 
taking across the infinite ocean of 
metempsychosis in the form of death, 
i. e., freeing from the bondage of life and 
death through absorption in the 
transcendent Brahma, the embodiment of 
Truth, Knowledge and Bliss. 


Thus showing the greatness of Karmayoga, the Lord now proposes fo enter 
into an exbosition on the practice of Karmayoga; but before doing so He gs 
brings out the distinction between the determinate, equipotsed and stable pre HE at 
the perfect Karmayogis the possession of which ts extremely necessary tn aie on 
and the scattered intellect of men moved by desires, which is an obstacle im ihe 
practice of Karmayoga:— 
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STAT 


atstae 


HUA | 


aM Aaa =TRaseaaarfsary il vz 


eeaezt O delighter of the 


Kuru 


race, Arjuna; g@ in this ( Yoga ); 


sqaarataet determinate; af: intellect; war (is ) directed singly ( towards one 
ideal ); asqaartara of the undecided; ge4: thoughts; & indeed; agarem: ( are ) 
scattered in many directions; 4 and; saat: endlessly diverse. 


Arjuna, in 


this Yoga 


determinate and directed 


(of disinterested 


singly towards one ideal; whereas the intellect of 


action ) the intellect is 


the undecided ( ignorant men moved by desires ) wanders in all directions, 


after innumerable aims. 


The intellect which determines only 
One thing, and remains unshakably fixed 
to if, in other words, which points to 
a (Od and God alone, and remains 
steadfast in God, anda referring to which 
verse 39 says that one equipped with it 
gets freed from the shackles of Karma,— 
it is that determinate intellect, in the 
form of unalterable equanimity, which is 
described in this verseas'Vyavasayatmika 
Buddhi’. It is in this sense that the 
term ‘Buddhi’ will be found used at 
many places in this chapter. By calling 
it ‘one-pointed’, it is indicated that it 
cognizes only one entity viz, God, the 
embodiment of Truth, Knowledge and 
Bliss; the various forms of sensuous enjoy- 
ment and the means of attaining them 
fall entirely beyond the range of its 
cognition. Itis alsoreferred toasa stable 
mind or equipoised mind, 

Those who do not possess this 
determinate intellect, and whose mina is 
deluded by the feeling of diversity 
caused by ignorance, it igs such men 
wanting in discrimination and deeply 
attached to enjoymentsof the world who 
are denoted by the term ‘Avyavasayinam’ 
in this verse. Declaring their intellect 


( 41 ) 


as ‘scattered in many directions and 
endlessly diverse’, it is intended to 
bring out that men who. devote 
themselves to the performance of 
Bacrifices, etc. with some selfish or 
interested motives, do £0 with various 
Objects in view; if some of them take 
to a particular form of ritual for 
Obtaining a particular form of enjoyment, 
others crave forother forms of enjoyment, 
and engage in other forms of ritual for 
Obtaining their object. Besides, even 
while engaged in a particular form of 
ritual with a particular object in view, 
they seek the fulfilment of various desires 
and the attainment of various forms of 
enjoyment. They view differently the 
various things of the world and the 
various events that take place here. 
They regard some people as objects of 
their love, and others as Objects of 
hatred. Even a particular Object, they 
look upon as partially agreeable and 
partially disagreeable. Thus they view 
every object, every individual ana every 
event of thi8 world differently and their 


thceughts about them, again, are endlessly 
diverse. 


Thus after describing the character of a determinate intellect, which ts so 


very 


three verses are devoted to a 


essential for a practicant following the path of adtstnterested action, and the 
intellect of men moved by desire, which ts worthy of being 
description 
conduct of men devoted to action with a selfish 


relinguished, 
of the character, 


the nexé 
outlook on life, and 
motive, tn order to prove that the 
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very thought of self-interest, and w : 
o) c orld ) ) < : 
babe PbcicdS— ’ ly enjoyment and worldly prosperiuy ought 


auterat gitqat ata saqzecatagiara: | 
aqzaqtat: =a APATEMAaTea: 1 B= I 


HAA: «SAMI. HARARE | 

o~ ~ ° ~ ° 

fafataagst athens sf 3a i 
ASA 5 e we 

WAIT al qaeaaaay | 


maracas ate: aarat a eftaa il ve il 


qt O son of Prtha, Arjuna; a#rarara: full of worldly desires; azatevat: devoted 

to the emer of the Vedas; eamaqz: looking upon heaven asthe supreme goal; aleqeetita- 
poe aa sia ere ee ae wafaqtaa: ee ) unwise men; 
pleasure and power;  frarfaatgagera 
recommending many rituals of various kinds; a-aaHqneqea holding out clay 
as NG: fruit of such acts; 4& such; gama this; gfeqara flowery, aaa, speech; 
qaziead utter; amqeadaara of those whose minds 


are carried away by that 


eat g 
speech; witaqsatraa of those who are deeply attached to pleasure and 
power; aargtt on the truth relating to God; syaqrattaat determinate; afe: 
intellect; a fadiaa is never concentrated. 
Arjuna, those who are full of worldly desires and devoted to the 


Jetter of the Vedas, who look upon heaven, as the supreme goal and argue 


that there is nothing beyond heaven are unwise. They utter flowery speech 
recommending many rituals of various kinds for the attainment 
of pleasure and power with rebirth as their fruit. Those whose minds are 
carried away by such words, and who are deeply attached to pleasure and 


attain the determinate intellect concentrated on 


worldly power, cannot 


God. 


The word ‘Kama’, forming part of the 
compound word ‘Kamatmanah’ used here, 
is the equivalent of ‘enjoyment’. He who, 


peing deeply attached to worldly 
enioymente, gets absorbed in their 
thought, and wholly forgets even hig 


human state in his mad pureuit of them, 
has been described in the verse aB a 
‘Kamatm4’,i. e. one obsessed by desire of 
enjoyment. 


( 42, 43, 44) 


The Vedas contain injunctions for 
many diverse rituals for the attainment 


of enjoy ments of this world as wellas of 
the next, with descriptions of the fruits 
of such rituals, Men who are deeply 
attached to suchinjunctions of the Vedas 
and to the enjoyments which they hold 
out as rewards forcarrying out those 
injunctionsare referred to in these verses 


ae BHAGAVAD-GITA 


as ‘Vedavadaratah’, i. e., men devoted to 
the letter of the Vedas. The word 
‘Vedavadaratah’ surely does not refer to 
those who are deeply attached to such 
injunctions of the Vedas as are intended 
to promote detachment from the world, 
and propound the real nature of God; for 
those who are devoted to suchinjunctions, 
and understand their true meaning 
and significance, do not declare that 
attainment of heaven isthe supreme goal 
of life, and that there is nothing 
beyond heaven. Therefore, the word 
‘Vedavadaratah' in these verses refers 
only to those who areignorant of thetruth 
that the primary aim of the four Vedas is 
tO propound the reality about God, who 
ig the only object whom they seek to 
know ( XV. 15). It is because of their 
ignorance of this truth that these men 
get attached to the rituals prescribed in 
the Vedas for the satisfaction of worldly 
desires, and to their fruits. 


Those who look upon attainment of 
heaven or the celestial world as the 
supreme goal of life, nay, in whoge eyes 
nothing is greater than the attainment of 
that world, and, as such who always 
remain indifferent to practices leading to 
God-Realization, are described in these 
verses as‘Swargaparah'.Andthe ad jective 
‘Nany adastitivadinah’, zt. e., those who 
argue that thereig nothing beyond heaven, 
refers to those persons, devoid of right 
judgment and discrimination, who ever 
remain merged in the enjoyments of the 
world, and in whose eyes beyond such 
pleasures of the world ag are afforded by 
the possession of a wife, children, 
honour, fame, social prestige etc., 
enjoyments and pleasures 


Obtained in heaven there isnog 
Of life as Moks 


wealth, 
andthe 
that are 


uch object 
a, Or salvation, for the 


attainment of which man should strive. 
In their view, attainment of heaven i8 
the supreme goal of life, and this they 
consider to be the objective of the Vedas 
ab well. They advocate this ideal, and 
propagate it publicly for the acceptance 
of the world; By declaring such people as 
‘unwise' and wanting in judgment, the 
Lord intends to show that had they 
determined their goal of lifeandduty after 
discriminating betweentruth and untruth, 
reality and unreality, they would not 
have entangled themselves in this 
fashion in thecobweb of worldly desires. 
Therefore, man should always exercise his 
judgmentin the determination of his duty. 


Use of the adjectives ‘Imam' and 
‘Yam' with the word ‘Vacham’ indicates 
that the declaration of such pedantic men 
that there is no higherideal in life than 
the attainment of heavenly enjoy ments 
and the Vedic texts quoted by them, 
enjoining many rites and practices for 
obtaining enjoy ments and worldly power, 
and holding out rebirth as their fruit, 
carry away the minds of these pedants as 
well as of those who listen to them. By 
describing their speech as ‘flowery’, it is 
meantto show that there is nothing of 
real merit in those words, and that 
they attract the mind of the hearer only 
to the nominal and momentary pleasures 
of fleeting enjoy ments. Like the odourless 
Palaga flower they have avery attractive 
appearance, on account of which men 
attached to worldly enjoyments and 
pleasures fall an easy prey to their 
temptation. 


The ‘determinate intellect’ »mentioned 
in this verse, is the same which has been 
referred to in verge 41, and “Samadhi'' 
should be taken to mean thatin which the 
mind is absorbed during contemplation 
( aardiad sift afz: ) viz, God. And by saying 
that ‘those whore mind is carried away 
by these flowery words and who are 
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deeply attached to worldly enjoyments 
and power cannot attain this intellect 
fixed on God,’ itis intended to show 
that their mind, being attached to enjoy - 
ments and power, ever remains unsteady 


and _ fickle, 


extremely selfieh by nature. That is why 


and they are as a. rule 


the conclusion of their mind in respect 


of God is never unshakable or firm. 


Demonstrating above that people obsessed by desires, and attached to enjoy- 
ments and worldly prosperity, do not attain the determinate intellect, the Lord, in 
order to instruct Arjuna in Karmayoga, now advises him to be free from attach- 


ment to enjoyments and power, and cultivate equanimity:— 

Ss ~ ~ 

amar aa feo wage | 

Te ~~ iaty a ~ 

fageat faeaaraen faatraa atari 2% I 

aga O Arjuna; aa: the Vedas; aqvafaqat: deal with the evolutes of 

the three Gunas ( modes of Prakrti ), 22, sense-enjoyments and the means of 
attaining such enjoyments; fagry: indifferent to these enjoyments and their 


( such 
etc. ); faeaataet: established in the Eternal Existence—God) faainéra: absolutely 


means; fagegz: rising above pairs of opposites as pleasure and pain, 
unconcerned about the supply of wants and the preservation of what has 


already been attained; sary ( and ) having a self-controlled mind; wa be. 


Arjuna, the Vedas thus deal with the eyolutes of the three Gunas 
( modes of Prakrti ), 72, worldly enjoyments and the means of attaining 
such enjoyments; be thou indifferent to these enjoyments and their means, 
rising above pairs of opposites like pleasure and pain etc.) established in 
about the supply of 


the Eternal Existence ( God ), absolutely unconcerned 


wants and the preservation of what has been already attained, and self 


controlled. (45 ) 
Sattva, Rajas and Tamas—tnese are description of these, with all their 
the three Gunas or modes of Prakrti; details, are called ‘'Traigunyavisay sh’. 
In this verse, the Vedas have been 


the evolutes of these three Gunas are 
described as such because the major part 


known by the name of ‘Traigunya’, The 
term ‘Traigunya’, therefore, covers all 
objects of the world that contribute to, 


and all actions that are instrumental 
in bringing about, enjoyment and 
Books which contain a 


prosperity. 


of the Vedas deals with Karmakanda, 
or ritual for the satisfaction of worldly 
desires. 

Complete freedom from all attrac- 
tion, attachment and desire for all the 
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evolufes of the three Gunas in 
the form of enjoyments of this world 
and the next, and for every form of 
action leading to such enjoyments, is 
whatis meant by becoming ‘Nistraigunya’. 
‘Nistraigunya’ here does not mean total 
renunciation of every form of activity: 
for such total renunciation of action 
and objects of the world is not possible 
fora human being (III. 5). The body 
he owns is also an evolute of the 
Gunas, and it is not possible for him to 
renounce it. Therefore, becoming 
‘Nistraigunya’ should be interpreted to 
mean renuuciation of all identification 
with, and attraction, attachment and 
desire for, the body and its activities, 
and for all enjoyments that are Obtained 
a8 fhe fruit of such activities. In other 
words, it points toa state of existence 
which has risen above the influence of 
the three Gunas and their evolutes. 


Pleasure and pain, gain and loss, 
good and bad reputation, honour and 
ignominy, favourable and unfavourable 
circumstances, these states and senti. 
ments, indicative of mutual] Opposition, 
are known as the pairs of Opposites, 
Arjuna has been advised to maintain 
equanimity when faced with them, and 
not to give way to joy or grief, attrac- 
tion or repulsion. This is what is meant 
by rising above the pairs of Opposites, 


God alone, the embodiment of Trath, 
Knowledge and Bliss, is eternally 
existent. He ig the only Reality. 
Therefore, meditating constantly on the 
eternal, imperishable, Omniscient 
Supreme Person, to become inseparably 
unifed with Him, is what is meant by 
being “established in the Bternal 
Hixistence’’, The text describes this state 
by the term ‘Nityasattvasthah’, which 
may also be interpreted to mean ‘ever 
established in the Sattva Guna’; but the 


In the preceding 
evolutes of the three Gunas, he 


worldly enjoyments and therr means, 


verse, telling Arjuna that the Ve 


first interpretation given above conveys 
a better and more comprehensive mean- 
ing, inasmuch as the fulfilment of 
Karmayoga lies in rising above the 
influence of all the Gunas and realiz- 
ing God. 


Attainment of an unattained object 


is called ‘Yoga’, and preservation of 
what is already attained is called 
‘Ksema’. Hven after renunciation of the 


desire for worldly enjoy ments, the desire 
for ‘Yogaksema’' at least for the 
maintenance of the body remains: there- 
fore, Arjuna has been exhorted in this 
verse to give up that desire as well by 
being asked to become ‘Niryogaksema’, 
In other words, he has been aegked to 
wean himself completely from all 
attachments and senses of possession and - 
never to care for the pogseession or 
preservation of any object whatsoever. 


The term ‘Atma’, forming part of 
the word ‘Atmavan’ used in this verse, 
denotes the mind coupled with the 
senses, So long as the mind, intellect 
and the senses of a man are not fully 
brought under his control, that is to 
Bay, 80 long asp they do not behave ag 
friends but continue to be at variance 
with him, he cannot be called an 
‘Atmavan’. Therefore, he alone who has 
perfectly disciplined and subdued his 
mind, intellect and senses is entitled 
to be called ‘Atmavan’, or one 
in possession of his ‘self’, The practicant 
whose mind, intellect, senses and body 
are nof thoroughly subdued will find it 
extremely difficult to practise the ‘Yoga 
of Equanimity’, and he who has 
controlled them will find it easy to 
attain this Yoga (VI. 36 ). That is why 
the Lord advices Arjuna in the verge 
to be an ‘Atmavan’ by bringing his mind, 
Benses and body completely under 
control, 


das deal only with the 


was asked to be free from attachment Zo all 
which are evolved from the three Gunas. 
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He now proceeds to point out the glory of God-Realtzation, which follows from 


such detachment. 


alaraa 


Szqta = aa: 


AMAA | 


bay cao fos 
way 445 agg Bans fanaa: ll 3% Il 


As ~ . . 
aad: argatzs ( to a man standing ) at the brink of a sheet of water 


overflowing on all sides; 


szqa for a small 


well; ararg as much; #7: 


( there is ) use; fasraa: ata to an illumined Brahman: aay a2q for all 
the Vedas; atatg ( there is ) that much (use ). 


A Brahman, who has obtained enlightenment, has the .same use for 
all the Vedas as one who stands at the brink of a sheet of water overflow- 


ing on all sides has for a small reservoir of water. 


By means of the above illustration, 
the Lord has described the satiety of 
illumined saints. The intention is to 
show that just as the man who stands 
at the brink of a lake overflowing with 
sweet, life-giving, wholesome and 
unfathomable water has no use for 
8mall tanks, ponds, wells etc., because all 
his needs relating to water are met by the 
water of the lake, even 80 he who 
renouncing all attachment for objects of 
enjoyment comes to realize God, in other 
words, he who attains the ocean of 
supreme bliss in the form of God, 
or Integral Brahma, does not depend 
for his happiness and gratification on 
Objects of enjoyment attained by way 
of reward for rituals recommended in 
the Vedas. His desires get fulfilled by 
extinction, and he becomes thirstless and 


( 46 ) 


Satisfied for all time to come. Therefore, 
in order to attain this state, one should 
wholly abandon all desire and 
attachment for worldly enjoyments 
obtainable as the fruit of Vedic rituals, 
and become absolutely free from the 
influence of the three Gunas. 


The present verse may also be 
interpreted to mean that just as one who 
stands at the brink of a sheet of water 
overflowing on all sides takes for his 
use aS much water as he requires, even 
80 the wise man who has known 
Brahma makes use of such portions of 
the Vedas as suit his purpose. But the 
interpretation that we have put on the 
verse conveys a better meaning; for the 
world is absolutely of no use to the wise 
man who has realized Brahma (III.18). 


Describing thus the glory of Karmayoga, represented by equanimity, and tts 
frutt, the Lord now devotes two verses to an exposition of the character of Karmayoga, 
and exhorts Arjuna to perform his duttes properly establishing himself in Karmayoga. 


PATA Al RSY Falaa | 


Al AAAGATAAL 


a aeisecanater | 29 I 


a your; wfsar: right ( there is ); #Af to work; 74 only; ae_ to ( its ) 
fruits; #2144 HI never; ##%22q: instrumental in making ( your ) actions bear 


fruit; At 4: be not; at nor; 4 your; ##Aft to inaction; AF: 


11 B. G. 


attachment; #4 be. 
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Your right is to work only, but never to the fruit thereof. Be: not 
instrumental in making your actions bear fruit, nor let your attachment be to 


inaction. 


The duty enjoined on a person with 
due regard to his Varna or order in 
society, ASrama or stage in life, and also 
his nature and circumstances is referred 
to by the word ‘Karma’ in the present 
verse. Sinful acts prohibited by the 
Scriptures donot fall under this category ; 
for man hag no sanction to perform 
them, he does so only under the impulee 
of likes and dislikes, and such actions 
are unauthorized on his part. That is 
why persons guilty of such acts are 
punished by being subjected to suffering 
and torture in hell etc, In this verse 
when the Lord 8ays, ‘your right is to 


work only,’ He intends to convey the 
following ideas:— 


(1) Freedom of will is allowed 
to a human being alone. Therefore, if 
through the performance of his Own duty 
he goes on carrying out the injunctions 
of the Lord, and renouncing all 
attachment to those actions and their 
fruits utilizes them a8 a meansto God- 
Realization, he can easily succeed in 
realizing God. Being in possession of a 
human body, Arjuna enjoyed freedom of 
action; it therefore behoved him to make 
the best use of that Opportunity. 


(2) Man has a right to action alone, 
not to the renunciation of action. If out 
of egoism he forcibly tries to renounce 
all action, he will not Bucceed in the 
attempt ( III. 5 ); for his nature will 
compel him to act (III, 33; XVITI.59,60). 
In this way he will be abusing his 
authority, and by refusing to perform an 
Obligatory duty he will also have to 
bear the evil consequences of violating 
the commands of the scriptures, There- 
fore, it was Obligatory on Arjuna to 
perform his duty resolutely, and not to 
renounceit. 


(3) Just as a Government issues 


( 47 ) 


licences to people for pogsession of arms 
and ammunition of various degcriptions 
and using them in self-defence or for 
the protection of othere, tubject to 
certain rules and regulations, which are 
duly explained to them, and anyone 
misusing the power is punished, and also 
forfeitsthe licence, even so being endowed 
withahumanbody with the appurtenances 
of a mind, intellect and senses, one is 
given the power and authority to do 
fresh acts for attaining liberation from 
the bondage of mundane existence in the 
form of life and death, and for doing 
good to others. He who makes tbe best 
use of this opportunity gets liberated 
from the bondage of Karma, and attains 
the supreme state. But he who miguses 
the opportunity becomes liable to 
punishment, his authority is snatched 
away from him, in other words, he is 
again consigned to the lower order of 


creation. Knowing this rfecret, man 
should make the best use of this 
opportunity. 


By saying that man has no right to 
the fruits of his actions, the Lord 
intends to bring out that man is not 
free in the matter of obtaining the fruit 
of his actions. He knows not what action 
of his will bear what type of fruit, nor 
how and when he will get that fruit. 
He cannot get thatfruit when he desires 
to get it; nor can he avoid it. He desires 
one thing, and gets BOmething else in 
return. Many men crave to obtain various 
forms of enjoyment, but it is not in their 
hands to get an Opportunity for such 
enjoyment. They do not seek separation 
from, or contact with, certain people; 
but they are forced on them. Dispensation 
of the fruit of actions igs wholly under 
the control of Providence, and man is 
totally helpless in the matter. True, 
sacrificial performances recommended 
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in the scriptures, such asp the performance 
ofa Putresti sacrifice for Obtaining a 
male issue ete. when completed in 
accordance with the 8criptural injunctions 
in all their details, are sure to yield the 
desired fruit, and men who have such 
desires may, indeed, perform them; but 
€ven such ordained fruitisnotunder the 
control of the performer of the sacrifice, 
but lies in the hands of the deity who 
igs sought to be appeased through such a 
Sacrifice. Therefore, it igs nothing but 
ignorance to be obsessed by desire for 
the possession of wealth, power, honour, 
fame and prestige etc. in this life and 
for the attainment of celestial worlds 
hereafter. Moreover, all these Objects 
are altogether insignificant and transient 
and have nostability. Therefore, Arjuna 
was advised not to crave for the fruit 
of any action whatsoever. 


Does this mean that even the desire 
for salvation should be excluded from 
the mind ° Our answer tothis is that 
the desire for salvation, being a noble 
desire, is no doubt helpful in attaining 
Balvation, though it is better to have no 
desire at all. But without obtaining an 
insightintothe truth and reality of God, 
it is exceedingly difficult to be free from 
this desire and perform action without 
any ulterior motive, regarding it as a 
sacred duty tocarry out thecommand ments 
of God. Therefore, it is not improper to 
entertain the desire for salvation. The 
very idea that exclusion of the desire 
for salvation will hasten salvation is 
nothing but nursing the desire for 
salvation in an indirect form. 


Entertaining a desire, attachment, 
hope or craving for actions approved of 
by the scripturesand performed with the 
body, mind and intellect, as well as for 
their fruit is what is meant by becoming 
instrumental in makingone’sactions bear 
fruit; for he alone who gets attached to 
actions and their fruits reaps their fruit, 
and not he who renounces all desire for, 
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and attachment to, actions as well as their 
fruit ( XVIII. 12 ). Therefore, in aeking 
Arjuna not to be instrumental in making 
his actions bear fruit, the Lord intends 
to say that for the attainment oftuprene 
peace Arjuna should perform his duties 
wholly renouncing attachment to, and 
desire for his actions, 


He who acts in the aforesaid manner 
can never be instrumental in making his 
actions bearfruit inthe thape of pleasure 
and pain. All his actions, good and evil, 
lose their capacity to bear fruit. Attach- 
ment being the sole incentive to sinful 
acts, he in whom attachment and desire 
are wholly absent can nevercommit a 
fresh sin, while his past sing are burnt 
by the fire of his current actions, which 
are devoid of attachment and desire, In 
this way he can never induce the fruit 
of sinful acts, and having renounced the 
fruit of virtuous deeds,he does not induce 
the fruit of virtuous deedsin the shape of 
earthly or heavenly enjoyments. All the 
actions of the man who acts in this way 
without attachment and desire are 
neutralized (IV. 23), and he attains the 
bliseful supreme state (II. 51 ), 


At the conclution of the verre asking 
Arjuna not to have any attachment for 
inaction, the Lord has shown that just 
as one who indulges in prohibited 
action, a8 Opposed to action sanctioned 
by the scriptures, misuses the right to 
perform action, even so non-performance 
of a duty allotted to him with due 
regard to his order in society, stage in life 
as well as his nature and circumstances 
constitutes a misuse of that right. 
Renunciation of an obligatory duty isin 
no way justified. Its abandonment 
through ignorance is, therefore, a l'amasic 
form of renunciation ( X VIII.7), andthe 
relingquishment of one’s duty outof a 
senee Of physical discomfort involved in 
its performance is a Rajasic form of 
renunciation(XVIII.8). Without perform- 
ing one’s allotted duties, one cannot 
reach the end of the path of Karmayoga 
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( I[{. 4). Therefore, the Lord advises 
Arjuna to avoid attachment to inaction, 
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or non-performance of prescribed duties 
by all means. 


In the above verse, Arjuna has been rnstructed to avotd betng imstrimental 


in making his actions bear fruit, as also to avotd attachment Lo 


The 


tnaction, 


question, therefore, naturally arises: how should he work ? The next verse deals 


with that question. 


qe: Fe RAT ay asa TANT | 
fasafasal: aa qeat ane aT Seas Il 2? Il 


aaaa QO Arjuna ( lit., a winner of riches ); a¥4, attachment; 47a renouncing; 
fagafagat: in success and failure ( both ); aa: even-tempered; 4al getting; 
ate: dwelling in Yoga; #atf ( your ) duties; #& perform; anay evenness ( of 


temper ); att: Yoga; 3-44 is called. 


Arjuna, perform your duties established in Yoga, renouncing attachment, 
and evyen-tempered in success and failure; evenness of temper is called Yoga. (48) 


The present verse delineates the 
process of practising Karmayoga. When 
the practicant of Karmayoga relinquishes 
attachment bothtoaction andits fruit, he 
ceasesto have likes and dislikes, and is 
therefore no longerswayed by the feelings 
of joy and sorrow, whichare the outcome 
of the former. In that state alone it is 
possibleto maintain equanimity in success 
and failure. Eqauanimity in success and 
failure cannot be attained so long as 
these weaknesses persist. Again, through 
the practice of equanimity in success and 
failure, ¢#. e, in the crowning and 
frustration of one’s efforts and in the 
agreeable and disagreeable consequences 
of the same one can finally attain the 
state of freedom from likes and dislikes, 
thus relingquishment of attachment has 
very close relationship with equanimity, 
and the two states help each other in 
their mutual growth. It is, therefore, 
that the Lord advises Arjuna in this 
verse to do his duty relinquishing 
attachment, and remaining indifferent to 
success and failure. 


Through the constant practice of 


indifference to success and failure of 
actions man reaches ultimately the state 
of unshakable stability inequanimity, and 
sucha stability in equanimity is the cul- 
mination of Karmayoga, Therefore, when 
the Lord exhorts Arjuna to perform his 
duties established in Yoga, he intends to 
bring home to -Arjuna’s mind that 
equanimity practised with reference to 
success and failure ofactions alone will 
not do; he will have to _ practise 
equanimity in the performance of every 
act by being free from likes and dislikes 
with reference to every object, every 
being, nay, tothe act itself and its fruit. 


The word ‘Yoga’ bears a_ peculiar 
meaning in the Gitaand the Lord conveys 
that peculiar meaning by defining it as 
equanimity. The Lord thus’ establishes 
identity between Yoga and equanimity, 
and shows that one can become a Yogi 
by attaining equanimity through any 
discipline whatsoever. Therefore, in order 
to qualify himself for Karmayoga Arjuna 


is asked to perform hisduties establishing 
himself in equanimity. 
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. Detailing, in the above words, the process of Karmayoga and disparaging 
action prompted by destre and selfish motive and glorifying the spirit of equanimity, 
the Lord now commands Arjuna ¢o resort to equanimity. 

qn mat afeatieraina | 
ast ucnafass Hoot: Hea: Il ve I 
5; afgaia in comparison with (this ) Yoga (in the form of equanimity ); 
#4 action ( with a selfish motive); @t1 #awq (is ) much lower; aawaq O Arjuna; 
gét in (this ) equipoise of mind; awa refuges afraez seek; fe for; ‘eeaa: 
( those who are) instrumental in making their actions bear fruit (in the form 


of pleasure and pain ); #11: ( are ) poor ( and wretched ). 
Action ( with a selfish motive ) is far inferior to this Yoga in the form 


of equanimity. 


poor and wretched are those who are instrumental in 


bear fruit. 

The word ‘Buddhiyogat’, in this 
verse, has been used in the sense of 
Karmayoga, in which duties are per- 
formed with an equipoised mind re- 
nouncing all attachments and desires, 
and not in the sense of Jhanayoga; for 
from vers2 33, where the Lord says, 
‘now hear the same as presented from 
the st1adprvint of Karmayoga,”’ He has 
been dwelling on Karmayoga without 
any reference to Jianayoga. Besides, in 
this verse itself, people who crave for 
the fruit of their actions have been 
denounced as ‘poor and wretched’’, and, 


in the next verse, glorifying the 
practicant who is endowed with 
eguanimity, Arjuna has been exhorted 


to practise Karmay oga, and, in verse 5l, 
it has been declared that the wise man 
endowed with equanimity, renouncing 
the fruit of his actions, attains the blice. 
ful suorem2 state. All this evidence 
makes it perfectly clear that interpreta- 
tion of the word ‘Buddhiyoga’ in this 
context as ‘Jhanayoga’ will be out of 
tune with the line of argument which 
the Lord has been pursuing. For with 
reference to the Jnhanayogi it is out of 
place to say that renouncing the fruit of 
actions he attains the bliesful supreme 
state. Since he does not claim the 
authorship of any action at all, renuncia. 


Do you seck refuge in this equipoise of mind, Arjuna; for 


making their actions 

( 49 ) 
tion of the fruit of actions is out of 
question for a Jnanayogl. 


By declaring action with a selfish 
motive as far inferior to the Yoga of 
equanimity, the Lord has shown that 
the fruit of actions prompted by desire 
is the attainment of fleeting and 
momentary pleasure, whereas the fruit 
of Karmayoga in realization of God, Thus 
there ifs no comparison whatsoever 
between thetwo. The word ‘Karma’ in 
this verse cannot be interpreted in the 
sense of prohibited aotion, for such 
action is altogether worth renouncing 
and its fruit is nothing but untold misery 
and suffering. Therefore, it cannot be 
cited asa fit subject of comparison to 


bring out the glory of the Yoga of 
Equanimity. 
Similarly, the word ‘Buddhau’, in 


this verse, stands for equanimity, which 
is being discussed here. By exhorting 
Arjuna to seek refuge in equanimity, 
the Lord has shown that the easiest way 
to reach the state of supreme bliss lies 
through the constant practice of 
maintaining evenness of mind with 
reference to every action one may 
perform, every moment of life, and 
under every circumstance 
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Those who make themselves 
accountable for the fruit of their actions 
by conceiving attachment and enter- 
taining desire for them as well as for 
their fruit have been described by the 


Thus commanding 
the next two verses to the glorification 


equanimity, and again instructs Arjuna to practise Karmayoga 


tts TEWAT a. 


qfeynt = verde 


Arjuna to take 
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Lord ag poor and wretched in epirit, 
meaning thereby that they are objects 
of pity. By implication, therefore, He 
advises Arjuna not to be poor and 
wretched like them. 


recourse to equanimity, the Lord devotes 


of noble souls who are endowed wrth 
and descrthes 


TA WHAT | 


AMAT FSA Ait: HAZ RASA | 4e Il 


gfggm: ( one ) endowed with equanimity; gazed good and evil; TH 
both; g@ in this (life ); sef& sheds; aaa therefore; ata ( for the practice 
of this ) Yoga ( of equanimity ); qsa@ exert yourself; att: this Yoga ( of 
equanimity ); #tq aaa ( constitutes ) skill in action. 


Kndowed with equanimity, one sheds in this life both good and eyil. 
Therefore, strive for the practice of this Yoga of equanimity. Skill in action 


lies in ( the practice of this ) Yoga. 


How does the yogi endowed with 
equanimity shed both good ana evil 
in this very life Pp He does so in 
the sense that established in equanimity 
he rids himself in thig Very. life of 
the residue of all virtuous and sinful 
deeds performed by him in this as 
well as in countless past lives, persisting 
in the form of tendencies stored in the 
mind. He ceases to have any connection 
with those actions, hence they cannot 
bear fruit in the form of @ rebirth. For 
through the performance of disinterested 
action for the good of the world, all his 
actions are neutralized GC TViie 231), 
Similarly, virtuous and Sinful deeds of 
his current life also fall from him inags- 
much a8 while sinful acts are bodily 
renounced by him, virtuous deeds per- 
formed by him in accordance with the 
soriptural injunctions, being characterized 
by absence of attachment to their fruit, 
are reduced to the category of ‘inaction’ 


(50 ) 


( IV. 20 ). Therefore they too are as good 
as renounced. By advising Arjuna to 
exert himself for this ‘Yoga of 
equanimity, the Lord intends to bring it 
home to Arjuna's mind that such a yogi 
gets liberated in this very life, ana 
therefore .-He expects Arjuna also to 
attain that state. 


By saying that Yoga constitutes Bkill 
in action the Lord seeks to make it clear 
that action by its very nature leads to 
bondage, and man cannot remain inactive 
even for a moment and has to engage 
himself in some action or another. Under 
such circumstances, practice of the Yoga 
of equanimity is the easiest and best 
device to obtain release from the bondage 
of Karma. He who performs actions armed 
with the Yoga of equanimity is not bound 
by them due to this equanimity. There- 
fore, in the practice of equanimity lies 
B8kill in action. Whereas the practicant 
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of this Yofsa only tries to perform his 


consummation of equanimity is attained 
duties with an equipoised | 


mind, only in the state of perfection. 


Ce . 
aust afeaat fe we eaeat Aatfior: | 
~ AS =| 
Waray Ge ASB TIAA N42 I 


fe for; afgqrr possessing an equipoised mind; ade: wise men; Hay FA 
the fruit accruing from actions; =r renouncing; wenaeafafiger: freed from 
the shackles of birth; aaraay 974 the ( supreme ) blissful state; a=ofa attain. 


For wise men possessing an equipoised mind, renouncing the fruit of actions 


and freed from the shackles of birth, attain the blissful supreme state. (51 ) 


The word ‘Hi’, in the above verse, is 
indicative of cause. By usingit the Lord 
intends to show that the present verse 
will explain how skill in action lies in 
performing actions with an equipoised 
mind. The word ‘Buddhiyuktah’ refere to 
the Karmayogis whoare already endowed 
with equanimity, as stated above, that 
is to say, are firmly established in 
equanimity. The term ‘Manisinah’ 
explains that they alone are truly wise 
and learned, who by establishing them- 
selves in this state of equanimity have 
attained the goal of their human 
existence. Those who, even after obtain- 
ing human birth, which is an open door 
to salvation, remain merged in worldly 
enjoyments are indeed not wise ( V. 22). 
When through stability in the Yoga of 
equanimity one ceases to have any 
connection with the fruit of actions per- 
formed in the current life as well as in 
countless past lives, and is exempted once 
forall from the cycle of births and 
deaths, he is said to have obtained release 
from the bondage of Karma _ through 
renunciation of the fruit accruing from 
his actions. For attachment to worldly 
objects, which are the products of the 


three Gunas,isthecause of man's rebirth 
( XIII. 21 ); and the yogi established in 
equanimity iscompletely ridof thisattach- 
ment, hence hecan no longer be reborn, 


The term ‘Andmayam Padam’ refers 
to the Supreme Abode of God, which 
is marked by the total absence of 
torments in the form of likes and 
dislikes, good and evil actions, morbid 
feelings like joy and sorrow, and all 
other evils; which is, again, wholly 
beyond Prakrtiand the evolutesof Prakrti 
and is totally identical with God, and 
reaching which man does not return to 
this mortal world. Therefore, attainment 
of the Supreme Abode of God, realization 
of the formless, attributeless state of 
Brahma, the embodiment of Truth, 
Knowledge and Bliss, orof Godin form 
possessed of innumerable attributes, 
attainment of the supreme state, or of 
immortality—all these point to the 
realization of the same God and the same 
state of spiritualexperience. In reality, 
there is no difference between them; 
differences lie only in the points of view 
of the practicants. 


The Lord has shown above that through the practice of Karmayoga the Supreme 
Abode of God or the supreme state of Bliss can be attained. Here, Arjuna may 
possibly, ask when and how he may be able to reach that Abode, or that state. 
Therefore, the next two verses deal with that question. 
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mented  atzeifaatteata | 


aat veatfa fag mace ya al 42 Il 


azt when; & your; af: mind; aiafeesq the mire of delusion; safaafieata 
will have fully crossed; aa then; 47 to the enjoyments which have been heard 
of; a and; *az7 to the enjoyments which are ( yet )to be heard of; fadza, 


indifference; azatfa you will attain. 


When your mind will have fully crossed the mire of delusion, you will 


then 


have been heard of as well as to those that are yet to be heard of. 


‘Mohakalila’, spoken of inthis verse, 
refers to the ‘infatuation’ mentioned in 
verse 2 of this chapter as ‘'Kasmala’ 
which had overtaken Arjuna’s mind as a 
result of his affection for, and his 
apprehension forthe death of,his relations 
and friends. It was this infatuation 
which had produced a confusion in 
Arjauna’s mind, and rendered him 
incapable of properly ascertaining his 
duty. This infatuation is a kind of 
impurity, which obscures the mind, and 
does not allow the intellect to come to 
a proper decision, and shuts out the 
truth from it. 


BKradication of this impurity through 
discrimination between the abiding and 
the fleeting, as well as between that 
which oughtto be done and that which 
should be avoided, brought about by 
Satsanga, or the association of Baintly 
souls, and thereby determining one’s 
legitimate duty and performing it 


srow indifferent to the enjoyments of this world and the next that 
5 
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disinterestedly, devoting the mind solely 
to God and renouncing all worldly 
attachments and desires,—this is whatis 
meant by one’s mind crossing the mire 
of delusion. 


The term ‘Sruta’ covers all the 
enjoyable objects of this world and 
the next that had been seen, heard of 
or enjoyed till then, and the term 
‘Srotavya’ indicates all that might be 
seen, heard of or enjoyed thereafter. 
Total extinction of attachment to all 
these, regarding them as transient 
and conducive to sorrow, is what is 
meant by ‘Nirveda’, or the attitude of 
indifference to the same. The Lord tells 
Arjuna inthis verse that when after 
the disappearance of infatuation his 
mind will regain its natural state of 
transparency, he will then develop 
genuine indifference towards all the 
ephemeral objects of this world and 
the next. 


gtatastagea a aat ere fase | 


SAATATAST 


afeeazt | almaarcerfa 1) 43 1) 


afafanfaqar confused by hearing conflicting statements; a your; afe: intellect; 
az when; aarat ( in meditation ) on God; faaer steady; sae ( and ) undistracted; 
wreafa will rest; az then: att union ( with God ); wareeafa you will attain. 
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When your intellect, confused by hearing conflicting statements, will rest, 
steady and undistracted ( in meditation ) on God, you will then attain Yoga 


( for lasting union with God ). 


The intellect gets distracted and 
bewildered when it hears various 
statements about the enjoyments of this 
world and the next, and the means of 
Obtaining them; it cannot, therefore, 
unwaveringly stick to one resolution, 
andone idea.It favours one idea today 
and leang towards another view 
tomorrow. Such a distracted and wavering 
intellect has been referred to in this 
verse as ‘Srutivipratipanna’ or confused 
by hearing conflicting statements. Such 
an intellect is said to suffer from the 
fault of distraction ( faaaata i 


Now, when that intellect, having 
crossed the mire of delusion and fully 
recoiledfrom theenjoy ments of this world 
and the next, and freeingitself wholly 
from thefault of distraction, takes to the 
practice of meditation on God, and gets 
unshakably and firmly concentrated on 
God alone,itis said to have rested, steady 
and undistracted, in meditationon God, 


The term ‘Yoga’ in this verse means 
attainment of perpetual and complete 
union with God. For this is brought about 
only when the mind being freed from the 
three faults of impurity, distraction and 
obscurity, and endowed with 
discrimination and dispassion, rests firmly 
concentrated on God. Immediately after 
this Arjuna asks the Lord about the 
marks of the God-realized soul, possessed 
of a stable mind, which also goes to 
confirm that the term ‘Yoga’ in this 
context has been used in the sense of 
union with God, or God-Realization. 


In verse 50,Arjuna wasasked to strive 
for the practice of Yoga, whereas this 
verre refers to the ‘Yoga’ which is attained 
as the gyal after acquiring stability 
of mind. That is why the term ‘Yoga’ in 


12 B. G. 
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this verse has been interpreted in the 
sense of God-Realization. Lhe two words 
‘Yoga’ and ‘Yogi’ have been used in the 
Gita in different senses in different 
contexts, some of which are shown below 
with examples for the convenience of 
the readers:— 


YOGA 


( 1 ) Yoga of action( Karmayoga )— 
VI. 3: Here action has been enjoined on 
him who seeks to climb to the heights 
of Yoga. Therefore, ‘Yoga’ stands for 
Karmayoga, 


(2 ) Yoga of Meditation(Dhy anay oga)—YVI. 
19: The mind of the Yogi having been 
declared in this verse to be assteady as 
the flame of a lamp kept in a place 
sheltered from the wind, it is apparent 
that the term ‘Yoga’ has been used here 
in the sense of meditation. 


( 3 ) Yoga of Even-mindedness ( Samatva- 
Yoga )—II. 48: Here Arjuna has been 


enjoined to perform his duties, while 
established in Yoga, renouncing 
attachment and viewing success and 


failure alike. Hence ‘Yoga’ denotes the 
Yoga of Hven-mindednesg. 


( 4) Divine Glory (1X.5 ): The Lord asks 
Arjuna in this verse to behold His 
wonderful power; therefore, the term 
‘Yoga’ here means the divine power and 


glory. 


(5 ) Yoga of Devotion (Bhaktiy oga)—XIV.- 

26: The verse speaks of the worshipper 

who worships God constantly and 

exclusively. Therefore, the term ‘Yoga’ 

is an equivalent of Bhaktiyoga. 

is explicit mention of the word 
in the verse itself. 


here 
There 
‘Bhaktiyoga’ 


( 6) Yoga consisting of cight limbs (1V.28): 
The term'Yoga’ in this verse cannot be 
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in the sanse of Sankhyayoga or 
Karmayoga, for both these words are 
more comprehensive in their meaning 
than whatis actually conveyed by this 
word in the verse under reference. All 
the practices mentioned in this verse as 
80 many sacrifices are covered by 
Sankhyayoga and Karmayoga. Therefore, 
it seems proper to take the word ‘Yoga’ 
usedin thisverse in the sense of '‘Astanga 
Yoga', or the Yoga of Hight Limbs. 


( 7 ) Sankhyayoga ( XVI1I.24 ): In this 
verse, the word Sankhya being used ag 
an attribute of Yoga, it clearly indicates 
Sankhyayoga. 


taken 


The word ‘Yoga’ occurring in other 
places should similarly be interpreted 
according to the context. 


YOGI 


(1) God (X%.17 ): Having been used 
aB a form of address for Bhagavan 
Sri Krsna, the term ‘Yogi’ here 
means God, 


(2 ) Knower of self ( VI. 32 ):7 As: the 
‘Yogi’ mentioned in this verge is 
represented as viewing all alike, on the 
analogy of his own self, the term means 
here ‘the knower of self’. 


(3) A Devotee who has attained perfection 
( X1I1.14): As the verse Speaks of one 
who has surrendered the mind and 
intellect to God, and the term is used 
a8 an attribute of the devotee, ‘Yosh? ain 
this verse means a devotee who has 
realized the goal. 


In the above verses, the Lord told Arjuna that 
crossed the mtre of delusion and he would develop 


( 4 ) Karmayogi ( V. 11 ): The Yogi 
referred to in this verse having been 
represented as performing actions, 
without attachment, only for the sake of 
8elf-purification, the term ‘Yogi’ occurr- 
inginit should be interpreted to mean @ 
Karmayogi ( follower of the Path of 
Action ). 

( 5 ) Sankhyayogi ( V. 24 ): Realization of 
identity with Brahma having been 
mentioned asthe goal to be reached by 
him, the 'Yogi', referred to in it means 
the Sankhyayogi( follower of the Path 
of Knowledge ). 


(6 ) Bhaktiyogi( VIII. 14 ): Referring as 
it does to constant meditation on God 
with an undivided mind, the term ‘Yogi’ 
in this verse means the Bhaktiyogi 
( follower of the Path of Devotion ). 


(7 )A practising Yogi( VI.45 ): The verse 
speaks of the highest goal being reached 
through diligent practice; hence ‘Yogi’ 
here means only a practising Yogi. 


( 8 ) Dhyanayogi( VI. 10 ): The verse 
exhorts the Yogi to retire to asecluded 
place and, concentrating his mind, to 
practise constant meditation on God; 
therefore, the term here should be taken 
to mean a Dhyanay ogi ( follower of the 
Path of Meditation ). 


(9 ) One who performs religious acts with some 
worldly motive (VIII. 25): The verse speaks 
of the Yogt._ returning to the mortal 
world; therefore, the term here should be 
taken to mean one who performs religious 
acts with the intent of gaining some 
selfish motive. 


when hts mind would have 
indifference towards the enjoy- 


ment of this world and the next, and when his mind would rest steady and undtstracted 


im meditation on 
reference to this, 


God, he would realize God or attain 
desiring to know the marks 
possessed of a stable mind, Arjuna asks the Lora:— 


unton with Him. With 
and conduct of the perfect Yogi, 


Wt Saray 


Raat at ura aatrere Haq | 
faa: fe outta fame aa (ARN SY I 
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ea O Krgna; aaftera faanze of one stable of mind and established in 
Samadhi ( perfect tranquillity of mind ); @ what; ara ( is ) the definition; 
faqat: ( the man ) of stable mind; fa how; sarta speaks; fea how; atéta 
sits; fea how; Axa moves ( conducts himself ). 


Arjuna said: Krsna, what is the definition ( mark ) of a God-realized soul, 
stable of mind and established in Samadhi( perfect tranquillity of mind )? How 


does the man of stable mind speak, how does he sit, how does he walk ? 


The word ‘Kegava’ 
word composed of 
Ka, A, Isaand Va. Kastands for Brahma 
(the Creator), A for Visnu (the Preserver) 
and Iga for Siva; and He whose Va,ié. e. 
Body is identical with the above three 
aspects of the Deity is known as 
Kegava. Addressing the Lord as ‘Kesava’, 
in this verse, Arjuna wants to indicate 
that being the Almighty, Omniscient 
God, the Creator, Preserver and Destroyer 
of the entire universe, Sri Krsna alone was 
capable of giving a proper answer to his 
questions. 

In the preceding verse Arjuna was 
told by the Lord that when his mind 
would rest steady in Samadhi, thatis to 
say, when it would be unshakably fixed 
in meditation on God, he would attain 
Yoga, orunion with God. With reference 
to that statement Arjuna now desires to 
know the marks of the man who has 
attained perfection, i. e, who has realized 
God, and whose mind and intellect have 


is a compound 


become perfectly and unshakably stable 
in God. In order to bring out this point 
clearly, Arjuna has used the adjective 


after the word 
( of the God-realized 


‘Samadhisthasya’ 
‘Stoaitaprajnasy a’ 
soul ). 

The above characteristics of the 
perfect or God-realized soul might be 
taken as representing his inactive as well 
as active state. Arjuna also refers to 
poth the states in his query. 


several parts, viz, 


‘‘How does 
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he speak 9'’ and ‘*How does he walk ?"’ 
refer to the active state of the perfect 
soul; and ‘‘How does he sit'’ refers to his 
state of inaction. The word ‘Bhasa’ in 
this verse has not been taken in the sense 
of ‘speech’, because the word 'Prabhaseta' 
in the second line also refers to his mode 
of ‘speech’. ‘Bhasa’, therefore, has been 
interpreted as ‘asad aeqqt aqai’, ie, ‘that 
which brings out the characteristic 
qualities of a thing.’ According to this 
derivation of the word, ‘Bhasa’ has been 
rendered as a ‘sign’ or ‘mark’ in our 
translation of the verse. Thus Arjuna 
asks: ‘‘What is the mark of a God- 
realized soul ?’’ 

The perfect soul who has realized 
God exhibits special characteristics in 
all his ways of life. Therefore, even his 
ordinary speech, his mode of sitting and 
his gait bring out certain special 
characteristics. But here the verbs 
‘speaks’, ‘sits’ and ‘walks’ have not been 
used in that ordinary sense. The inten- 
tion of Arjuna in asking the mode of 
speech of the perfect man is to know 
what layers of thought inspire his 
speech. Similarly the verb ‘sits’ refers to 
his state of inaction, and Arjuna by his 
query wants fo know what is the state 
of the perfect man when he is not 
engaged in any form of action, And, 
lastly, the words ‘‘How does he walk ?"’ 
mean ‘How does he conduct himself in 
the world ?’’ 


In the preceding verse, Arjuna asked four questions about the perfect soul 
who has realized God. The Lord answers these questions right up to the end of 
this chapter, interspersing the discourse now and then with other topics relevant 
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to the points at issue. The verse which follows contains a short reply to the first 
question of Arjuna. 


stMaazara 


qselfa aat RA Aart Te ATA l 
araeaarnat 98: Reaseeetad il 4 Il 


qt O Arjuna; at when; Hattatgy belonging to the mind; aay all; ara 
cravingsy ssetfa thoroughly dismisses; araHat through the (joy of the ) self; 
araft in the self; ta alone; a8: ( is ) satisfied; agt then; fetanz: stable of 


mind; 3=4@ is called. 


Sri Bhagavan said: Arjuna, when one thoroughly dismisses all cravings 
of the mind, and is satisfied in the self through (the joy of ) the self, then 


he is called stable of mind. 


The word ‘Kaman’, with the adjective 
‘Sarvan', stands for all those desires, 
whether strong or weak which appear 
in the mind of man, due to whatever 
cause it may be, for contact with, or 
separation from, any object belonging to 
this world or the next, There are many 
fine shades of difference among desires, 
which are variously termed in Sanskrit 
a8 Vasana, Sprha, Itchha, and Trsna, etc. 
An attempt will be made below to bring 
out these nice distinctions indicative of 
different states of the mind. Completely 
ridding oneself of all these forms of 
desire once for allis what is meant by 
‘thoroughly dismissing the cravings of 
the mind'’. 


Vasana is a subtle and unmanifest 
form of desire, proceeding from likeswnd 
dislikes, for the preservation of all that 
is dear, viz, one’s body, wife, progeny, 
wealth, honour and prestige, etc., and 
for the destruction of all that is repalsive, 
The next stage is represented by ‘Sprha’, 
or the feeling of want or indispensability 


in respect of an agreeable object, arising’ 


from aconsciougness of its absence, Thig 
feeling of ‘want’ represents a more 
developed form of desire. Desire for the 
possession of an agreeable object which 
is lacking, and for the destruction of 
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that which is disagreeable, when 
manifest, takes the form of ‘Itchha’ or 
‘wish’. This represents the fully 
developed form of desire. The last stage 
is represented by ‘Trsn&’ or seeking to 
possess more and more, even though one 
may be amply provided with all objects 
of enjoyment,—a devoted and faithful 
wife, an obedient son, abundant riches, 
etc. This is the grossest form of desire. 


By adding the adjective ‘Manogatan’ 
to the word ‘Kaman’, it has been shown 
that the mind is the seat of all desires 
( III. 40 ); therefore, when along with 
the intellect the mind also rests stable 
in God, all these forms of desire will 
vanish. Thus it should be taken for 
granted that so long as the desires exist- 
ing in the mind of a practicant are not 
totally eradicated, his intellect has not 
become stable. 


Afterthe total cessation of all desiresof 
the mind when the practicant directly per. 
ceives the true nature of the eternal, ever 
pure and ever awakened Supreme Self, 
wholly beyond this Objective world, and 
rests in perpetual calm, he is known as 
‘‘satisfied in the self through the self’’, In 
Chap. III. verse 17 alsoa God-realized 
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soul has been referred to as gratified with 
the self and contented inthe self alone. 
When through thecontinuous and devoted 
practice of Karmayoga the Yogi finally 
reaches this state, then alone it should 


be understood that his intellect has 
become unshakably fixed in God or that 
he has realized God. This is what is 


meant by saying ''then heig called stable 
of mind." 


Of the four questions of Arjuna about the characteristics of the God-realized 
soul, the first ts so comprehensive that the other three questions are covered by itt. 
Viewed in this light, all the remaining verses of thts chapter may be regarded as 
embodying the Lord’s reply to that one question. But in order to demarcate the 
other three questions, the next two verses may be regarded as containing the answer 
to the second question of Arjuna, viz., how a God-realized soul speaks, or in other 


words, what are the layers of thought which insptre his speech. 


garagieaaat: 
Stacia: 


Tay 


famaege: | 
fyadtgiaasad I 4t I 


Zag amid sorrows; HafguAat: whose mind remains unperturbed: gag fanaege: 
whose thirst for pleasures has altogether disappeared; atawaaaagta: who is free 
from passion, fear and anger; afa: the sage; feradt: stable of mind; 3=a@ is called. 


The sage, whose mind remains unperturbed amid sorrows, whose thirst 
for pleasures has altogether disappeared, and who is free from passion, fear 


and anger, is called stable of mind. 


The saint who has realized God 
remains wholly unperturbed in sorrow. 
Thatis to say, his intellect having become 
unshakably fixed in God, even the 
greatest of sorrows cannot move him 
( VI. 22 ); he becomes proof against all 
sorrows. If his body is cut to pieces by 
weapons, or is subjected to pain caused 
by unbearable heat, cold and rain and 
struck by lightning, or if he is overtaken 
by a severe disease, or suddenly loses 
his dearest object in the world, or is 
subjected to the worst form ofignominy, 
reproach and vilification without rhyme 
or reason, nay, if he has to undergo all 
other forms of extreme torture, anguish 
and suffering that may be imagined in 
this world, all at once, they will fail to 
produce the least perturbation in his 
mind. Therefore, the words he will utter 
will betray not the least trace of any 
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anxiety or worry. If he shows any anxiety 
in his bodily expression or speech in 
imitation of the ways of the world, itisno 
anxiety in the real sense of the term. 

Again,the mind of the God-realized soul 
has no thirst for pleasures of the world. 
That isto say, he takes pleasure and pain 
alike, and remains ever balanced in both 
these forms of experience ( XII. 13; 
XIV. 24). Just as the greatest sorrow 
cannot shake the balance of his mind, 
even so the highest form of pleasure 
cannot induce the least thirst for it in 
his mind. That is why his words never 
express any form of thirst. If in order 
to imitate the ways of the world, he 
ever indicates through mind and speech 
a longing for any kind of pleasure, it is 
no real longing. 

So passion, fear and anger have no 
place in the mind and speech of the 
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God-realized soul. Nooccurrence of any 
kindcanever induce the least attachment, 
fear, or anger in his mind. Therefore, 
his speech also will be free from passion, 
fear and anger, and will exhibit both 
tranquillity and guileless simplicity. He 
may at any time for the sake of the 
world give expression to attachment, fear 
and anger through action of body and 
8pe3sh, yet thay can neverbe swayed by 
any morbid feeling. It may be possible for 
a clever man, possessed of exceptional 
self-control, to use words which are 
altogether free from such feelings, but his 
mind cannot remain unaffected by such 
feelings. That is why, in the course of His 
reply tothe question: ‘‘How does the God. 
realized soul speak 9’’ the Juord, instead of 


referring merely to his external speech, 
has given a description of the sentiments 
ruling his mind. This should make it clear 
tousthat thespeechof the Yogi, possessed 
of astable mind, should bea faithfulindex 
to the state of his mind, wholly pure 
and entirely free from morbidity. 


He alone who possesses the above 
characteristics is a ‘Muni’ ( one who 
has controlled his speech ) in the true 
sense of the term; and his intellect alone 
has attained real stability. He whose 
mind and senses are diseased cannot be 
called a man of stable mind, even if ae 
speech exhibits self-control and stability. 
Thisis what is meant by saying: ‘‘sucha 
sage is stable of mind,’’ 


q: agama  quryy | 
afar a af aa sa ofafearn 4s i 


4: who; aa4 to everything; wafsete: (is) unattached; aq aq this and 
that; Jaryxa good and evil; sq meeting with; a not; saftarzft rejoices; 4 
nor; #8 recoils; a his; sat mind; afafgat ( is ) stable. 


He who is unattached to everything, and meeting with good and evil, 


neither rejoices nor recoils, his mind is stable. 


The expression ‘unattached to every- 
thing’’ shows in this verse that in the 
YoZi possessed of a stable mind worldly 
attachments of all kinds cease to exist. 
That is to say, whereasin men possessed 
of a worldly mind attachment and 
infatuation for wife, children, brothers, 
friends and relations etc. are natural, 
and the words that fall from their lips 
drop as expressions of their gross love 
and infatuation, such is not the case 
with the Yogi of stable mind. He 
does not love any creature with a 
feeling of mineness or attachment, for 
any heing whatsoever, Hence his speech 
too is wholly free from the taint of 
attachment and is full of unalloyed love, 
Attachment is the root of morbid feelings 
like lust, anger etc, Therefore, when 


(57) 


attachment itself is eradicated from 
his mind, all other morbid feelings too 
Should be understood to have naturally 
ceased to exist, 


The terms ‘good’ and ‘evil’ in this 
verse stand for what they call agreeable 
and disagreeable or favourable ard 
unfavourable. To the Yogi posseesed of 
a stable mind, nothing belonging to this 
world appear as favourable or unfavour. 
able; therefore, the word ‘good’ should te 
taken to mean that which appears to be 
favourable to his mind, senses and body, 
while ‘evil’ signifies that which appears 
as unfavourable from the worldly point 
of view. The word ‘Tat’ has been used 
twice with reference to good and evilin 
order to show that such favourable ang 
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unfavourable objects in the world are 
infinite in number. When the Yogicomes 
in touch with any of them, he remains 
unaffected. That is what is intended to 
be brought out by the verse. 


When an ordinary man of the world 
comes in contact with what appears as 
agreeable to him, his mind gets transport- 
ed with joy. The joy of his mind finds 
expression through his words as well, 
and he offers praises to that agreeable 
object. But when the Yogi possessed of 
a stable mind comes in contact with 
what is most agreeable to him, his mind 
does not give way to the morbid feeling 
of joy ( V. 20). Therefore, his speech 
also remains altogether free from the 
morbid feeling of joy and he never offers 
to any agreeable object or being 
exaggerated praises gushing out of un- 
restrained pleasure. If for the sake of 
the world, his body ever exhibits 
pleasure, or his words seem to offer 
praises, they are not under the sway of 
the morbid feeling of joy. 


Just as the attainment of an 
agreeable object reacts agreeably on the 
mind of the ordinary man of the world, 
even so he recoils from a disagreeable 
Object, which produces a great distraction 
in his mind, and begins to denounce 
it in venomous words. In the mind of 
the Yogi possessed of stabie intellect, 
however, not the least amount of 
hatred will be roused by contact with 
even the most disagreeable object. It 
will produce no distraction or perturba- 
tion in his mind. He will ever remain 
calm, unperturbed and equipoised, when 


coming in touch with anything belonging 
to this world ( V. 20 ). That is why he 
will never vindictively denounce or 
censure any disagreeable object or being. 
If, for the guidance of the world, such 
a saint ever denounces anything or any 
being, or employs words of censure with 
reference to it, they are not expressions 
of censure in the real sense of the term; 
for there exists no hatred in his mind 
for anything orany being. 


He alone who is possessed of the 
marks stated above, that is to say, on 
whose mind and senses no occurrence of 
any kind and neither contact with, nor 
Beparation from, anything or any being 
whatsoever can produce an unhealthy 
reaction, should be regarded as a Yogi 
possessed of a stable mind. 


It has already been pointed out that 
when Arjuna asked the Lord how a God. 
realized soul spoke, his question did not 
relate to external speech alone, as 
understood in the ordinary sense of the 
term, Had it been a question of words 
alone, any dissembler or hypocrite could 
learn by heart and use the best 
expressions to create an impression that 
he was a great spiritually developed 
soul. Really speaking, what matters is 
the sentiments that inspire one's speech. 
The Lord referg here to the speech 
which has for its background the 
mental state as described in these two 
verses. That is why instead of making 
any direct reference to speech, the Lord 
has described here the mental state of 
the God-realized soul. 


Concluding thus the repiy to the second question of Arjuna cancerning the 
speech of the God-realized soul, the Lord now takes up his third question, v12, 


how the God-realtzed soul ‘stts, and 


shows that 


his rest consists in complete 


control over the senses and their withdrawal from ther respective objects, after 
being freed from all attachment and attraction for them. 


aa aera ard | FAisgidta aaT | 


tramiftgariame = Tal 


gfaiear il 4 Il 
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a andy agt when; 4: a tortoise; aaa: from all directions; ama ( draws 
in its ) limbs; ga as; #44 such (a man ); gfzariea: from the sense-objects; 
afzarft ( his ) senses; dea withdraws; 7 his; aat mind; afafeat is stable. 


When like a tortoise, 


which draws 


in its limbs from all directions; he 


withdraws his senses from the sense-objects, his mind is ( should be considered 


as ) stable. 


The verse speaks of withdrawing the 
senses, that are fully controlled, from all 
Objects of sense-enjoyment at the time of 
meditation, and not allowing the senses 
to be attracted by those objects of 
enjoyment, and by depriving them of 
their power to lead astray the mind 
and intellect. All this has been 
picturesquely described by comparing 
the process with the drawing in of the 
limbs of atortoise from all directions, and 
its lying motionless like a piece of inert 
stone. If the functions of the different 
Benses are only externally stopped and 
they are withdrawn from contact with 
gross Objects of enjoy ment, internally the 
senses Continue to function by constantly 


(58) 


leaning towards the objects of enjoy- 
ment. Thatis why men generally in their 
dream state or reverie experience sense- 
enjoyments in their subtle form. The 
word ‘Sarvasah' in the verse has been 
used to show that the man of a stable 
mind withdraws his senses from even 
such subtle enjoy ments. 

He alone who has controlled his 
senses thoroughly as shown above, and 
who isthusable to wean his senses from 
their objects completely can have a 
stable mind. He whose senses are not 
controlled, cannot have a stable intellect; 
for the senses will then forcibly drag 
his mind and intellect after them and 
lead them on to sense-enjoy ments, 


Replying to the third question of Arjuna, the preceding verse described how 
the God-realized soul rested. Now with a view to dealing with some supplementary 
problems arising out of that guestton, the next verse proceeds to bring out the 
distinction between sense-control as practised by the ordinary man and the sense- 


control of the God-realized soul. : 


favat ikadea | creer BRA: | 
c Ln : S 
Taal Tats oat eg ada ae 


frera aft: from the abstemious soul; fagar: sense-objects; faftad-& turn 
them ); 4a of him ( the 


away; taasiq. to the exclusion of the taste ( for 
Wi the Supreme; eg on 


man of stable mind ); wa: the taste; aft also; 
( his ) seeing; faai& disappears. 


Sense-objects turn away from him, who does not enjoy them with his senses: 
but the taste for them persists. This relish also disappears in the case of the 
man of stable mind when he sees the Supreme. (59 ) 
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In the general acceptance of the term, 
the word 'Nirahbara’ isunderstood to mean 
one who gives up food and observes a 
completes fast. But the word has not been 
used in that sense in this verse, for the 
word 'Visay ah’ used in plural shows that 
abstinence not only from food but from 
sense-enjoymentsin generalis meanthere. 
Through the renunciation of food only one 
Object ofthe senses, viz, taste, isgiven up; 
the other objects, namely, sound, touch, 
cOlour and smell are not renounced. 
Therefore,the word ‘food’ (Ahara) should 
be understood in a wider sense; thus 
understood, every sense hasitsown ‘food’ 
inthe shape of the object of its enjoy ment, 
According to this interpretation the words 
‘Niraharasya Dehinah’ should be taken to 
mean that human being, identifying 
himself with the body, who has given up 
the enjoy ment of all the objects of senses 
through his senses. 


The verse shows that even the 
unenlightened man who has given up 
sense-enjoyments has outwardly with- 
drawn his senses from sense-objects, as 
the tortoise draws in its limbs; but his 
taste for such objects will persist,—his 
attachment for them will not disappear. 
That is why his senses will continue 
internally to run after those objects and 
will thus keep his mind oscillating. This 
is what is meant by the Lord when He 
says that though the sense-objects turn 
away from that man, the taste for them 
persists. The following illustrations will 
make the point clear. 


For fear of ailment, orfear of death, 
or due to any other cause a man who is 
addicted to sense-enjoy ment gives up the 
enjoyment of one or more Objects. For 
the time he abstainsfrom the enjoyment 
of a particular objector objects, the object 
or objects practically cease to exist for 
him. Hven s0 if he givesup the enjoyment 
of all objects, all objects will cease to 
exist for him forthe time being; but sucha 
renundiation, inspired asitis by constraint, 
fear orany other motive,is made not with- 
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standing his attachment for those objects. 
Such a renunciation cannot bring about 
real cessation of attachment or attraction 
for the things of the world. 


Whena hypocrite, in order to deceive 
people, gives up outwardly all activities 
of the five senses of perception and the 
five organs of action, all objects of the 
senses will outwardly cease to existfor 
him; but owing to the persistence of 
attachment for those objects, he will 
mentally continue to dwell on them 
( III. 6 ). Therefore, his attachment for 
those objects remains as strong as 
ever. 


In order to attain mystic powers, or 
with aview to obtaining any other form 
of worldly enjoyment, a man desiring 
worldly happiness may externally 
renounce the activities of all the ten 
organs, and may cease to dwell onthem 
even mentally at the time of meditation 
or when absorbed in Samadhi; and yet his 
attraction for sense-enjoyments will 
continue, his attachment for them will 
persist. 


In this way, through outward 
renunciation of objects, the objects no 
doubt will cease to exist, but the 


attraction for them will not cease. Herein 
lies the distinction between restraint of 
thesenses as practised by an ignorant man 
and that practised by a wise man, 


Construing the word ‘Rasa’ as mental 
enjoy ment, the word 'Rasavarjam’ may be 
interpreted to mean that such a person 
though bodily renouncing objects of 
enjoyment mentally goes on enjoying the 
same; but inasmuch as such mental 
enjoyment presupposes attachment for the 
object of enjoyment, the interpretation of 
‘Rasa’ aBattachment covers this meaning 
as well. Secondly, mental enjoyment of 
objects of senses can be avoided even 
before God- Realization with the helpofa 
resolute will or disorimination or by 
recourse to reason; whereas therealization 
of God lays the axe at its very root, viz, 
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attachment, and herein lies the fulfil- 
ment of God-Realization, not merely in 
suspending enjoyment with the mind of 
Objects of the senses. Therefore, the 
interpretation of the word ‘Rasa’ as given 
above is quite reasonable and proper. 


The word 'Asya’, in the second line 
of the verse, refers to the Yogi of 
stable mind, who is the subject of 
discussion in these verses. This second 
line of the verse says that inasmuch 
as the Yogi possessed of a stable mind 
obtains a direct vision of God, the 
ocean of supreme Bliss, he ceases to have 
the faintest trace of any attachment for 
worldly objects. For attachment for 
worldly objects proceeds fromNescience’*, 
which disappears totally when there is a 
direct vision of God. It is only due to 
their infatuation that ordinary men of the 
world findhappinessin sense-enjoy ments; 
that is why they feel attracted towards 
sense-enjoy ments, whereasin reality there 
lies not the least happiness in sense. 
enjoyments. Whatever happiness ig 
imagined to be derived from sense- 
enjoyments is nothing but a very faint 
reflection of a fraction of the Blies 
which lies in God, the S€mbodiment of 
supreme Bliss, Just as the light appear- 
ing in the moon that shines in a moon.lit 


It may be asked here: 


night is nothing but a reflection of the 
san’s light, and with the rising of the 
sun the light of the moon disappears, 
even so the happiness which one finds 
in the possession and enjoyment. of 
worldly objects is nothing buta reflection 
of the Bliss obtaining in the All-blissful 
God. Therefore he who realizes that 
embodiment of supreme Bliss, viz, 
God, neither finds any happiness in 
the enjoyment of worldly objects( II. 69), 
nor feels any the least attraction for 
them. 


For God is such a wonderful, 
transcendent and supernatural object of 
attraction that when He is actually 
realized, the soul feels so enchanted, 
enraptured and ravished that itloses its 
very identity. Whocanin that state think 
of any other object That is why it has 
been said that onthe realization of God 
all attachmentfor objects of enjoy ment 
gets eradicated once forall. 


Thus in the restraint of senses 
evinced by a man of realization it is 
not the sense-objects alone which turn 
away from him; nay, attachment itself 
withits root. Nescience, ceases once for 
all. Herein lies the 8peciality of sense- 
restraint as practised by the Yogi 
possessed of a stable mind. 


Where lies the harm if this attachment does not 


disappear and tf the senses are mot restrained ? The next verse throws light on 


this potnt. 


mad aft aaa qeaer fafiza: | 
eFrar cart aca sed wa: it go | 


araq O son of Kunti, 
senses; aaa: faqfa: geqer of t 
wav forcibly, afta carry away, 


* afsarfiaacmenfataten: FOAM: | ( Yoga-Sitras II. 3 ) 
the knot between Spirit and Matter maki 


“Nescience, 
and fear of death —these five are ter 
afae Aagutsay | ( ibid. LI, 4 ) 
“Of these five, 


Nescience is the root of the following 


Arjuna; fe for; ganitfx afgarft =the turbulent 
he striving wise man; afq even; aa: the mind; 





Sr eae ee 


ng Matter appear as Spirit, attachment, hatred 


med as the five Klegas or sources of pain.” 


four, viz, egotism, Partiality and prejudice etc.” 
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Turbulent by nature, the senses even of a wise man, who is practising 


self-control, forcibly carry away his mind, Arjuna. 


Like a lamp placed over the threshold, 
which throws its light in rooms lying 
on both sides of the door, the word ‘Hi’ 
connects this verse with the verse 
preceding it as wellas with the verse 
which follows it. The preceding verse 
showed that from him who merely 
renounced enjoyment of sense-objects, 


only sense-objects withdrew, but not 
the taste for their enjoyment. Here it 
may be asked: Where lies the harm if 


does not 
to this, the 


the taste for enjoyment 
disappear 92 In answer 
present verse shows that so long as 
attachment for the enjoyment of 
sense-objects remains embedded in the 
heart of man, his senses will on account 
of that attachment forcibly lead him to 
the enjoyment of sense-objects; hence, 
his mind and intellect cannot rest stable 
in God. And because the senses thus 
forcibly carry away the mind of man, 
the Lord urges in the following verse 
that having controlled all the senses and 
collecting the mind and devoting oneself 
to Him, one should engage himself in 
the practice of meditation. In this way, 
the word ‘H.’ establishes the connection 
of this verse with the verse immediately 
preceding it as well asthe verse which 
succeeds it. 


The adjective ‘turbulent’ has been 
used with ‘senses’ to demonstrate the 


(60 ) 


fact that so long as the senses of a man 
are not subdued by him, and go long as 
his attachment for objects of the senses 
persists, his senses willcontinue to tempt 
his mind towards sense-enjoyments and 
will notallow it to attain stability; they 
will continue to churn the mind and 
make it restless. 

The word ‘Purusasya’ with its two 
adjective ‘Yatatah’' and ‘Vipaschitah’ 
refers to the clever and devoted practi- 
cant, who from his study of the scriptures 
and by exercising his independent judge- 
ment and discrimination has become 
aware of the evils of sense-enjoyment, 
and who though striving to restrain the 
senses from their objects has not yet 
succeeded in overcoming his attachment 
for sense-objects and has consequently 
not been able to subdue his senses. The 
word ‘Api’ is intended to show that when 
the unruly senses taking advantage of 
his attachment for sense-enjoyments 
forcibly lead the mind of even an 
intelligent and diligent practicant, 
possessed of discrimination, to the enjoy- 
ment of sense-objects, there is no wonder 
that the generality of men should be 
found indulging in their senses. There- 
fore, he who desires to attain the state 
of a yogi possessed of a stable mind 
should make speoial efforts to control 
his senses, totally renouncing attach- 
ment for objects of the world. 


Thus demonstrating the necessity of practising sense-control the Lord potnts 
out the duty of a practicant, and tn the end declares again that sense-control ts 
a means of attaining the state of a Goderealized soul possessed of a stable mind. 


alfa aart aara ge ateta acac: | 
qa f& aeaftzarttr ae sar stafgar i && Il 


aatft all; arft them ( senses ); aa*7 having controlled: gt: with his 
mind fully collected; Ae devoting ( oneself heart and soul ) to Mey urate 


sit down 


should 


( for meditation ); f€ for; 7a whose; zeqatftt senses; aa 


( are brought ) under control; az his; at mind; sfafgat ( has become ) stable. 
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Therefore, having controlled them all and collecting his mind one should 
sit for meditation, devoting oneself heart and soul to Me. For he, whose 


senses are mastered, is known to have a stable mind. 


In order to show that control should 
be exercised over all the senses, the 
adjective ‘Sarvani’ has been used to 
qualify the word ‘senses’ in this verse. 
For even oneundisciplined sense distracts 
the mind and intellect of a practicant 
and places obstacles in the path of his 
Spiritual progress ( II. 63). Therefore, 
a practicant who seeks God-Realization 
Should carefully and diligently subdue 
all his senses, 


After subduing the senses if the 
mind is not brought under control, it 
will dwell on objects of the world and 
bring about the fall of the practicant; 
and the mind and intellect, unless they 
are fixed on God, cannot rest stable. 
That is why the present verse advises 
the practicant to sit for the practice of 
meditation on God, collecting hisscattered 
mind, and devoting himself heart and 
soul to God. The same advice has been 
given in Chapter VI also in the course 


of the description of Dhyanayoga(VI. 14). 


(61) 


The practicant who having subdued his 
mind and senses engages himself in the 
practice of meditation will soon attain 
stability of intellect, which will bring 
him within easy reach of God- Realization. 

The first half of this verse advises the 
practicant to control his senses, collect 
his scattered mind and sit for meditation 
devoting himself heart and soul to God. 
The second half shows the reason why 
he should do so, Therefore, when it says: 
‘the whose senses are mastered is known 
to have a stable mind,’' it should be 
taken to mean that totally renouncing all 
attachment, senseof possession and desire, 
and controlling the mind and senses, the 
intellect should be fixed on God. For that 
practicant alone can keep his intellect 
steadfast on God, whose mind and senses 
are subdued; he whose mind and senses 
have not been brought under control will 
never succeed in keeping his intellect 
Stable. Itis, therefore,extremely necessary 
for every human being to bring his mind 
and senses under complete control. 


The next two verses show the harm which befalis a man if he fatls to 
control his mind and senses, and to devote himself heart and soul to God. 


wat faa ge: ageatqeataa | 
agra Bra: aaentatshraaax i &2 I 


faqargq sense-objects; vara: dwelling on; ga: of the man; ay to them; ag: 


attachment; 37st springs up; aga from attachment; 


eH: desire; aarza js 


born; #tata from desire ( unfulfilled ); tA: anger; aftiaaa ensues. 


The man dwelling on sense-objects develops 
attachment springs up desire, and from desire ( unful 


He who finds pleasure and attraction 
in the enjoyments of the world, who hag 
no control over the mind and does not 
meditate on God, lacking as he does love 
for and dependence on Goa, will go on 


Benses, 


attachment for them; from 
filled ) ensues anger. ( 62 ) 


dwelling in his mind On the objects of 
Thus ever meditating on the 
Objects of the Senses, he develops deep 
attachmentfor those Objectsof enjoyment. 
Then he loses all self-contro], and his 
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mind becomes restless. All these ideas 
are included in the brief statement of the 
Lord that ‘‘'the man dwelling on sense- 
Objects develops attachment for them.”’ 


It is out of question for those who 
have already realized God to develop 
attachment by dwelling on sense-objects. 
By saying: ‘‘with the realization of the 
Supreme their relish for objects of the 
world disappears,’' the Lord has already 
pointed out the total absence of attach- 
mentin them. In the case of others, how- 
ever, it is liable to appear in a more or 


RIAA ATA: 


less pronounced form. 


By constantly dwelling on objects of 
enjoyment man develops an intensive 
form of attachment for them. This 
awakens in his mind a keen desire to 
obtain various forms of enjoyment. This 
is what is meant by attachment giving 
rise todesire. And when some hindrance 
appears in the fulfilment of this desire, 
he develops hatred for the cause of this 
hindrance, andthe hatred is transformed 
into anger. This is what is meant by 
desire producing anger. 


armercafatae: | 


eae ata afsarmerngata i &2 


; stad from anger; arate: 


infatuation; wafa arises; aatetq from infatuation, 


zafafiera: confusion of memory; Sefaara from confusion of memory; fear: 
loss of reason; gfgatara from loss of reason; s7zafa ( one ) goes to complete ruin. 


From anger arises infatuation; 


from confusion of memory, loss of reason; 


goes to complete ruin. 


When anger is aroused in the heart 
of a man, it deprives him of his power 
of discrimination. He is unable to weigh 
the pros and cons of a question. He will 
not heed the consequences of whatever 
he does in a fit of anger. Such is the 
nature of infatuation caused by anger. 

When this infatuation grows, one’s 
memory gets confused; man forgets inwhat 
relationship he stands with those around 
him, what he should do and what he 
should not, how he had planned to doa 
thing, and what he is actually doing now. 
He is thus unable to carry out his 
premeditated plans as his memory of the 
past is torn asunder. Such is the con- 
fusion of memory produced by infatuation, 


Detailing thus the process of fall of the ) 
the Lord while commencing Fis reply to the fourth question 


his mind and Senses, 


from infatuation, confusion of memory; 


and from loss of reason one 


( 63 ) 


When memory is confused in the 
above manner, the mind findsitself unable 
to determine what one should do, and 
what one should not, This is what is 
meant by loss of repson. When a man is 
reduced tothis state, it becomes easy for 
him to give up the path of duty and to 
follow theforbidden path. Such a man will 
exhibitacrimony,harehness,pusillanimity, 
violence, vindictiveness, wretchedness, 
stupidity, silliness and many other evil 
traits in his behaviour. He is thus soon 
degraded from his previous state of 
existence and is thrown after death into 
wombs of various sub-human species or 
into the infernal regions. Thatis how logs 
of reason brings about his complete ruin, 


individual who has no control over 


of Arjuna, V12s how the yogi of stable mind walks, first explains tn the following 


102 BHAGAVAD-GITA 


two verses how a practicant who has control over his mind and senses moves 
among sense-objects, and what ts his reward. 


was aaAReG 
AMAIA ATA 


fraaieerz | 


Talzatarssta il &2 Il 


¢ but; faaarar the self-controlled practicant; SC CUP disciplined by the 
mind; ungafage: free from likes and dislikes; gga: through ( his ) senses; 
fararg the ( various ) sense-objects; aq enjoying; wag placidity ( of mind ); 


afaaeats attains. 


But the self-controlled practicant, while enjoying the various sense-objects 
through his senses, which are disciplined and free from likes and dislikes, 


attains placidity of mind. 


The foregoing verses contained a 
description of the process of fall of the 
individual who had no control over his 
mind and senses, and the present verse as 
well as the next are devoted toa descrip- 
tion of the reverse process of spiritual 
ascent of the practicant who has control 
over the senses and the mind and hasno 
attachment for the world. The word ‘Tu’ 
in this verse has been used to bring out 
this distinction. 


The compound word ‘Vidheyatma’ 
refers to the practicant whose mind has 
been properly disciplined and subdued. 
The senses of all ordinary men of the 
world are wayward and do not submit 
to their control. They are always guided 


by likes and dislikes, Therefore, he 
who enjoys the Objects of sengeg 
as a Blave of these Senses, tries by 
fair or foul means tO accumulate 
such objects and enjoy them, and 


entertaining likes or dislikes for such 
enjoyments, feels either happy or 
miserable. He does not experience any 
Spiritual joy. But the senses of the self- 
controlled practicant remain under hig 
control, and are free from likes and 
dislikes: he, therefore, moves among 
Bense-enjoy ments Obtained as hig due 
in accordance with his order in 
8Ociety, stage in life and circumstances, 
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without being swayed by likes and 
dislikes. All the activities of his senses, 
t.e., Whatever he sees and hears, whatever 
words he utters, the diet he takes, his 
sleep and waking hours, his moving to 
and from and the various postures of his 
body—all these are regulated and 
disciplined and are carried on strictly in 
conformity with the injunctions of the 
Scriptures. All his activities are free 
from likes and dislikes, and such passions 
as lust, anger and greed, etc. This is what 
is meant by his enjoying the various 
8ense-objects through genges which are 


disciplined and free from likes and 
dislikes, 
In verse 59 it was stated that 


pending realization of God attachment 
for objects of the world does not 
disappear; and the present verse says 
that stability of mina can be attained 
after acquiring placidity through enjoy - 
ment of sense-objects divorced from likes 
aud dislikes. Therefore, it appears from 
this verse that likes and dislikes can be 
Overcome even before God-Realization. 
In this way though the two statements 
appear to be mutually contradictory, in 
reality there is no conflict between them. 
Verse 59 speaks of total extinction of 
attachment and aversion, while the 
present verse tells us the process of 
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eradicating attachment and aversion by 
Speaking of enjoying sensuous pleasures 
through senses freed from likes and 
dislikes. Verse 40 of Chapter IIT declares 
the senses, mind and intellect as the 
seat of desire. This proves that even 
though th3 senses may be free from 
likes and dislikes, the latter may lurk 
ina subtle form in the mindand intellect 
of the practicant. Verse 59 above, 
however, shows that attachment and 
aversion are wholly absent ina man who 
isstable of mind, not that bis sensegalone 
are free from likesand dislikes. 
Preventing the contact of the senges 
with theirobjects orexternal renunciation 
of sense-objects, control of the senses, 
and freeing the senses from likes and 
dislikes—all these are helpful in God- 
Realization, But of these three processes 
control of the senses is more useful than, 
and superior to, external renunciation of 
Objects, whereas freeing the senses from 
likes and dislikes is even more useful 
than, and superior to, sense-control. 
Though external renunciation of 
sense-objects too is no doubt helpful in 
God- Realization, nevertheless so long as 
thesensesare not disciplined,andlikesand 
dislikes are not overcome, mere external 
renunciation of sense-enjoyments will 
neither enable ons to get rid of sense- 
Objects completely nor to achieve any 
tangible results, nor is it a fact that 
sense-control is impossible of attainment 
without external renunciation of sense- 
objects. For control of the senses can 
be easily accomplished through other 
practices like offering adoration and 
service to God, repetition of the Divine 
Name etc.; and after the attainment of 
sense-control, renunciation of sense- 
enjoyments becomes easy. He whose 
senses are disciplined, and under his 
control, can renounce any object when- 
ever he likes. That is why sense-control 
is more important than external renun- 
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ciation of sense-enjoy ments. 

In this way control of the senses is 
alsohelpful in God- Realization; but with- 
out freeing the senses from likes and 
dislikes mere sense-control will not enable 
one to get rid of sense-objects completely 
and thereby realize God. Nor is it a fact 
that freedom of the senses from likes and 
dislikes is impossible without external 
renunciation of sense-objects or control 
of the senses. By realizing the evanescence 
of worldly enjoy ments through association 
with saints, self-study and reflection, as 
well as by God's grace and practising 
meditationand Japa ete. likes anddislikes 
can be Overcome; and he whose senses 
are free from likes and dislikes will find 
iteasy to renounce external objects and 
discipline his senses as a matter of 
course. He who is free from likes 
and dislikes with regard to the objects 
of the senses can realize God even 
though moving among them. That is why 
freedom of the senses from likes and 
dislikes is more important than, and 
superior to, both external renunciation 
of sense-enjoyments and discipline of 
the senses. 

Proper use of one’s disciplined senses, 
without being swayed by likes and 
dislikes, renders the heart of the 
practicant pure and transparent; that is 
why it enjoys spiritual bliss and an 
abiding peaceand tranquillity(X VIII. 37), 
it is that joy and tranguillity which is 
referred tohere by the word 'Prasadam’ 
( placidity of mind ). Purity of heart, 
whichis the direct cause of this joy and 
tranquillity,and food offered to God; which 
is conducive to purity of heart, are also 
signified by the term ‘Prasadda.’ But 
inasmuch as the next verse speaks of a 
man who has attained this ‘Prasada’ as 
‘Prasannachetasah’, possessed of atranquil 
mind,it appears butreasonabletointerpret 
the word ‘Prasadam' occurring in this 
verse as signifying placidity of mind or 
spiritual joy. 


etfacenqaaa | 
af:  qaafega i &% II 


. ° 4 — 
natz with the attainment of placidity (of mind ); wa aagzarara of all 
his sorrows; tft: cessation; zqaTaa takes place; saaaaa: of ( such ) a person 
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of tranquil mind; gfe: the intellect; f€ indeed; stg soon; qaafaga ( withdrawing 
itself from all sides ) is firmly established ( in God ). 


With the attainment of such placidity of mind, all his sorrows come 
to an end; and the intellect of such a person of tranquil mind; soon withdrawing 


itself from all sides, becomes firmly established in God. 


Sorrow is the direct outcome of sin, 
When the sins of man are washed away 
through the practice of Karmayoga, the 
heart gets purified, and a pure heart alone 
can experience the Sattvic spiritual joy 
referred to above. Hence it is but 
reasonable to say that Sattvic joy 
terminates all sorrow ( XVIII. 36-37 ). 


The various forms of suffering which 
men of the worid undergo are directly 
traceable to loss of agreeable objects or 
contact with disagreeableobjects,andmay 
be classified under three heads, viz, (1) 
Adhyatmic or arising from bodily or 
mental distemper; ( 2) Adhidaivic or 
arising from outward natural causes; and 
(3) Adhibhautic, caused by other animals 
and men. The word ‘Duhkhanam’ in thig 
verse refers to all these forms of suffering, 
Loss of, orcontact with any object fails 
to bring sorrow to the practicant who has 
tasted of the Sattvic spiritual joy 
mentioned above. He ever remains 
steeped in joy and bliss. This is what is 
meant by the cessation of all sorrows. 

The second half of the verse shows 
that when the heart of the practicant 
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beoomes pure, and he succeeds in 
attaining the joy of the spirit, his mind 
willnot give up that joy and tranquillity 
evenfor a moment. All the distractions of 
his mind, therefore, disappear, and his 
intellect soon gets firmly established in 
God. Nothing remainsin his consciousness 
except God, the embodiment of Yruth, 
Knowledge and Bliss. 


Although the question of Arjuna did 
not relate to the practicant, he was 
himself a practicant in the spiritual path, 
whom the Lord was seeking to elevate 
to the state of a perfect yogi. Therefore, 
inorder to give himaclear idea of how 
a Yogi of stable mind conducts himeelf, 
the Lord has first spoken of the way in 
which a practicant conducts himself,and 
finally concludes the subjectin verse el, 
describing the ways of conduct of the 
Yogi who has attained perfection. A 
complete answer to Arjuna’s question ig 
contained in the concluding verge, while 
these verses serve agsan introduction to 
the same. Therefore, it is but reasonable 
to hold that the answer to Arjuna’s 
fourth questioncommencesg from thisverse, 


Having described thus how the practicant who, having subdued the mind and 
the senses, moves among sense-objects without attachment attains joy, trangutlltit 
and the stable mind of a perfect yosr, the Lord proceeds in the following pig 
verses to show the other stde of the picture, viz, how the worldly man whose. ms f 
and senses are uncontrolled remains debarred from happiness and éranqgutlltt oe 
the process how hts intellect gets distracted through assoctation wrth worldly see ce 


‘let dieqene a atqwer aaatl 
TaMaaa: MraCIPA Fa: aT il es i 


uta of him who has not been able to control his mind; gfe: ( determinate ) 
reason: arf ( there ) is not; 4 @ nor ( there is )s wats of him who h 
| as 
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not controlled his mind; «raat thought ( of God); 4 @ nor again; waragqa: 
of the unthinking man; ara: ( there can be ) peace; wateaa of one lacking 
peace of mind; qaH happiness; a: how ( can there be ). 


He who has not controlled his mind and senses can have no reason; 
nor can such an undisciplined man think of God. The unthinking man can 
have no peace; and how can there be happiness for one lacking peace of 


mind ? 


The word ‘Ayuktasya’ in the present 
verse refers to the senaually-minded man 
lacking in judgment and discrimination, 
who has no control over his mind and 
senses, and who is strongly attached to 
enjoyment of the senses; while '‘Buddhi’ 
(reason ) signifies the determinate and 
one-pointed intellect referred to in verse 
41. By saying that the worldly man 
mentioned above lacks this intellect, the 
Lordindicates that due to attachment and 
desire for various forms of enjoyment 
the mind of such a man is ever 
distracted; that i8 why he cannot 
rightly determine his duty, and establish 
his intellect in God. Such an 
undisciplined man, who is a slave of 
his mind and senses, not only lacks 
the ‘determinate reason’; what is worse, 
he cannot even think of God. To say 
nothing of establishing his mind and 
intellect in God, his strong attachment 
for worldly objects does not allow him 
even to think of God; his mind remains 


gaat f& azar 


aqq ea sat 
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constantly engrossed in thoughts of the 
world and its enjoyments. 


By saying that the man lacking self- 
control can have no peace of mind, it is 
intended toshow thatinasmuch ashe does 
not think of God, the ocean of supreme 
bliss and tranquillity, the mind of the 
worldly man remains ever distracted,and 
his heart remains constantly burning and 
agitated under the impulse of love and 
hatred, lust and anger, greed and 
jealousy, etc. Therefore, his mind knows 
no peace. And without peace of mind, 
there can be no happiness. Thatis to 
say, unless the mind is tranquil, true 
happiness cannot make its appearance. 
The happiness which is erroneously 
imagined to be derived from contact 
between the senses and their objects, or 
from sleep, sloth and carelessness is no 
happiness in the real eense of the term. 
Being conducive to sorrow, ftuch a 
happiness is nothing but sorrow. 


qeraisa faite | 
arqatataarsare Nl &s I 


f= because; wtafa upon the waters; aaa a boat; amy: ga as the wind 
( carries away )j ATA, gffzarara, of the moving senses ( among sense-objects ); Fag 
joined to which; aa: the mind; fitad remains; az that sense ( alone ); Ha of him 
( the man lacking self-control ); 9374 discrimination; eva takes away. 


As the wind carries away a boat upon the waters, even so of the 


senses mo 
away his discrimination. 


14 B. G. 


ving among sense-objects, the one to which the mind is joined takes 


( 67 ) 
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The preceding verse stated that the 
man who lacked self-control could neither 
have determinate reason, nor thought of 
God, nor again peace of mind, nor 
happiness. In order to make this point 
clearer, the present verse gives the 
reasons for this. This is brought out by 
the word ‘Hi', which is indicative of 
cause, 

Inthesimile employed in this verge, 
Buddhi or the faculty of discrimination 
has been compared to a boat; the sense 
to which the mind is joined has been 
likened to the wind; the world has been 
compared to the ocean and the various 
Objects of the senses, viz, sound, touch, 
colour, taste and smell, are compared to 
the waters of the ocean, A Strong 
wind may react on a boat proceeding 
towards its destination in two ways. 
The boat may be diverted from its 
proper course to be tossed about on the 
high seas, with the huge breakers wagshing 
its deck, or it may capsize and sink. 
But if an expert sailor can manipulate 
the sail soas to make the wind favourable 
to him, the boat can no longer be driven 
away from its course; on the contrary, 
the wind will help it to reach its goal, 
Similarly, if a man whose mind and 
senses are not disciplined endeavours to 
fix his intellect on God, his senses 
dragging the mind along with them may 
react on his intellect in two ways. 
Drawing it away from God, they may 
employ it in devising meansgof acquiring 
various objects of enjoyment, or they 
may lead it to sinful pursuits and bring 
about its degradation. But they fail to 
divert the intellect of the man whose 
mind and senses are disciplined; on the 
other hand, they help the intellect to 
reach its destined goal, viz, God, Verses 
64 and 65 have argued the same thing 
that has been propounded here, 


The verse speaks of any one sense 
to which the mind igs joined Vitiating the 
judgment of an individual, and not the 
combination of all the Benses. This ig 
intended to bring out the Powerful nature 


of the senses. It means that there is 
nothing to be wondered at if all the 
senses acting together succeed indiverting 
the intellect of an individual, when even 
one sente to which the mind is joined is 
quise sufficient to entrap it in the snare 
of sense-enjoyments and divert it from 
its proper course. We come across ty pical 
instances of a single sense bringing about 
the destruction of a being. The deer 
meets its death for lack of control over 
the sense of hearing; the elephant meets 
its doom through lack of control over 
the sense of touch, the moth perishes 
through lack of control over sight, the 
fish loses its life through lack of control 
over taste, and the bee dies for lack of 
control over smell. Even so the intellect 
of man can be diverted from its course by 
a single sense to which the mind lends 
its support. 

The sixth case-ending in the word 
‘Indriyaénaim’ has been uged to denote 
selection out ofa lot( qa). Therefore,the 
relative pronoun ‘Yat’ ( which ) should 
be taken to refer to that one among the 
senses, to which the mind is joined. 
And since the two pronouns ‘Yat’ and 
‘Tat’ ( that ) are correlated, the word 
‘Tat’ also should be taken to refer to the 
sense which is singled out. In the phrase 
‘Anu Vidhiyate’, ‘anu’ is not @ prefix, 
but an indeclinable belonging to the 
class known as8‘Karmapravachaniyas' and 
Berving the purpose of a preposition; 
hence the second case-ending hag been 
used with reference to the relative 
pronoun ‘Yat’, and the verb ‘Vidhiyate' 
being of an active-cum.-pagsive form, its 
very Object ‘Manah'( mind ) hag been 
used as asubjectin the nominative cage, 
Again, the next verse ig introduced with 
the word ‘Tasmat' ( therefore ) and 
Bpeaks of him whose senses are 
disciplined as possessed of a Stable mind; 
for this reason also it appears but 
reasonable to interpret the pronouns 
‘Yat’ and ‘Tat' as referring to the one 
‘sense’ and not to the word ‘Manah', 

It will not be out of place to point 
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out inthis connection that without being 


joined by the mind, a sense by itself has 
not the power tocarry away the intellect; 


Showing thus how the 


intellect of a 


but the mind by itself, without the help 
of any sense, is capable of dragging the 
intellect and warping its judgment. 

worldly-minded 


man who has no 


control over his senses and mind ts diverted, the Lord proceeds in the following 
VETS to emphasize again the indispensability of sense control for attaining stability 
of mind, and describes the state of the Yogi who ws possessed of a stable mind. 


ama aaa faaetaii aaa: | 


steanitizaraMe 


gat 9 afafear tl & I 


awa therefore; aaraét O mighty-armed Arjuna; 7 whose; gfezarit senses; 
gRqaiea: from ( the various ) sense-objects; ada: faggtaft are completely 
restrained; a& his; sat mind; sfafgar ( is ) stable. 


Therefore, Arjuna, he, whose senses are completely restrained from their 


objects, is said to have a stable mind. 


The preceding verse stated that the 
undisciplined senses of that worldly- 
minded man who lacks self-control, 
entrapping his mind in the snare of 
sense-enjoyments, divert his intellect and 
do not allow it to remain steadfast and 
firm. The word'Tasmat’ has been used 
at the beginning of this verse to show 
that the mind and senses, therefore, needs 
must be controlled. 


He who possesses long, stout and 
powerful arms is called a ‘Mahabahu’. 


This form of address is indicative of 
heroic qualities in the object of address. 
By using the word with reference to 
Arjuna, the Lord intended to point out 
to him that he was a foremost hero and 
a great fighter, therefore it should not be 
difficult for him to subdue his mind and 
senses and tame them. 


It is the nature of senses like the 
sense of hearing etc. to run after their 
corresponding objects, viz, sound, touch, 
taste, sight and smell, without any hitch. 
Because the embodied soul has gone on 
uninterruptedly enjoying the objects of 
penses through these senses from time 
without beginning, the senses have 
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developeda natural attraction for them. 
To stop once for all this natural 
inclination of the senses to run after 
pense-objects, to change their character 
of hankering after sense-enjoyments, to 
eradicate their attachment for senése- 
objects, and to rob them of their power 
to distract the mind and the intellect—this 
is what is meant by restraining them 
completely from their objects. When the 
man who has thus disciplined his senses 
suspends their activities during medita- 
tion, those senres during that state of sus- 
pension can neither perceive their corres- 
ponding objects, nor produceany distrac- 
tion in the mind by their subtle impulses. 
They get merged in the mind as it were for 
the time being, and when on the 
conclusion of meditation the meditator 
re-awakens to consciousness of the 
external worldand resumes the activities 
of his senses, they perform their function 
regularly by perceiving their correspond- 
ing objects without feeling the least 
attachment for them. They can no longer 
drag themind withthem: on the other 
hand, they will follow the lead of the 
mind itself in every matter. When for 
the guidance of the world the Yogi of 
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stable mind considers it advisable to 
enjoy a particular sense-object approved 
of by the scriptures, and with that end 
in view allows a particular sense to 
function for acertain period of time, that 
sense alone will enjoy that object and no 
other for that definite period; no other 
sense can Obtrude itself against his will 
and freely enjoy any other object. Thus 
acquiring complete mastery over the 
senses, and making them subservient by 
fully depriving them of theirfreedom of 
action is what i8 meant by complete 
restraint of the senses from their objects. 

Although the text of the second half 
of verse 58 is identical with that ofthe 
second half of this verse, they have been 
interpreted ina slightly different way 
because of the difference in the first 
halves of the two verses. In verse 58, 
while replying toArjuna’s third question 
as to how the Yogi of stable mind sits, 
the Lord described the inactive state of 
the God-realized souland employed the 
illustration of the drawingin of limbs of 
the tortoise toexplain how he withdraws 
his senses from sense-objects. 
Though the senses can be externally 
withdrawn from the sengse-objects even 
by an ordinary worldly-minded man, the 
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witbdrawal referred to there is a special 
type of withdrawal, inasmuch as it 
constitutes a characteristic of the Yogi of 
stable mind. Control of the mind and 
senses which are free from attachment is 
alsocovered by this withdrawal. In the 
present verse, however, the Lord is 
describing the natural state of the stable- 
minded Yogi; hence the word used here 
with reference to the senses is ‘Nigrhitani’ 
meaning that the senses are restrained or 
controlled. Such a complete restraint of 
the senses is possible only when they 
haveno attachmentfor sense-enjoy mente, 
The prefix 'Ni’ and the adverb ‘Sarvasah” 
also support this interpretation. Thus, 
though thereis no difference between the 
actual spiritual level of the persons 
referred to in the two verses, the former 
of the two verses deals with the ‘inactive’ 
state of the stable-minded Yogi, while 
the latter shows his natural level of 
existence; that is theonly difference. 

In conclusion, the verse points out 
that he alone who has in the above 
manner subdued all his senses together 
with the mind possesses astable mind; 
he whose mind and senses are not 
restrained and controlled will not be able 
to steady his mind and intellect. 


Thus having shown, on the one hand, the harm accruing from indulgence 


of the mind and senses, und on the other, the advantages following from the 
practice of their restraint, and having emphastzed the fact that in order to attain 
the state of the stable minded Yogi it is indispensable to practise restraint of the 
senses and mind, overcoming likes and dislikes, the Lord described the state of 
such a Yogi. The Lord now proceeds to describe the natural states of the ordinary 
worldly-minded man and the Yogi of stable mind who has realized God through 
control of his mind and senses, bringing out their difference by means of the 
illustration of day and night. 


at faa aayaat aeat sma dart | 
wet sala yar ar fran qeaat qa: vu &e II 


AANA to all beings; at( that ) which; faa ( is )night; dat the God-realized 
Yogi; arm in that state ( of Divine Knowledge and supreme Bliss ); safe 
keeps awake; 4a] in which; wart ( all ) beings; srafa keep awake; q33a: ya: to 
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the seer; af that ( state of transient worldly happiness ); faa ( is ) nicht 
oC ° 


That which is night to all beings, in that state ( of Divine Knowledge 
and supreme Bliss ) the God-realized Yogi keeps awake. And that ( the ever- 


changing, transient worldly happiness ) in which all beings keep awake is 


night to the seer. 


The word ‘Samyami’in this verse 
refers to the Yogi who having controlled 
the mind and senses has realized God, 
and who has been referred to in this 
chapter asthe Yogi possessed of a stable 
mind. This is borne out by the fact 
that in the second half of the verse he 
has been spoken of as 'Pasyatah’, which 
means one who is illumined, a seer. 


The experiences of the ignorant man 
of the world and the man of Knowledge 
are a8 widely divergent as night and 
day; in order to bring out this truth the 
metaphor of the night has been employed 
in this verse to describe the states of the 
ignorant and the enlightened. Therefore, 
the word ‘night’ in this verse should 
not be taken in its literal sense to mean 
the dark period following sunset. It has 
been used in a metaphorical] sense and 
conveys the idea of darkness resulting 
from obstruction of vision. Just as the 
owl due to some thing inherent in its 
vision sees only darkness even when the 
day is fully bright, even 60 the man 
without discrimination cannot eee the 
self-luminous, eternally conscious and 
supremely blissful God owing to his 
vision of discrimination and knowledge 
being obstructed by the veil of ignorance 
hanging from time without beginning on 
his mind’s eye. The direct experience of 
supreme tranquillity and eternal bliss 
resulting from the dawning of the sunof 
God-Realization, though luminous as the 
bright day, is as night to men of 
ignorance who have no knowledge of the 
virtae3, glory, mystery and truth of God; 
for they have shut their eyes to it, and 
have noidea of what that experience of 
pupreme Bliss is like. It is this state of 
God-Realization that is referred to as 
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‘night’ in the first half of the verse, and 
which though ‘night’ to all beings, is 
like daylight to the God-realized Yogl. 
The fact that the stable-minded Yogl, 
having realized the true nature of God, 
constantly dwells in Him has been 
metaphorically described here as his 
keeping awake in that state which 
appears as ‘night’ to all beings. 

Though every enjoyment of this 
world and the next is perishable, 
momentary, transient and full of suffering, 
yet enveloped as he is by the darkness 
of ignorance from time without beginning, 
the worldly-minded man regards it as 
everlasting, and full of joy. To him, 
there is no joy greater than the enjoyment 
of worldly pleasures. Thus attached 
to sense-enjoyments, the generality of 
menarefound constantly striving to obtain 
objects of enjoyment aud find pleasure 
in obtaining them. Thisis whatis meant 
by all beinge keeping awake in them. 
The joy derived from contactofthe senees 
with their objects, or from carelessneés, 
sloth and slumber, being enveloped inthe 
darkness of ignorance, is, in reality, dark 
as night. Nevertheless ignorant beings 
keep awake in it, viewing it as day -light, 
even as a sleeping man while dreaming 
feels in his dream that he is awake. But 
even as aman awakened from the dream 
state ceases to have any connection 
with the dream world, the God-realized 
man of wisdom is conscious of nothing 
else than God, who is the embodiment of 
Truth, Knowledge and Bliss. In place 
of this visible world he sees only its 
foundation or substratum, we, God, 
Therefore, all enjoy ments of the world 
and the joy derived from such 
enjoyments are as night to him. 
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Showing thus, through the metaphor of the night, the difference between the 
man of wis rao and the unenlightened tgnorant soul, the Lord now employs the 
simile of the ocean in order to show that the man of knowledge allains supreme peace, 
whereas the ignorant man, Seeking worldly enjoyments, does not. 


Maa TAS Tacs GAA: afaatea age | 
° ~ ~~ “s¢ 
agent a oslauka aa a@ atfeaneata a arnt il vo il 


azz as; sq: the waters ( of different rivers );} argaarny brimming on all 
sides}; Hazafaga undisturbed ( from its position ); agqza the ocean; afaafea enter; 
agq likewise; a@ all; sar: enjoyments; 44( in ) whom; sfaafta merge themselves; @: 
he; wiftaa, peace; areaift attains; #rastat he who hankers after ( such ) enjoyments; 


a ( does ) not. 


As the waters of different rivers enter the ocean; which though full on 
all sides remains undisturbed, likewise he in whom all enjoyments merge 


themselves attains peace; not he who hankers after such enjoyments. 


The real state of the God-realized 
soul cannot be fully described by 
comparing it with anything belonging 
to this material world; and yet it may 
be possible by means of a simile to give 
atleast apartialideaof that transcendent 
state. Thus the simile of the ocean 
employed in this versemay be understood 
to mean that just as the ocean is full 
ofunfathomable water,even sothe Btable- 
minded God-realized iL ORT “is *full vor 
infinite joy. Just as the Ocean requires 
no water, even so the man of knowledge 
requires no worldly enjoyment; he ig 
fully satiated. Just as the sea igs 
immovable and knowsno 8pate even when 
tossed by a tornado or gale and even 
though all the rivers discharge their 
waters into it,even so the Yogi who has 
established himself in union with God 
remains immovable and unshaken under 
all circumstances, Tbe greatest tragedy 
of life or the greatest worldly loss, on 
the one hand, and the greatest cause of 
worldly joy or the removal of the 
greatest cause of worldly sorrow, onthe 
other, will not make the least difference 
in his mental equilibrium, Established 


(70 ) 


in God, the embodiment of Truth, Know- 
ledge and Bliss, he remains ever 
immovable in one state of mental 
existence, untouched by any modification 
whatsoever. 


The word 'Kamdh' in this verge does 
not mean desires, but objects of desire, 
according to the derivation arraed eff Alar’, 
‘Sarve Kamih', therefore, means ‘all 
Objects of enjoy ment’. Since the desires 
of a stable-minded Yogi have altogether 
ceased, it will be quite meaningless to 
Bay that desires enter into such a Yogi. 
Hence the interpretation of the word 
‘Kamah' as ‘desires’ wil] be wholly 
unwarranted. Hven though the Ocean 
requires no water, countless streams of 
water continue to enter it; yet they fail 
to occasion any flood or Spate in the 
Ocean, a8 Sudden accession of water does 
in rivers and lakes. The ocean neither 
leaves its position norcrosses its boundary 
line; on the other hand, all the water 
that fows intoit gets absorbed in it 
without producing any change init. FHiven 
80 though the God-realizea Yogi has not 
the least use for any Object of worldly 
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enjoyment, various forms of worldly 
enjoyment continue to flow to him under 
the impulse of his Prarabdha or destiny. 
In other words, according to his Prarabdhba, 
his mind, intellect and senses continue 
to come in contact with various objecte, 
both agreeableand disagreeable; yet they 
fail to produce any unhealthy reactionon 
his mind in the shape of joy or grief, 
attraction or repulsion, lust or anger, 
greed or infatuation, fear or anxiety, or 
Shake him from his immovable state or 
make him transgress the bounds of the 
Scriptures. That is to say,the contact 
with those objects does not caure the 
least disturbanceinhis mental equilibrium, 
and without creating any agitation in his 
mind, they lose their identity in his 
blissful state of existence. This is what 
is meant by their merging into the God- 
realized Yogi, even as the waters of the 
rivers merge into the ocean; and the 
interpretation of ‘Kamah’ as ‘objects of 
enjoyment’ fitsin with this explanation. 


The statement that ‘‘Such a Yogi 
alone attains peace, and not he who 
hankersafter enjoy ments,’’ is intended to 
show that the Yogi whose desires are 
thus set at rest, who has not the least 
use for any Ovject of enjoyment, to 
whom objects of enjoyment come 
under the impulse of Prarabdha, and lose 
their identity, and who does not himself 
entertain any desire for enjoyment, he 
aloneattains supreme peace; whereas the 
man who craves for enjoyments never 
attains peace. For the mind of the latter 
ever remains distracted by cravings of 
various kinds. And where there is 
distraction there can be no peace. Worry, 
heart burning and sorrow have their 


The fourth question of Arjuna, 
to the God-realized saint alone; but 


-? 
re 


permanent habitation there. 


The reply tothe third question of 
Arjuna as tohow the stable-minded Yogi 
sits was commenced by the Lord in verse 
58 and concluded in veree 61, as is 
indicated by theuse of the word ‘Arita’ 
( sits ) in that latter verse. Thereafter, 
in verses 62 and 68 the Lord incidentally 
pointedout how indulgence inthe thoughts 
of worldly enjoy ments brings about one’s 
downfallby developing attachment for 
them and thencommenced His reply to 
thefourth questionof Arjunafrom verse64. 
The use of the word ‘Charan’ used in that 
verse clearly brings out this departure 
in the line of thought. In thecouree of 
this reply, the simile of the boat upon 
the waters being carried away by the 
wind has beenemployedinverse67 to show 
how even one of the wandering senses of 
the worldly-minded man takes away his 
discrimination. The word ‘Charatam’ has 
been used in that verse as well. 


Besides, the present verse says that 
all enjoyments enter him and merge 
themselves in him. In the inactive state, 
all the doors through which the enjoy- 
ments enter the mind of the Yogi 
remain closed, inafmuch as his sentes are 
devoid of contact with sense-objects in 
that state. But in the state to which 
the present verse refers, the fenres 
continue to function; that is why objects 
of enjoyment can enter him. In this 
state he isunshakably established in God, 
put not ‘inactive’ so far as the world is 
concerned. Therefore, it is but reasonable 
to hold that the present verse contains 
the Lord’s reply to the fourth question 
of Arjuna. 


viz, how the stable-minded Yori walks, related 
inasmuch as tt had direct relation with conduct, 


the Lord pointed out in reply to that question inverses 64 to 70 the conduct which 


o 


speedily enables a man to attain stabe 


shuts out the posstbility of attaining that state, 
who has attained such stability. The next verse contains a a 


lity of mind, as 


well as the conduct which 
and also the actual state of the man 
‘rect reply to the fourth 


question of Arjuna and describes the mode of conduct of the stable-minded Yogi. 
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fiers Hart a: aata gaia faze: | 
fanat facta: @ oaraaiasala i ot 


4: gatq the man who; aalg all; arg desires; faera giving up; faaa: free 
from the feeling of ‘mine’; faréait: free from egoism:; fege: free from yearning; 
avi moves; a: he; aay peace; afaazafa attains. 


He who has given up all desires, and moves free from attachment, egoism 


and thirst for enjoyment attains peace. 


The word ‘Kamin’, taken with the 
adjective ‘Sarvan’, means the cravings of 
all kinds for any form of enjoyment of 
this world and the next; and to rid one- 
self completely once for all of all such 
cravings is what is meant by ‘giving up 
all desires’ in this verse, 


The ordinary, ignorant man of the 
world identifies himself with the gross 
body, in which are included the mind, 
intellect and senses. That is why he 
regards the body as his self and cannot 
conceive of his existence apart from the 
body; and that is why he feels happy 
or miserable with the happiness or 
Otherwise of the body. This form of 
identification with the body is known as 
‘Ahankara’ or egoism. And he who has no 
such identification with the body iscallea 
‘Nirabankarah’, 


Again, the worldly-minded, ignorant 
man entertains the feeling of ‘mine’ with 
regard to his gross body, including the 
mind, intellect and the senses, and in 
respect Of all beings and things related to 
the body, viz, wife, progeny, brothers, 
relationsand friends, and house, property 
and power, etc. He has the 8ame feeling 
in respect of all the activities of the body, 
and the enjoyments that are derived asa 
reward for such activities. He regards all 
these as hisown. Such a feeling of ‘mine’ 


(71 ) 
is known by the term ‘Mamata’, or 
attachment. The word ‘Nirmamah’, 
therefore, means one who has no such 


feeling of ‘mine’ in respect of any thing 
whatsoever or calls nothing as his own. 


The feeling of wantor indispensability 
in respect of something which is agreeable 
and which one does not haveis known as 
‘Sprha’, or yearning for the same. The 
word'Nihsprhah’, therefore, meangone who 
has no such want or yearning. ‘Sprha’ ig 
a subtler form of desire, hence separate 
mention has been made of its renunciation, 
a8 apart from the renunciation of desires 
which are referred to by the word 
‘Kaman,’ 


He who moves among the objects of 
senses, thatis to say, he who carries on 
all the activities of the body, mind and 
Senses, which are approved of by the 
Scriptures, fuch as seeing and hearing, 
taking of food, 8leeping and waking etc, 
according to one’s order in society, stage 
in life, nature and circumstances, just for 
the sake of guidance of the world and 
remaining free from egoiem, attachment 
and yearning, is said to be ‘‘'moving 
in the worldfree from egoism, attachment 


and thirst for enjoyment and renouncing 
all desires’’, 


‘Sprha’ being an Offspring of 
attachment, there can be no Objection to 
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the word ‘Nihsprha' being interpreted as 
free from attachment; but the real 
meaning of the word ‘Sprha’ is a subtle 
form of desire, and not attachment. 
Therefore, instead of interpreting the 
word ‘Nihsprha' as free from attach- 
ment, it is better and more appropriate 
to construe it as free from thirst or 
yearning. 


The verse speaks of the perfect soul 
who has attained full peace of mind. 
That is why even after showing him as 
desireless and free from yearning, two 
more qualifications have been added as 
essential marks of his character, viz, 
absence of the sense of possession and 
freedom from egoism. For, generally 
speaking, even on attaining desirelessness 


and freedom from y earning if one continues 


to have a sense of possession and the 
feeling of egotism, he cannot be called a 
perfect soul. And he too is not perfect, 
whothough desireless, free from yearning 
22d devoid of the sense of possession, is 
not yet free from egoism. With the 
disappearance of egoism, all other 
weakaesses automatically disappear. So 
long as egoism, which is the cause of all, 
paraists, desire, yearning and the sense 
of possession can remain lurking in the 
mind in some form or other. And so long 
as there is the least trace of desire, 
yearning and the sense of possession 
lurking somewhere in the mind, full 
tranquillity cannot be had. The phrase 


Having thus answered all the four question 
chapter by pointing out the magnitude of the state 


concludes the 
realized soul:— 


‘Santim Adhigatchhati’ aleo shows that 
full tranquillity is referred to here. Such 
a@ consummate and eternal peace can 
never be attained so long as the rfenge 
of possession and egoism persist. Hence 
it was but reasonable to add absence of 
the sense of possession and freedom from 
egoism as distinctive marks of the perfect 
soul besides desirelessness and freedom 
from yearning. 


It is no doubt true that when the 
ego is eliminated, desire, yearning and 
sense of possession too disappear; for ego 
is the root of all. Removal of the 
cause will automatically lead to the 
elimination of the effects. Thus the 
mention of ‘egolessness’ was enough 
to characterize the perfect soul. 
Nevertheless, in order to bring home to 
Arjuna's mind a very clear idea of what 
a perfect soulis like, the mention of 
the other three characteristics of 
desirelessness,freedom from yearning,and 
absence of the sense of possession is also 
quite justifiable. 

Describing in this verse how a God- 
realized soul moves in the world, the 
Lord has replied to the fourth question 
of Arjuna relating to the perfect Yogi of 
stable mind. By declaring at the end of 
the verse, that such a Yogi attains peace 
the Lord has shown that he alone who 
moves among the sense-objects in this 
way isthe perfect soul who has realized 
God, the embodiment of supreme peace. 


s of Arjuna, the Lord now 
of a Goa 


cat ata fat: ae Sat sea Rrgata | 


feqrareraraTtestt 
qt such; atait fafa: (is ) the state of the God- 


qr O son of Prtha, Arjuna; & 


realized soul; tara this ( state ); aa having reached; 
azagre at the last moment, 
ing established; aafaatta, Brahmic Bliss; 


way to infatuation; 
even; waa in this ( state ); fear be 


gzata attains. 
15 B.G. 


aafaarnasata I G2 I 


a fagqafa ( he ) does not give 
at the moment of death; afq 
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Arjuna, such is the state of the God-realized soul; having reached 
this state, he overcomes delusion. And established in this state, even at the 


last moment, he attains Brahmic Bliss. 


The state of stable existence in God 
has been referred toin thisverse as'Brahmi 
Sthiti’. The adjective ‘Hsa' points to that 
whichhas formed the subject of discussion 
in theforegoing verses. The word ‘Sthiti’ 
preceded by the adjectives '‘Hsa' and 
‘Brahmt’, therefore, refers to the state of 
the God-realized saint of stable mind, 
the desoription of which if found 
interspersed in all the verses from verse 
55 to the end of the chapter. And to 
attain thi3 state is to remain constantly 
and unshakably absorbed in God,—the 
embodiment of Truth, Knowledge and 
Bliss,—absolutely free from egoism, the 
sense of possession, attachment, yearning 
and desire, and altogether undisturbed by 
favourable orunfavourablecircumstances. 


The Jiva merged in ignorance does 
not know whatis Brahma(theAbsolute), 
who is God, what is the nature of this 
world, what is Maya, what ig the relation 
obtaining between all these, who is he, 
wherefrom he has come, what is hig 
duty, and what he ig actually doing. 
This ignorance is known as ‘Moha’ or 
infatuation and the Jiva has been 
labouring under this delusion from time 
without beginning, and it is due to this 
that he is moving in this whirligig of 
worldly existence. Overcoming all egotism, 
sense of possession, attachment and desire 
whenman at last succeeds inreaching the 
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above state of God-Realization, this 
delusion which has existed from time 
without beginning gets eradicated and 
will not appear again. This is what is 
meant by saying that '‘having reached 
this st1rte the Yogi overcomes delusion.” 


He who succeedsin attaining this 
state during his life-time is the best 
flower of humanity. He who enjoys this 
Brahmic Bliss while living is liberated 
in this very life and is termed as a 
Jivanmukta. But even he who succeeds 
at the last moment of his life either 
suddenly or asa reward of his Sadhana 
in fixing his mind unshakably on Brahma 
or God alone, free from egoism, the senre 
of possession, attachment, yearning and 
desire, is able to enjoy the Bliss of 
Brahmic existence. 


The state of equanimity reached even 
at the time of departure from this world 
brings about the practicant's deliverance 
that very moment. But even if his mental 
equilibrium gets disturbed at the last 
moment, his spiritual practice will not 
be lost. He will attain what is known 
as the state of a yogi fallen from Yoga; 
and the latencies of ev en-mindednegg 
practised by~-him during this life will 
reawaken the spirit of equanimity in him 
( VI. 40-44 ), and striving with greater 
vigour, he will at last succeed in 
realizing God. 


& autalt dngnadiagaticg aaa 
AM Asontatas alert 
ain fSdlatseaa: 2 I 


Thus, tn the Upantsad sung by the Lord, the Scrence of Brahma, 


the scripture 


of Yoga, the dialogue between S77 Krsna and Arjuna; ends the pon: 
Chapler entitled “Sainkhyayoga” (the Foes of Knowledee ) 


> Cee 


Chapter III 


The present chapter establishes, from various points of view, that 
performance of prescribed duties is obligatory on all. It fully explains bow 
Paert a every individual member of society should carry on the duties 
Chapter and functions laid down for his own order in _ society 
and stage in life, why he should’ perform them, what 
harm will accrue to him if such duties are mot performed, what is 
gained by their performance, what action leads to bondage and what leads to 
liberation. All these points pertaining to Karmayoga have thus been discussed 
in this chapter more and in greater detail than in any other chapter of the 
Gita. Other topics have been very rarely introduced in it, and where introduced 
have been lightly touched upon. That is why the chapter has been given the 
name of “Karmayoga” or the Yoga of Action. 


In verses 1 and 2 of this chapter Arjuna, who had not been able to follow 
what the Lord was driving at, implores the Lord,as if somewhat complainingly, 


int to tell him definitely how he may obtain the highest good. In 
cemebincd me reply to this, the Lord lays down in verse 3 the two courses 


of discipline and shows, in verse 4, that renunciation of action is 
obligatory in neither. Pointing out in verse 5 that none can remain wholly 
inactive even for a moment, in verse 6 He pronounces them as hypocrites, 
who outwardly restraining the organs of sense and action mentally go on 
dwelling on objects of senses. Verse 7 praises the yogi who controlling by the 
mind his organs of sense and action carries on his activities with the help 
of those organs without the least attachment. Verses 8 and 9 show that action 
is superior to inaction and that life cannot be maintained without actior, and 
exhort Arjuna to perform his duty disinterestedly and without any attachment. 
Verses 10 to 12 point out that having been enjoined by the Creator, Brahma, 
performance of actions is obligatory on al]; and verse 13 declares that partaking of 
what is left over after sacrifice absolves one of all sins and calls those who do not 
perform sacrifice as sinners. Verses 14 and 15 describe the cycle of creation 
and show that the all-pervading God is ever present in a sacrificial act. Verse 
16 denounces those who do not follow the wheel of creation referred to above. 
Verses 17 and 18 show that the illumined saint who has realized the Self has 
no obligation, and has no use whatsoever for things done or not done; and 
establishing on these grounds, in verse 19, that action is necessary and 
declaring at the same time that disinterested action leads to God-Realization, 


Arjuna -is instructed to do his duty without attachment. Citing Janaka and 
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others as examples of those who had attained perfection through action and 
showing that action is necessary even for the maintenance of the world order, 
verse 20 proves the utility of maintaining such order. Pointing out in verse 21 
that the generality of men follow whatever a great man does and teaches, in 
verses 22 to 24 the Lord cites His own example to show the advantage of 
performing actions and the harm accruing from non-performance of the same. 
Verses 25 and 26 lay down that even the wise man should act for the 
maintenance of the world order. Verses 27 and 28 differentiate the perfect man of 
knowledge from the generality of men attached to action and verse 29 lays down 
that the wise should not unsettle the mind of the ignorant. Verse 30 instructs Arjuna 
to fight in a spirit of dedication to God, renouncing hope and nervous 
excitement as well as the sense of possession. Verse 31 says that the devout 
soul who follows this teaching of the Lord is released from the bondage of 
action; and verse 32 declares that he who finds fault with this doctrine, and 
does not follow it, is deluded and lost. Verse 33 shows that no one can help acting 
according to his nature. Verse 34 urges man not to be swayed by likes and 
dislikes, while verse 35 shows that one’s own duty is preferable to another’s 
duty, which is fraught with fear. On Arjuna asking in verse 26 as to who 
drives man to sinful action, the Lord replies in verse 37 that the root of all 
sin is desire, which is the greatest enemy of man. In verses 38 to 41 the Lord 
declares that desire is insatiable like fire and veils Knowledge and pointing 
out where it resides, advises Atjuna to kill it after controlling the senses. In 
verse 42, the Self has been declared as far superior to the senses, the mird 
and theintellect, and verse 43 concludes the chapter urging on Arjuna to subdue the 
mind by the intellect, and kill the enemy in the form of desire. 


From verse 11 to verse 30 in Chapter II the Lora dealt with the nature of 

the Self, and discussed Sankhyayoga, or the Yoga of Knowledge. Thereafter, 
from verse 39 to verse 53 He expounded Karmayoga or the Path 

i LB of Action inthe form of equanimity. Then, in answer to Arjuna’s 
interrogation, the Lord described from verse 54 right up to the end 

of the chapter the marks, conduct and glory of the God-realized soul, possessed of 
a stable mind, who had attained that state through the practice of Karmayoga. 
Glorifying Karmayoga tn the course of that exposition, the Lord clearly defined tts 
character in verses 47 and 48 urging on Arjuna to act. In verse 49 Fle declared 
action with a selfish motive as far «inferior to Karmayoga in the form of 
equanimity; in verse 50 pratsing the man of action endowed with equanimity, He 
urged on Arjuna to engage in the practice of Karmayoga; and verse 51 
declares that the wise man endowed with equanimity attains the blissful supreme state. 
When Arjunaheard this exposition, he could not make out the real meaning of the instruc. 
tion. Interpreting the word‘ Buddht? ( used inthe sense of equanimity in verses 49 to 51) 
as'Knowledge’ hi's mind got confusedand wt appeared tohimas if the Lord was glorifying 
Knowledge in comparison to Action. Nay, the words of the Lord, though explicit 
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siderdes to him ambiguous and involved. Therefore, with a view to having his 
oubts cleared and in order to know wherein definitely lay his highest good, 


Arjuna asks the following question: — 


aya Sara 


caret aeRANTA mat afestarea | 
afte watt at at fatwafe Fara i 2 il 


chy Tale ~ Sri Krona; aq if; | by You; af: Knowledge; #ia: to Action; 
sqrqat superior; Hat ( is ) considered; aq then; aa O Krena; arm me; at salt 
to ( this ) terrible deed; fa why; fratsafa do you urge. a 


Arjuna said: Krgna, if You consider Knowledge as superior to Action, 


why then do You urge me to this dreadful action, Kefava ! 


The Lord nowhere asserted in the 
preceding chapter that Knowledge was 
superior to Action; but failing to grasp 
the real meaning and import of the 
Lord’s statement in verse 49 that ‘Action 
is far inferior to Buddhiyoga,’’ Arjuna 
mistook ‘Buddhiyoga’ for the Path of 
Knowledge and was thus led to conclude 
that the Lord was declaring Action as 
far inferior to Knowledge. In reality, 
however, the word ‘Buddhiy oga’ in that 
verse was not used in the sense of 
Knowledge; it was expressive of Karma- 
yoga characterized by equanimity, while 
the word ‘Karma’ occurring therein 
referred to action with an interested 
motive. Forin that verse the Lord speaks 
of those whocrave forthe fruit of actionas 
extremely poor and wretched and declar- 
inz action witha selfish motive as inferior, 
exhorts Arjuna to take recourse to Karma. 
yoga, consisting in equanimity. But 
Arjuna failed to grasp the spirit of the 
Lord’sinstruction, and hence thequestion 
asset forto in the present verse arose in 
his mind. 

The word ‘Buddhi’, used in this 
verse, cannot be taken in the sense of 
Karmayoga as consisting in equanimity. 
For, here, the word forms part of 
Arjuna's question. Failing to grasp the 
trend of the Lord’s argument, he has been 


(1) 


construing ‘Buddhi’ to mean Knowledge, 
and it is therefore that he has put the 
present question. Had he understood 
‘Buddhi' in the sense of Karmayoga, there 
would have been no ground for him to 
ask the present question. Arjuna was 
taking ‘Buddhi’ to mean ‘Jana’ or 
Knowledge; therefore, following the line 
of Arjuna's thought the word ‘Buddahi' 
in this verse has been interpreted as 
Knowledge. 


Having failed to understand the 
true import of the Lord's teaching, Arjuna 
thought that through such injunctions as 
‘Therefore, Arjuna, fight’’, ‘*Your right is 
to work only’’, ‘'Perform your duties 
established in Yoga’’, etc., he was being 
urged to that very action which had been 
denounced by the Lord as inferior and 
insignificant. Therefore, a8 if in & 
complaining mood, Arjunaasked the Lord, 
in the above words, why he was being 
driven to the commission of a dreadful 
sin inthe form of participation in the 


war. 


The Lord is addressed in this veree 
as ‘Janardana’ and ‘Kegava’. Both these 
words are significant, a8 will be clear 
from the following interpretation. 
‘Janardana’ is a compound word consist- 
ing of two parts ‘Jana’ and 'Ardana’, 
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‘Ardana’' means ‘an object of prayer 
( adit arsat )? and ‘Jana’ means men in 
general. Thus, taken together, the word 
‘Janardana’' signifies'He whois approached 
by all for the fulfilment of their prayer.’ 
And the word ‘Kegava’ is formed of four 
component parts, viz, ‘Ka’, an eqnivalent 
of Brahma, the Creator, ‘A’, a name of 
Visnu, the Preserver, ‘Iga’, an epithet of 
Siva, the Destroyer, and ‘Va', which isan 
abbreviation of ‘Vapu’ or body. Thus 
taken together Kesava means ‘He who is 
identical with the three Deities mentioned 


saan = area 
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above or embodies in Himself all the 
three Deities taken together. Address- 
ing the Lord by these names, Arjuna 
seeks to convey that he has already 
taken refugein the Lord and approached 
Him witha submission for guidance and 
instruction as regards his course of duty 
(II.7),and that he is again approaching 
the Lord, who is God Himself, with that 
prayer. He solicits the Lord to favour 
him with advice and guidance, show- 
ing what is decidedly the best course 
for him. 


ats aeadta FI 


aqa aq fairer Fa sraisearcgar il 2 Il 


safaan ga ata by (these) seemingly involved expressions; & my; 3% 
mind; atzafa You are puzzling; 74 as it were; aq therefore; wea fate arriving at 
a definite conclusion; 4% tell ( me ); 44 by which; wea I; aa: the highest good; 


argata, may obtain. 


You are, as it were, puzzling my mind by these seemingly involved 
expressions; therefore, tell me definitely the one discipline by which I may 


obtain the highest good. 


Expressions which do not explicitly 
recommend any particular course of 
discipline after arriving at a definite 
conclusion, and which embody various 
suggestions jumbled together, and thus 
mystify thehearer and lead him nowhere 
are what is referred to by the words 
‘Vy amisrenaVakyena’in the presentverse. 
Arjuna having failed to grasp the meaning 
of the Lord, His words appeared to him ag 
involved and puzzling. For when he was 
told thst action was inferior to 
Buddhiyogaand was accordingly asked to 
have recourse to Buddhi ( II. 49 ), he 
thought the Lord was glorifying 
Knowledge and condemning Action, and 
was urging on him to take to Knowledge. 
Again, when the Lord said that ‘the 
practicant who is endowed with Buddhi 
sheds in this life both good and evil’’, 
( If.50 ) Arjuna thought that, in the 
opinion of the Lord, he who gave up all 


(2) 


action in the form of virtue and vice 
was endowed with Buddhi or Knowledge, 
As against these statements when the 
Lord said, ‘Your right is to work only” 
(II.47), and ‘Perform your actions 
established in Yoga’’ (II. 48 ), Arjuna 
thought the “Lord was urging him to 
action. Besides, when in verge II, 45, 
the Lord asked him to transcend the 
evolutes of the three Gunas(Nistraigunya) 
and be self-controllead ( Atmavan ), he 
understood the instruction ag enjoining 
renunciation of action; and when the 


Lord said, ‘Therefore, Arjuna, fight’’ 
( II. 18 ), ‘'Therefore, get ready for 
the fight’’ (II. 38 ), 'tHxert yourself 


for the practice of this Yoga’ ( TEA60): 
he thought: he was being urged 
to engage himself in action. The 
above statements thus appeared to him 
mutually contradictory. Therefore, using 
the word ‘Iva’ twice in this verse, Arjuna 
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wants to bring out that even though in 
reality the Lord was laying before him 
clearly and distinctly two divergent 
courses of discipline, and that He was 
not using involved expressions in His 
statements, and being his dearest 
friend and well-wisher, He did not Bay 
anything so as to puzzle his mind, 
on the contrary, whatever the Lord said 
was intended to dispel the delusion 
in his mind, yet due to his own 
ignorance, it appeared to him as if 
the Lord was mystifying him by using 
expressions which were involved and 
mutually contradictory. 


No doubt the confusion arose in 
Arjuna’s mind as soon as he heard verses 
49 and 50 of the second chapter, and in 
fact he ought to have got his doubts 
cleared then and thereinstead of waiting 
tillthe end of the chapter, and should 
have asked the question immediately 
after the Lord winded up the discussion 
in verse 53. But hearing as he did from 
the lips of the Lord in verse 53 that 
when his mind would succeed in getting 
over delusion, and would rest stable in 
God, he would attain union with God, or 
realize God, he was possessed with a 
keen desire to know the distinguishing 
marks and conduct of the God-realized 
soul. It was therefore that he shelved 
the previous question forthe time being, 
and questioned the Lord first about the 
marks of the God-realized soul; and no 
sooner didthe Lord conclude His reply to 
that question that he placed his original 
doubt before the Lord. Had he raised 


this doubt before, the topic of the marks 
and conduct of the God-realized yogi 
would have been thrown into the back- 
ground, and could not be discussed in the 
setting in which it has been discussed. 

By asking the Lord to tell him 
definitely the one discipline by which he 
could obtain the highest good, Arjuna 
intends to bring out that since whatever 
instruction he had received up to that 
point appeared to him as full of 
contradictions, he had not beenable to 
determine hisduty. He could not make 
out whether the Lord desired him to 
fight, or to renounceallactions;if he wasto 
engage in fight, how he was to carry it on; 
and if the Lord wanted him to renounce 
actions, what he should do after such 
renunciation. Therefore, he humbly 
submitted to the Lord that He should 
chalk out his duty and lay down for him 
after careful consideration a definite 
course of discipline by following which 
he might reach the highest goal of 
existence. 


The word ‘Sreyah’ used in this verse 
does not mean objects of enjoyment inthis 
world or the next; for Arjuna had declared 
long before, in II. 8 that undisputed 
sovereignty over the earth and lordship 
over the gods could not drive away his 
grief. Therefore, ‘Sreyah’, to him meant 


complete eradication of grief and 
infatuation and attainment of that 
imperishable Reality wherein lies 


everlasting peace and eternal bliss. There- 
fore, it has been rendered into English as 


‘highest good'. 


With the intention of pointing out, as desired by Arjuna, that the one definite 
course of discipline for him was Karmayoga with devotion as the dominant factor, 
the Lord first answers his question by showing tn the next verse that fe aid not use 
any “involved expression”, but that His instructions were clear and distinct. 


AyTaraara 


arash, fern Fret get stet Aaa | 
mada azar aaa atta il 3 il 
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aaq O sinless one, Arjuna; af até in this world; fgfaar fer a twofold 
course ( of spiritual discipline ); Hat by Me; gu of yore; sttit has been enunciated; 
aieqaty in the case of the followers of Sankhyayoga; ataatta ( the Sidbana 
proceeds ) along the path of Knowledge; qaifiarg, (and) in the case of the 
Karmayogis; #474 ( it proceeds ) along the path of Action. 


Sri Bhagavan said: Arjuna, in this world two courses of Sadhana 
(spiritual discipline ) have been enunciated by Me in the past. In the case 
of the Sankhyayogi, the Sadhana proceeds along the path of Knowledge; whereas 


in the case of the Karmayogi, it proceeds along the path of Action. 


The words‘Asmin Loke’ refer to the 
human world; for man alone is qualified 
to adopt the discipline of either 
Jhanayoga or Karmayoga. The word 
‘Nistha’ means a state. Adding the 
adjective ‘Dwividha’ to it the Lord shows 
that there are two principal states or 
modes of Sadhana or spiritual discipline. 
In one state man'‘starts with a belief in 
the identity of the soulandthe Oversoul. 
and regards himself as one with Brahma 
( Absolute ); whereas in the other he 
recognizes God as the Almighty Lord, 
Creator, Ruler and Destroyer of the 
universe, and himself as an humble and 
obedient servant of the Lord. 


In the former state man feels thatit 
is the Gunas, born of Prakrti, that move 
among the Gunas (III. 28 ), and he hasno 
connection with them; and under this 
belief he disclaims the idea or doership 
in respect of all the activities of his body, 
mind and senses. He wholly renounces 
the feeling of egoism, the sense of 
possession, attachment and desire with 
reference to any action or its fruit, and 
identifying himself with Brahma, the 
embodiment of Truth, Knowledge and 
Bliss, remains constantly established 
in It, nay, becomes one with It 
(V. 24; VI. 27 ). This is the path of 
Knowledge. Attaining this state, the 
yogi transcends joy, grief and desire,and 
begins to view allalike( XVIII. 54 ); he 
sees the entire world present inthe Self 


(3) 


asadream, and sees the Self as pervading 
the whole universe ( Vi.~29.),.a¢f be 
culmination of this Sadhana is reachedin 
God-Realization. 


The discipline of Karmayoga consists 
in honestly performing, as a matter of 
duty, such actions asare preecribed by the 
scriptures with due regard to one’s order 


in society, stage in life, nature and 
circumstances, asp obligatory on him, 
renouncing the sense of possession, 


attachment and desire in respect of all 
fuch actions and their fruit, and 
maintaining an attitude of indifference 
towards their fruitionorotherwise as also 
towards their final outcome( II. 47-48), 
and finally in climbing to the highest 
Yoga by overcoming attachment for sense- 
enjoy ments, a8 well as for the activities 
of the senses, and renouncing all thoughts 
of the world( VJ. 4), And the discipline 
of Karmayoga with Bhakti ( Devotion ) as 
its dominant factor consists in offering to 
God all one’s actions and their fruit (LV. 
27-28 ), regarding Him as all-powerful, 
the final substratum, all-pervasive, the 
universal friend, and the inspirer of all, 
and one's own €£elf as in every way 
dependent on Him; performing all actions 
according to iis behests and inspiration 
in a spirit of adoration to Him and ag 
His tool, without entertaining the least 
attachment, senre of porsession or desire 
in respect of those actions or their fruit, 
and remaining ever contented with 
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whatever is ordained by Him; and finally 
in remaining constantly engaged in the 
thoughts of His Name, virtues, glories and 
essence ( X. 9; XI. 6; XVIII. 57 ). The 
yogi whoreaches this state of perfection 
in Karmayoga overcomes all evils in the 
form of likes and dislikes, lust and anger 
etc, and begins to view all alike; for he 
sees his Lord dwelling in the hearts of 
all beinge( XV. 15; XVILI.61), and sees 
everything as God ( VII.7-12;1X. 16-19 ). 
‘The consummation of this state is reached 
in Goi-Re2alization. 


By saying that Heenunciated these two 
courses of disciplinein the pastas well,the 
Lord seeks to point out to Arjuna that they 
were not being put before him as new 
revelations of truth; at the beginning of 
creation, as well as in course of His various 
minif2stations that took place later, He 


had taught these two disciplines separately. 


Even £0 while revealing the non-dual 
character of the soulin verses 11 to 30 of 
Chapter II he had exhorted Arjuna to 
figh taccording to the principle of Sankhya- 
yoga(II.18 );ana introducing the subject 
of Karmayogain verse 39 and discussing 
the discipline of Karmayoga with its fruit 
in verses 40 to 53, He had instructed him 
tocarry on the fight and perform other 
duties establishing himself in the Yoga of 
Equanimity ‘II. 47-50). And in order to 
demarcate the two courses of discipline, 
He had clearly stated, in verse 39, that 
the verses preceding it had dealt with 
Sankhyayoga, and the verses following it 
would be devoted toa discussion of Karma- 
yoz1. Therefore, Arjuna’scomplaint that 
the Lord had used ‘involved expressions’ 
in His instruction to him had no leg to 
stand upon, 


Addressing Arjuna asp ‘Anagha’ 
(O sinless one )on this particular occasion, 
the Lord meant to say that one who was 


addicted to sin, or was tainted with sip, 
could not attain perfection in any one of 
these two disciplines; but sinless as he 
was, Arjuna could easily attain perfection 
in them, and it was therefore tl.at the 
Lord had taught them to him. 


By saying that the ‘“Sadhav4& of the 
Sankhyayogi proceeds along the path cf 
Knowledge, while that of the Karmay ogi 
along the path of Action.'’ the Lord seeks 
to bring out that culmination of 
Sankhyayogais reached when by constant- 
ly following that discipline one ceages 
to identify oneself with the body; whereas 
perfection in Karmayoga is reached when 
through the continued prectice of that 
discipline one overcomes the sense of 
possession, attachment and desire in 
respect ofone'sactionsand their fruit, and 
acquires an attitude of indifference to- 
wards successand failure. There are two 
distinct types of practicants qualified to 
follow the aforesaid two paths and their 
aptitude for any one of them is 
determined by their tendencies of 
previous births faith and predilection, 
And the two disciplines are quite 
distinct and independent of each other. 


The two disciplines being fundament. 
ally different, itis not possible foranyone 
to follow both of them simultaneously. 
Forin Sankhyayoga the soul is iden- 
tified with the Oversoul, who is meditated 
on in His absolute and formless aspect, 
the embodiment of Truth, Knowledge 
and Bliss; whereas in Karmajoga while 
performing Action without attachment to 
its fruit one has to meditate on the Name, 
virtues, glory and reality of God as an 
object of worship and regarding Him as 
all-pervading, all-powerful and the Lord 
of all beings. In this way the two 
disciplines cannot be followed by the 
game man at one and the same time. 


The preceding verse showed that perfection in the discipline of Knowledge is 
wtained through the practice of Jnanayoga, whereas perfection in the disctpline of 


Action ts attained through the practice of Karmayoga. In 


16 B. G. 


order to establish this 
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very point wt ts shown in the next verse tha! renunctation of action does not lead 


to perfection in etther of the two disciplines. 


A  -RANAATHAA IT 


qeiseaa | 


a a aaaaza fate antuasafa ii 2 ll 


8 ° e . XS S 
ge: man; 4 neithers #Ama Aaa without undertaking actions; “44H 
actioalessness; aaqa attains; 4 4 nor; aaaad through renunciation ( of actions ); 


w4 merely; farga perfection; aafanzaia reaches. 


Min does not attain freedom from action ( culmination of the discipline 


of Action) without entering upon 


( culmination of the discipline of Knowledge ) merely by ceasing to act. 


The word ‘Naiskarmyam', in this 
verse, refers tothe state of perfectionin 
Karmayoga. He who has attained this 
state is released from the bondage of 
action once forall, even though engaged 
in all sorts of activities; in other words, 
his actions do not lead to bondage 
(IV. 22, 41). That is why this state is 
referred toas'Naiskarmyam’ or freedom 
from action. This state is reached only 
by performing one’s duties ina disinterest- 
ed way, andcannot be attained without 
performing action. Therefore, releasefrom 
the bondage of action can be obtained 
only by performing one’s duties ina 
disinterested way, and not by shirking 
them. This is what is meant by the 
statement: '‘Man doesnot attain freedom 
fromactioa without enteringuponaction.’’ 


The Lord had instructed Arjuna to 
give up attachment for action and the 
desire for its fruit, and declared that 
such renunciation would lead to freedom 
from the bondage of action (II. 51), This 
might lead Arjuna to think that if 
he totally gave up all actions, he would 
be automatically released from their 
bondage, and hence there was no need to 
participate in action. In order to avoid 
sucha misconception, the Lord uttered the 
note of warninZ in the very first verse 
containing the instruction on Karmayoga: 
‘Tet not your attachment be to inaction.’’ 
He further declares in Chapter VI that 


action; nor does he reach perfection 


(4) 


“to the contemplative soul who desires 
to climb to the heights of Karmayoga, 
action without motive is the only way to 
attain to those heigits.’'( VI.3). There- 
fore, in order to show that man's 
disinclination to act from fear of physical 
exertion, or due to any other similar 
weaknees, is an obstacle in the path of 
Karmayoga, the Lord says that ''Man 
does not attain freedom from action 
without entering upon Action.’’ 


The word ‘Siddhim’ in this verse 
refers to perfection in Jaanayoga, which 
leads to the attainment of Knowledge. 
Attaining this state, the practicant 
identifies himself with Brahma; he no 
longer perceives any difference between 
the soul and the Oversoul, and becomes 
one with Brahma. That is why this state 
has been designated as ‘Siddhi’, or 
perfection. This perfection in Jianayoga 
is attained by performing the duties 
appropriate to one’s focial order ard 
stage in life, without claiming their 
doership, renouncing the gsenge of 
possession, attachment and degire in 
respect of all enjoyments, and through 
constant practice of meditation on God 
as identical with the self, and not merely, 
by renunciation of action. For without 
the extinction of egoism, the sense of 
possession and attachment one cannot be 
firmly established in identity with Goa. 


In fact, this state is reached when in 
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all activities of the body, mind and 
senses, the practicant doesnot feelhimeelf 
the doer, but remainsonly asan onlooker 
or witness of those activities (XiV. 19). 
Therefore, the practicant following the 
path of Knowledge too, instead of 
attempting togive up the performance of 
duties appropriate to his social order and 
stage in life, should renounce the sense of 
doership and thesense of possession attach. 
ment and desire. It is to bring out this 
ideathat the Lord says: ‘‘Man does not 
reach perfectionmerely by ceasing to act.’’ 

The two words ‘Anarambhat’ and 
'Sannyasanat’, though appearing as 
synony mous, have been used by the Lord 
in two different senses. By the use of 
‘Anarambhat’ He seeks to point out that 
non-performance ofan obligatory duty is 


an obstaclein the attainment of perfection 
in Karmayoga. The word ‘Sannyasanat’, 
however, shows that renunciation of 
action by itself does not counetitute an 
obstacle in Jhanayoga. It simply says 
that perfection will not be reached by 
suchrenunciationalone; forthe attainment 
of perfection the practicant will be 
required to renouncethe tenee of doerthip 
in action and establish himeelf in 
identity with Brahma, the embodiment of 
Truth, Knowledge and Bliss. Therefore, 
external renunciation of action is not of 
primary importance in the cate of the 
Jhanayogi; it is internal renunciation 
that counts. The Karmayogi, however, 
must not refrain from action in any case. 
Theuseofthetwo words ‘Anarambhat’ and 
‘Sannyaganat’ has been adopted to bring 
out this difference. 


Thus showing that non-performance of duty ts an obstacle in reaching per 


fection in the path of Karmayoga, 


7s of minor importance in reaching perfection in 
to demonstrate 


to place before Arjuna various reasons 


action, with a view to urging him to actions ana 


and declaring that external renunctation of action 


Jninavoga, the Lord now proceeds 
the necessity of performing 
in the first tnstance to pronounce 


total renunctation of action as physically impossible. 


a ff aPaeanafr aq fasastel 


ISN < is 
Had daw: RA Aq: 


fe surely; #fq 7 no one; 
inactive; fagfa remains; f€ because; 


caso WU 


e 

alg ever; a4 for a moment; afqy even; AAA 
A A s 

aa: everyone; safas: 7: by nature-born qualities; 


aa: helplessly; @H action; aa is made to perform. 


Surely none can ever remain inacti 
is helplessly driven to action by nature-born qualities. 


The word Karma’ (action ) forming 
part of the compound word ‘Akarmakrt’ 
( refraining from action ) includes all 
activities of the body, mind and senses 
such as movement, rest, satisfaction of 
hunger and thirst, going tosleep, waking, 
thought, reflection, dreaming, meditation 
and absorption in Samadhi. Therefore, 80 
long as man carries his body, he is bound 
to perform action in one form or another 
according to hie nature, This is what is 


ve even for a moment; for everyone 
(5) 


meant by saying ‘None can remain wholly 
inactive even for 4 moment.’’ What he 
can do is to renounce the sense of 
doership in action, give up the sense of 
porsession, attachment and the deeire 
for its fruit. To renounce these is to 
renounce action altogether. 


Strictly speaking, the men of Know- 
ledge, who has tranecended the three 
Gunas or modes of Prakrti, falls beyond 
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the purview of the word ‘Kagchit’ used 
in this verse. For, inasmuch as he ceases 
to have anything to do either with the 
Gunas. or with their evolutes, it cannot 
be said of him that he acts under the 
impulse of the three Gunas, Nevertheless, 
his body existing before the eyes of the 
world as a concatenation of the mind, 
intellect, senses and so on, goes on like 
an automaton doing something or other 
in name only, according to his own 
Prarabdha or the Prarabdha of the people 
around him; but inasmuch as he has no 
sense of doership, such action on his part 
is no action in the real sense of the 
term. There can beno objection, however, 
to the combination of his mind, intellect 
and senses etc. being included under 
the term ‘Kaschit’. For being a product 
of the three Gunas, it is not above 
the Gunas; nay, it is on account of 
his rising above the influence of that 
body that the man of Knowledgeis said 
to have transcended the three Gunas. 


The word '‘Sarvah’ generally denotes 
all living beings; but in the present 
context its applicationshould be restricted 


The preceding verse stated that none could remain without actio 
moment. To this one might ratse the objection that one could re 
by forcibly suspending the functions of the senses. 
the Lord shows that external suspenston of the 


constitute renunciation of action. 
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to human beings alone; for man alone 
is entitled to perform actions. And to act 
underthe impulse of one's nature, whichis 
formed out of the latercies of deeds 
performed in previous lives, is what is 
meant by ‘‘being helplessly driven to 
action by one’s nature-born qualities.’’ 


In the Sankhya system of Indian 
Philosophy, the term'Prakrti’ denotes the 
state of equilibrium obtaining among the 
three Gunas; but the Lord holds them 
to be evolutes of Prakrti. In order to 
make thispointclear, the Lord has added 
the adjective ‘Prakrtijaih’, to the noun 
‘Gunaih’ in the present verse. Similarly, 
in several other verses of the Gita, the 
Lord has spoken of the three Gunas 
as evolutes of Prakrti( XIII. 19, 21: 
XIV. 5; XVIII. 40 ). The term ‘Prakrti’ 
here denotes the eternal ana prime 
Nature of God, which is the cause of the 
objective material world, which is noth- 
ing but a conglomeration of the three 
Gunas and their modifications, It igs 
also known by such terms ag the 
Unmanifest, the Undifferentiated, Mahat- 
Brahma etc, 


2 even for a 
fratn from action 
Therefore, in the next VErSE, 
functions of the senses does not 


watezanteT Gq A aed AAG WA | 
cera acre freee: @ seas | & 


a: faqerat the fool 


called a hypocrite. 


The word 'Karmendriy ani’ in this 
verse does not bear its generally accepted 
sense of the organs of action; it should 


who; a#afzarfit the 
( outwardly ) restraining; aaar mentally; 


afzarmaty the obj 
mar dwelling on; wea sits; @: he; faeaqrare: jects of ( 


a hypocrite; 48 is called. 
He who outwardly restraining the organs 
mentally dwelling on the objects of senses, 


organs of sense and action; a@azz 


those ) sense; 


of sense and action, sits 
that man of deluded intellect is 


(6) 


£ans of 
with the help of 


On bis external] 


be taken to mean all the ten or 
perception and action, 
which man carries 
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activities, i.c., perceives externalobjects— 
viz, the senses of hearing, touch, sight, 
taste and smell as wellas the Tr of 
“speech, hands and feet, the organ of 
generation and theorganof defecation; for 
the Gita nowhere mentions separately the 
five organs of perception under the 
appallation of '‘Jnianendriyas’. Besides, if 
the word isinterpreted to mean only the 
organs of action such as speech etc., 
senses like the sense of hearing etc. are 
left unrestrained, so that the picture of 
the hypocrite remains incomplete, 
Moreover, it becomes obligatory to state 
here what use the hypocrite makes of 
his senses of perception; but the Lord 
remains silent on this question. In the 
next verse as well the Lord speaks of 
practising Karmayoga with the help of 
the Karmendriyas; but one cannot under- 
take this Yoga by means of the organs 
of action such as speech, etc. alone, and 
the help of the senses of perception will 
also be required for the practice of 
Karmayoga. 


It is, therefore, quite justifiable to 
take the word ‘Karmendriyani’ as 
covering all the ten organs which are 
employed for carrying on worldly 
activities, and forcibly etuspending the 
functions of hearing etc. is what is 
meant by wilful external restraint of the 
organs of sense and action. 


In thisconnectionit should be borne 
in mind that he who endeavours to 
restrain the senses forcibly from running 
after sense-objects in order to bring them 
under control, 8o as to be able to 
concentrate his thoughts on God, and yet 


Owing to the wandering of his mind 
cannot help dwelling on senee-objecte, 
will not be classed as a hypocrite. He 
is a spiritual aspirant; for, like the 
hypocrite,itis not his object to meditate 
on Objects of enjoyment. He desires from 
the bottom of his heart to control the 
mind a8 well: but due to past habits, 
attachment for worldly objects and the 
force of latencies of past Karma, his 
mind reverts to worldly objects in spite 
of himself. He cannot, therefore, be 
blamed for this obduracy of the mind; 
and it is but natural for the mind toact 
in this wayward way during the initial 
B8tages of one’s Sadhana or spiritual 
discipline. 

The word ‘Samyamya’ in this verse 
cannot be taken to mean controlling the 
organs of sense and action. For he who 
has controlled his senses cannot bea 
hypocrite in the proper sense of the term. 
Sense-control is a part of the yogic 
practices. ‘Samyamya’ has, therefore, 
been rightly interpreted as meaning mere 
outward restraint of the organs of sense 
and action. 

The word ‘Indriyarthan’ means the 
corresponding objects of the ten senses. 
Verse 9 of Chapter V uses the word 
‘Indriyarthan’ in the same senEe. 


Just as the heron sits motionless at 
the brink of a sheet of water in order 
to deceive the fish, which constitute 
its food, even so the hypocrite putsona 
cloak of self-control, though inwardly he 
has no degire to control his mind. 
Inasmuch as he thus practises dissimula. 
tion he is called adissembler or hypocrite. 


Declaring this outward restraint of the senses from sense-oljects as mere 
hypocrisy, the Lord now praises the yogt who renouncing all attachment employs 
his senses in the disinterested performance of duties. 


afeafezaih  Aaart 


fraraicaasga | 


aatea: atataan: a fafa io il 


a on the other hand; aga O Arjuna; 4: who; aaat by the mind, the power 
of the will; gar the organs ( of sense and action ); faaza controlling; 4am: 
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( remaining ) unattached; #afexa: through ( those ) organs; BHAT, the Yoga of 
Action; atvaa undertakes; a: he; fafatert excels. 

On the other hand, he who controlling the organs of sense and action 
by the power of his will, and remaining unattached, undertakes the Yoga 


of Action through those organs, Arjuna, he excels. 


The word ‘Tu’ has been used in an 
antithetical sense to differentiate the 
yogi, who while performing action keeps 
the mind and senses under control, from 
him who outwardly renounces action. 
Here, again, the words ‘Indriyani’ and 
‘Karmendriyaih’ both denote all the ten 
organs; for if they are taken to mean 
the five organs of action alone, merely 
controlling them will not bring all the 
other senses under control, nor can 
Karmayoga be practised through these 
five organs alone. For without the proper 
exercise of the senses of perception like 
the sense of hearing etc., practice of 
Karmayoga will not be possible. There. 
fore, all the ten senses should be taken 
as covered by the two words mentioned 
above. In verse 41 of this chapter, the 
Lord again uses the word ‘Indriy ani’ 
with 'Niyamya’ and exhorts Arjuna to 
control all his senses, 


The word ‘Niyamya’ in this verse 
cannot be taken in the sense of stopping 
the function of the senses; for Karmayoga 
cannot be practised when the senses have 
altogether ceased to function. The 
practice of Karmayoga through the organs 
of perception and action consists in 
performing all actions such as sacrifice, 
charity,austerity, study of, and imparting 
iastrustion in, the scriptures, governance 
of a kingdom, carrying on business 
transaction8 and menial service, and 
carrying on all the functions of the 
senses such as satisfaction of hunger and 
thirst, falling asleep and waking, 


Replying to Arjuna’s guery as to 
action as warfare, the Lord declared one 
a hypocrite, and praised the 
his allotted duty ;— 


(7) 


movement and rest etc., enjoying the 

various sense-oObjects such as sound, etc, 

through senses which are properly 

disciplined and controlled, maintaining 

an attitude of indifference to success and 

failure, and renouncing attraction for and 

aversion to one’s prescribed duties as 

well as with regard to all enjoyments of 

this world and the next, that may be 

obsained as their reward. Verses €4 and 

65 of Chapter II speak of this very 

practice of Karmayoga resulting in the 

attainment of placidity of mind, which) 
in its turn brings about the cape Hons® 
of all forms of misery. 


--—— 


By saying ‘‘he excels’’ the Lord praises 
the Karmayogi by declaring him to be 
superior toall ordinary men of the worid., 
Tt doés not mean that he is declared as 
superior only to the hypocrite referred to 
in the previous verse; for the hypocrite 
mentioned above isa dissembler possessed 
of demoniacal qualities. In comparison to 
him,evena worldly-minded man perform- 
ing action which is sanctioned by the 
scriptures, with an interested motive, is 
much superior. Therefore, to declare the 
Karmayogi, possessed of divine qualities, 
as Superior to a hypocrite would be ag 
ridiculous as calling acharte woman 
higher than a whore, and would be 
belittling her under cover of praise. 
Therefore, the words, ‘the excels’’ should 
be interpreted to mean that he is superior 
to all ordinary men of the world, and 
should thus be regarded as an unstinted 
and undisguised tribute tothe Karmay ogi. 


why he was being urged to such a dreadful 
who merely outwardly renounced action as 
Karmayogi and now commands 


Arjuna to perform 
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fiat Hu ta a RA saa aA: | 


atta’ aa a ofaqeqqaac: 


I< il 


- S$ . 

ay, you; faaam sa ( your) prescribed duty; && perform; { for; azam: to 
. . c . + . ° ° e 
inaction; 4 action; 3414: ( is ) superior; 4 besides; Ham: through inaction; a aiwarat 
the maintenance of your body; afq evens 4 Mtagadq cannot be accomplished. 


Therefore, do you perform your allotted duty; for action is superior 


to inaction. Desisting from action, you cannot even maintain your body. (8 ) 


The word ‘Karma’ preceded by the 
adjective 'Niyatam’ inthis versestands for 
‘Swadharma’, or one's own duty, as laid 
down in the scriptures, with due regard 
to the order in society, stage in life, 
nature and circumstancesof an individual; 
and by commanding Arjuna to perform it 
the Lord seeks to dispel the delusion in 
his mind which had led him to imagine 
that the ord had used ‘involved 
expressions’’ in His teachings to him, 
and to seek his definite instructions as 
to what he should do. Inthe present verse 
the Lord lays down that definite discipline 
for Arjuna. For reasons mentioned above 
renunciation of action was in no way 
desirable for him; thatis why he should 
strictly observe his ‘Swadharma’ as 
enjoined by the ecriptures, A8a Ksatriy a, 
it was Arjuna’s duty to fight, though 
apparently full of violence and involving 
ploodshed, fighting was not a “dreadful 
action’’ so far as he was concerned. 
On the other hand, if carried on ina 
disinterested spirit, it was calculated to 
bring him the highest good. Therefore, he 
should give up all doubts, and prepare 
himself for the fight. 

Here tt may be asked: “ When even 
of sacrifice, cha ritics and austertives ell.» 


regarded as the cause of bondage, 


order to meet this objection, the Lord saysi— 


prescribed by _ the 
how can action be supertor to inaction ? In 


There was a lurking misconception in 
Arjuna’s mind that, in the eyes of the 
Lord, withdrawal fromaction wafsuperior 
to participation in action; the Lordis 
seeking to dispel this delution when he 
definitely asserts that action is superior 
to inaction, He purports to say that 
performance of one’s ordained duty leads 
to purification of the heart and expiation 
of sins, whereas neglect of duty expores 
one to sin and makes him a victim of 
error, sloth and sleep, etc., which bring 
about his fall( XIV.18). That is why 
performance of action is in every way 
superior to its non-performance. Perform- 
ance of duty even with some interested 
motive, or with a4 view to expiating sins, 
ie far better than its non-performance, 
there should be no wonder then, that 
its disinterested performance ehould be 
immensely superior to inaction. 


Lastly, the Lord points out, that one 
would find it impossible to live if he 
totally renounced all activities, he must 
do something at least for the maintenance 


of hisbody. Undersuch circumstances,if he 
renounced his prescribed duties, his down- 
fall wasinevitable. Therefore, from every 
point of view, performance of duty was 
better than non-performanceé of the same. 


virtuous decds, such as the performance 
scriptures, have been 


a » ~ . c a, 2 
ARAHATISFAT «BRISA KATA | 


aga FH atFAd BRAT 
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action is 
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performed for the sake of 


sacrifice; #44 this; a: world, mankind; #4a=a74: ( is ) bound by its own actions; 
ateaa O son of Kunti, Arjuna; qnag: free from attachment; az474 for the sake 
of sacrifice ( alone ); #4 ( your ) duty; @araz efficiently perform. 


rs 


Man is bound by his own action except when it is performed for the sake 


of sacrifice. 


attachment, for the sake of sacrifice alone. 


When a duty laid down in the 
scriptures is performed with a view to 
maintaining the institution of sacrifice in 
the form of performance of duty, andina 
detached way, without any desire for 
fruit, it does not lead tobondage. On the 
other hand, through disinterested 
performance of duty, man attains purity 
of heart and realizes God. This 
is what is meant by the Lord's 
statement that ‘'man is bound by his 
own action except when it is performed 
for the sake of the sacrifice.’’ With the 
exception of such benevolent actions, all 
other actions falling under the category 
of either virtue or vice lead to bondage 
inasmuch as they are conducive to 
rebirth. Man has perforce to take birth 
in various wombs in order to reap the 
fruit of good and evil actions that he 
performs withan interested motive; these 
repeated birth and repeated deaths 
constitute what~is known as bondage. 
That is why the man who performs 
actions with an interested motive, or is 
engaged in sinful acts, is bound by such 
actions. Therefore, in order to attain 
liberation from the bondage of Karma, 
man should perform actions prescribed by 
the scriptures disinterestedly, and only in 
the spirit of performing a duty. 


Man alone is qualified .to perform 
either good or evil actions. Other beings 
donot possess this qualification, therefore 
they are not capable of doing any thing 


The preceding verse stated that 


lead to bondage. Therefore, the 


Therefore, Arjuna, do you efficiently perform your duty, free from 


rer er ete 


(a3) 


néw which may be characterized as either 
virtue or vice. Birth in other wombs is 
attained only to reap the fruit of actions 
done in a human life. That is why the 
actions of other beings do not cause their 
bondage, Only actions performed in a 
human life cause bondage. In order to 
bring out this idea the words ‘syam 
Lokah’, meaning the world of human 
beinge, have been used in this verse. 


By exhorting Arjuna ‘to perfom his 
duty efficiently, without attachment, and 
for the sake of sacrifice alone,’’ the Lord 
indicates that action done in a detached 
way for the sake of sacrifice cannot bring 
bondageto man; nay, even the stock of 
past merits and sins earned by such a 
man is wiped off (1V. 23 ). Thatis why 
Arjuna is being asked to perform all 
actions efficiently and zealously in a 
disinterested way, wholly renouncingthe 
sense of possession and attachment, and 
with aview to preserving the continuity 
of obligatory acts prescribed by the 
scriptures. 


The adjective ‘Muktasangah' used in 
the verse indicates that action should be 
performed without entertaining the 
feeJing of ‘mine’ and attachment in 
respect of one’s actions as well as their 
fruit. In other words, renunciation of the 
fruit of action should be accompanied 
by the renunciation of attachment and 
the feeling of ‘mine’ in respect of one’s 
actions and their fruit. 


action done far the sake of sacrifice did not 
guestion 


naturally arises: What is sacrifice 2? 
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Why should wt be performed ? How ts tt that man performing action for the sake 
of sacrifice does not suffer bondage ? The Lord, therefore, proceeds to answer these 
questions in the following verses producing the testimony of the Creator, Brahma:— 
aeaa: TA Bsr gaara ssrafa: | 
aaa scafqeraqag = aisltasaaga |i fo Il 


garqia: the Lord of creation, Brahma; gw at the beginning of creation; 
agaa: along with (the spirit of ) sacrifice; 391: mankind; @gr having created: 
gata said ( to them ); saa by this; safacavay you shall prosper, @4: this; 4: to you; 
qewagze the giver of desired enjoyments; HtgJ may prove to be. 


Having created mankind along with the spirit of sacrifice at the 
beginning of creation the Creator, Brahma, said to them, ‘You shall prosper 
by this; may this yield the enjoyment you seck. (10) 

he word ‘Prajah’ accompanied by which all come under the general name 


the adjective ‘Sahayajiah’, refers to all of sacrifice in the form of ‘Swadhairma’. 


human beings who are qualified to 


perform sacrifices, in other words, who The commandment of the Creator,as 


are entitled to perform their duty— quoted in ICE VBEBSs Wiss “You thall 
‘Swidharma'—in theshape of offeringsto Prosper by this; may this yield the 
enjoyment you seek,’’ represents the 


gods,charities,austeritier,personal service 
etc. asenjoined by the scriptures with due 
regard totheir order in society and stage 
in life,and who have been referred toin 
the preceding verse by the words ‘Ayam 
Lokah'. And the word ‘Anena’ referstothe 
various forms of action enjoined by the 
scriptures with due regard to the Varna, 
Agrama, nature and circumstances of an 
individual, such as the performance of 
sacrifices, charities, austerities, breath- 
control, control of the senses, acquiring 


and imparting knowledge, governance of 
a state, warfare, agriculture, trade and 
commerce, bodily serviceand otherduties, 


henediction pronounced by the Creator on 
the humanity at large. The Creator 
thereby assured man that it was for his 
sakethat He had evolved the institution 
of sacrifice in the formof Swadharma or 
one's allotted duty and that if man 
followed his Swadharma with all its 
limbs he would continue to prosper, and 
would suffer no fall, and would 
ultimately rise to a superior level of 
existence; and further that rfacrifice 
in the form of performance of one’s 
prescribed duties would continue to 
fulfil one's earthly requirements as well. 


zat wiaaalaa a zat vlaaed a: | 
qreqe |oulaaea: a: emaToReaT Nl 


aaa through this: zarq_ the gods; Hra4a foster; a those; @at: gods; 4 you; 


wlaaed may foster; IWewA each other; Waara: fostering; TWH AA: the highest cood; 


gary you will attain. 
and let the gods be gracious 


“Foster the gods through this ( sacrifice ), 
ain the highest good. (11) 


to you. Each fostering other disinterestedly, you will att 


17 B, G. 


130 BHAGAVAD-GITA 


The word ‘Anena'in this veree refersto 
sacrifice in- the form of performance of 
‘Swadhbarma’ or one's own duty, which is 
the subject of discussion here, But the 
verseenjoins upon usthe performance of 
sacrificein the form of ‘Swadharma’ only 
indirectly by inculcating the necessity of 
offering oblations to gods with the 
chanting of Vedic Mantras as a typical 
instance of such ‘Swadharma’. Hence 
the word ‘Anena’ should be understood 
toimply the offering of oblations to gods 
as atypisal form of sacrifice; and offering 
nourishment to them inthe shape of such 
Oblations and meeting their other 
requirements is what i8 meant by 
fo3taring the gods. And construing the 
word ‘sacrifice’ in the wider sense of 
performance of Swadharma,—which is 
ty pified here by the offering of obiationsto 
the sicred fire,—service of the Rsis,manes, 
spirits and genii, men, beaste, birds and 
all other species of living beings and 
attempts to make them happy, and foster 
the nu, should be included in this sacrifice. 


With reference to the gods, the 
Creator siys: ‘‘Let the gods foster you,”’ 
Thatistosay, just as it is obligatory for 
mau to nourish and foster thegods, even 


so it is the duty of the gods to meet 
his needs and help hisadvancement. Thus 
the Creator enjoins the godsas well that 
they should,in their turn, foster mankird 
and do their duty by them. 


Thus doing their duty by each other 
through disinterested service, men as 
well as the gods will not only attain 
material prosperity, but will ftucceed in 
obtaining even the higheet good in the 
form of Moksa cr ealvation. ITLit is 
what is meant by the Creator when 
he saye, ‘'‘Thus fostering ore another 
disinterestedly youwillatteinthe highest 
good |’' The intention of the Creator 
seems to be that #0 faras the gods are 
concerned, they should try in a 
disinterested way to kelp and foeter 
man evenif man fails to offer them 
sacrifices, worship and other forms 
of service; whereas for man his 
cOmmandment is that he should offer 
worship, sacrifices and service to the 
gods for the growth and nourishment 
of the gods alone, ina dirinterested 
way. Similarly, he should offer his 
disinterested services to the Rsis, manes, 
fellow-men, beasts, birds, worms and 
insects etc, and try to make them happy. 


~ ~~ 
cart wera fe at Zar qrewea aera: | 
ARMA A YS Aa Ga a Il NI 


aqufaa: fostered by sacrifice; Zar: gods; 4% on you; gta dar the desired 


enjoyments; f€ surely; aa will ( continue to ) bestow; 2: 
vifts bestowed; aa: to them; waza without giving (in return ) 
enjoys; @ he; #47: ( is ) a thief; wa undoubtedly. 


by them; tar the 
; 4: who; yet 


“Fostered by sacrifice, the gods will surely bestow on yeu unasked all 


the desired enjoyments.”’ 


When the Creator said that fostered 
by sacrifice, the gods would surely bestow 
on man all the desired enjoyments 
unisked, he meant that, forhis own part: 
inan should goonscrupulously performing 


he He who enjoys the gifts bestowed by them, without 
giving them in return, is undoubtedly a thief. 


(12) 


his duty. 1f man did not fail in the 
performance of his duty, there could be 
no doubt that fostered and nourished by 
his sacrifices, the gods 
continue to supply bim 


cculd ever 
with al) the 
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means of leading a happy and contented 
life; for the gods were tound to perform 
their part of duty. 


Reproducing upto this point the 
words of the Creator, the Lord shows 
in the second half of the prerent verre 
that in pursuance of the instructions of 
the Creator the gods have from the very 
beginning of creation been supply ing man 
with all that he requires to carry on 
his existence, viz.,foodgraing, water, fruits, 
flowers, metals and minerals, etc., and 
in order to make him happy and meet 
his other needs have been nourishing the 
beasts, birds, trees, medicinal herbs, 
creepers and grass etc. Man is indebted 
to the gods for all this service. He who 
without repaying this debt and offering 
to the gods their rightful due in the 
form of sacrificial oblations makes use 
of these bounties for his own personal 
ends is as ungrateful, and as great a 
thief, a8 a son who having received in 
his early days all the fostering care and 
affection of his loving parents does not 
render any service to them in their old 
age, nor offers them Sraddha (food ) and 
Tarpana ( water ) after their death; or, 
as a man whohaving received helpfrom a 
friend when in difficulty does not repay 
bis obligation to the best of his ability; 


oras an adopted son, who having 


Thus adducing the teste 
the necessity of performing SACTIPICES, 
sacrifices by calling them thieves. Now, 
perform these obligatory acts, 


inherited a fortune from lis adoptive 
parentedoesnotrenderanyrervice tothem. 


From the very beginning of creation 
man has been nourishing and fostering 
the gods through the peiformatrce of 
sacrifices, and the gods Lave Leen 
supplying him with desired enjoynente. 
This tradition of mutual service between 
the gods and man hascome down from 
the beginning of time. Those who have 
maintained this tradition of mutual 
service, and fostered the gods through 
sacrificial acts in the past, or who are 
doing 80 even now are certainly no 
thieves; but he who enjoys worldly 
pleasures and amenities bettowed on 
him by the gods as the reward of 
sacrifices offered by others, and does not 
repay their obligations himself by offering 
oblations to them deserves to be called 
a thief. Just a8 a man appropriating for 
himself the milk of a cow reared and 
nurtured by another on the plea that 
since it is human beings whoserve the 
cow, and he too is a human being and 
hence entitled to take its milk, will be 
considered a thief, even s0 he who 
enjoys desired enjoyments bestowed on 
him by the gods fostered and nourished 
by the sacrifices of another, without 
giving anything to the gods in return, 
should reasonably be regarded as athief. 


‘mony of the Creator, Brahmi, the Lord established 
ete. and censured those who do not offer 
in the following verse He praises those who 
and reproaches those sinful men who perform action 


only for the maintenance of their own bodies. 


gaftratina: aeat Asara TatHleae: | 
gaa A al Tr a TATA HTT I 02 Il 


qafarerfaa: partaking of the remains of _ sacrifice; 
aafefeag: of all sins; qzard are absolved; % qrqr: the sinful ones 


for the sake of ( nourishing ) their body ( 


they; @ only; #44 sini Had eat, 


the virtuous; 
who; ARI, 
alone ); Tafa cook ( food ); 4 


ara: 
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The virtuous who partake of 
absolved of all 
ing their body alone eat only sin. 


sins. ‘Those 


The word ‘Yajna’, in this verse, 
though primarily used in the sense of 
the Five Great Sacrifices, covers all good 
works enjoined by the ecriptures and 
involving human activity. The efficient 
working of the world order, and the 
prover maintenance and growthof all 
beings in creation, depends on the 
interactionof the five ordersof beings, viz., 
gods, Rsis, manes, human beings and 
other creatures. All receive their 
subsistence and nourishment through the 
co-operation of these five orders of 
beings. The gods supply the desired 
enjoyments toall beings; the Rsis and 
Maharsis enlighten them with knowledge; 
the manes bestow their fostering care 
and affection on their children and are 
generally interested in their well-being; 
man serves 211 beings by his actions, 
and the beasts, birds, plants etc. have 
their very being surrendered to the service 
of others. Among these five, man bears on 
his shouldersthe responsibility of nourish. 
ing andfostering all beings becaureof his 
capacity, qualifications and resources. 
That is why man gerves all beings 
through the performance of actions 
enjoined by the scriptures. The Five 
Great Sacrifices represent here all good 
actions enjoined by the scriptures and 
done forthe service of the people. It is 
obligatory for man to recognize that all 
these beings have their shure in 
whatever he earns by his own effort; for 
he earns his livelihood and enjoys the 
fruit of his labours with the heJp and 
co-operation of all these beings. It ig 
therefore that he alone who partakes 
of whit is left over after sacrifice, that 
is, takes hi8 own humble ehare after 
offering these beings their respective 
dues, 2nd does not take the lion’s share 
himself, has been designated by the 
scriptures a8 the partaker of nectar. He 
who does not follow this course, and 


what is 
sinful ones who cook for the sake of nourish- 


left over after sacrifice are 


(13 ) 


depriving others of their dues devotes 
whatever he earns entirely to his own 
personal ends, eats only ein. Food 
obtained through different avenues of 
work is consumed only after being 
cooked, and since sacrifice to the gods 
and the rite known as VaisSwadeva 
(in which moreels of food are offered to 
the various deities through fire before 
meals ) cannot be performed without 
offering such food to the fire, emphasis 
has been laid here on the performance 
of Havana (offering of oblations to the 
sacred-fire ) and the ritual of ‘Balivaigwa- 
deva’. But the Five Great Sacrifices 
are not accomplished merely by offering 
oblations to the eacred fire and 
performing the rite of Balivaiswadeva. 
The real partaker of the remains of 
sacrifice is he who takes for his own 
use only a8 much of his earnings ag is 
left after offering to others their due 


share. The word ‘Yajhasistaginah’ in 
this verse refers to euch a eelflees 
Karmay ogi. 

The word ‘Santah’ in this verse 


refers to the practicant, and not to the 
realized soul; for the question of 
absolution from sin cannot arise in the 
case of the perfect soul, and the verse 
speaks of absolution from sin. The word 
‘Santah' no doubt applies to the God- 
realized soul; but in the present context 
the word only means a practicant who 
acts disiuterestedly. God-realized souls 
to perform sacrificial acts, but they do 
s0 not forobtaining absolution from sin, 
but under the natural impulee of 
maintaining the world-order. 


Man bears on his head a load of gins 
committed by him in past liver, and in 
the course of his current life too he ig 
led tocommit sins that are incidental to 
the vocation he followsfor his livelihood, 
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however honest and lawful it may be. 


According tothe maxim:''Allundertakings 


are involved insin,''( XVIII 48 ) offering 
Oblations to the sacred fire, governance 
of tha p20ple, warfare, agriculture, trade, 
industry, andallother meansof livelihood 
involve in their pureuit the practice of 
violence in one form orother. The oven, 
millstone, broom. mortar and vesselsfor 
storing water in a bousehold cause 1o¢8 
of life to innumerable ants, insects and 
animalcules every day. Besides, many 
sins are committed by man in numerous 
Other ways due to inadvertence etc. The 
good soul who performs the Five Great 
Sacrifices inadisinterested spirit, keeping 
only the service of the people in view, 
and with the sole object of making 
others happy, and considering life’s 
fulfilment tolie only in such service, nay, 
who utilizes his money earned by honest 
and legitimate means in rendering 
ap propriate service toothersto the best of 
hisability and as aform of sacrifice, and 
accepts for himself only whatis leftover 
after that sacrifice a8 Prasada or remnant 
of food offered to a deity to keep up life 
only for the sake of service gets liberated 
fromthe shackles of all past and present 
siug and attains the state of Bternal 
Brahma(LV. 31). Thatis why a practicant 
following this course has been called a 
siin; ‘Loe words ‘the gets absolved of all 
sins'’, occurring inthe above verse, should 
ba construeiin the above sense. 
Absolution from the five incidental 
sins which are unavoidably incurred 
every day iaevoery housebold is attained 
even by a worldly-minded man who acts 


with the object of gaining worldly 
pleasures, and offers every being its 
legitimate due by performing religious 
rites such asthe daily offeringofoblations 
tothe sacred fire and Balivaigwadeva etc. 
ap an expiation for those sins. The 
applicationin the present verreoftheword 
‘Santah’ for the sacrificer,and theuseof the 
adjective 'Sarvaih’ (all ) with ‘Kilbisaih'’ 
(sins), however, indicates, thatthe saintly 
soul who performs the Five Sacrifices 
and other such acts in a disinterested 
spirit as explained above obtains absolu- 
tion from all his sins, past and present. 

The cooking of food and eating the 
same, referred to in the second half of 
the verse, represents all forms of enjoy- 
ment that can be enjoyed through the 
senses. He who obtains the objects of 
such enjoyment and enjoys them after 
sharing them with others, and that too 
in a disinterested spirit in order to be 
able to serve the public, gets absolved of 
sin in the above manner. And he who 
with an interested motive allows toother 
beings their legitimate share, and there- 
after takes for himself his own share of 
enjoyment,isno sinner either. But he who 
aczumulatesobjectsofenjoymentonly for 
his peranal Zratification,—forthe nourish. 
ment of his own body and senseg,—and 
enjoys them for his own sake depriving 
othersof their share accumulates only ein 
by sinful meansand enjoysnothing but sin. 
Forneither are his actionsin spired by the 
spirit of sacrifice, nor doeshe allow others 
their proper and legitimate share, Thus his 
earnings and enjoyments both being 
sinful, he has been pronounced a sinner, 
and his enjoyment has been declared a 
sin ( vide Manusmrti. TEE L1G )*: 


in accordance with the scriptural ordinance 
Here it may be asked: What harm tf one 
Anticipaling this question the Lord propounds the 
for maintaining the world-order:— Ma é 
aagara yal IFAs | 
~ € P 
qatgata qaeat aa: | HAAG? Il &2 I 
eu aaa fafe aarMacaqg a4! 
* - hes ~ oS 
azaveadad aa fad aa stcipar il Gl 


does not perform such a sacrifice ? 
necessity of performing sacrifices 


# Fd O Has HEH A TAIATCATCM | 


“He who cooks food merely for his own sake eats only sin, 
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yarfa ( all ) beings; #atq from foods Hala are evolved; aaaraa: production 
of food; qiearg ( is ) from rain; Wa: rain; 4atq from sacrifice; aafa ensues; 43: 
( and ) sacrifice; sHagEa: is rooted in prescribed action; eH action; aalgay as 
having its origin in the Vedas; fafe know; 7a ( and ) the Vedas; Ha@vaya74 as 
proceeding from the Indestructible ( God ); ama hence ( it is proved that ); 
aanagq wat the all-pervading Infinite; fear always; 42 in sacrifice; afafeaa_ 
( is ) present. 


All beings are evolved from food; production of food is dependent on 
rain; rain ensues from sacrifice, and sacrifice is rooted in prescribed action, 
Know that prescribed action has its origin in the Vedas, and the Vedas 
proceed from the Indestructible (God); hence the all-pervading Infinite is 


always present in sacrifice. 


The word ‘Anna’ or 'food’ should be 
taken ina comprehensive senge, and not 
merely as representing foodgrains like 
wheat, gram, etc. All types of gross and 
subtle articlesof food, which go to nourish 
the bodies of different types of beings 
are covered by the word ‘Anna’ as used 
in this verse. Therefore, the statement 
that ‘‘'all beings are evolved from food"’ 
meins that food when consumed and 
a33imilated is gradually transformedinto 
sp3rm and ovum etc., from whose 
combinationall typesof beings taketheir 
birth, and itis food again which goes to 
nourish their bodies even after birth. 
Therefore, food is the cause of the birth, 
growth and nourishment of beings. The 
Srati says: ‘‘[t is from food that these 
beings take their birth, and it is food 
again on which they liveafter being born.” 
( Taitt. Up. III. 2. )* Again, the production 
of food existing in any form or shape, 
gco38 or subtle, in this world mainly 
depends upon water; for water,in the grogs 
or subtle state, is present every where, 
and the source of water is rain. This ig 
what is meant by the statement that 
‘'production cf food is dependent onrain." 


Of all types of beings in God's crea- 
tion it is man alone on whom devolves 


(14, 15 ) 


the responsibility for the maintenance, 
nourishment and protectionofevery other 
type of beings. Realizing this responsi- 
bility whatever man does with his mind, 
8peech and body for the maintenance and 
welfare of allother beings, thecumulative 
effect of all such activities is known as 
‘sacrifice’. Offering of oblations to the 
sacred fire, charities and austerities, 
earning one’s livelihood and all other 
duties are thus covered by the term 
‘Sacrifice’. Of course, offering of oblations 
tothesacred fire b3inzg the foremostamong 
them, the scriptures declare that rain 
ensues as the reeult of oblations offered to 
the fire, and rain in its turn brings into 
existence all created beings through the 
production of food, But the term'sacrifice’ 
here does not imply offering of oblations 
alone. Every good action perfomed in an 
altruistic spirit should be taken as 
covered by the term ‘Sacrifice’. 


The statement that ''rain ensues from 
Bacrifice’’, is to be understoodin the sense 
that rain is caused by the Sacrifice offered 
by man in the form of the performance 
of his duties. Here it may be contended 
that there are so many lands where 
sacrifices are not performed, and yet 
there is no dearth of rainfall there Our 


* sarsaq aferarfs apart crept, aq srarhy sae | 
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reply to this contention is that if the 
record of human activities in that land 
is gone into, it will be found that 
altruistic actions in one form or other 
are being performed there. Over and 
above this, sacrifices have been performed 
from the beginning of creation, as the 
result of which the lands in question are 
bsing supplied with rainfall; and so long 
as the effect of tho3e sacrifices continues 
and does not exhaust itself, the lands 
will continue to receive their share of 
rainfall. But if man ceasesto perform 
Sacrifices, the aforesaid accumulation of 
the effect of previous cacrifices will in 
course of time get exhausted, and there- 
afier rainfall will c3ase,making it difficult 
for the inhabitants of this globe to 
maintain their lives or find their nourish- 
ment. Therefore, it is incumbent on man 
to perform his duty in the form of a 
sacrifice. 


When verse 14 says that sacrifice is 
rooted inprescribed action it means to 
show that thescriptures have prescribed 
various forms of sacrifice tosuit different 
types of men with due regard to their 
order in society, stage in life, natureand 
circumstances, and all of them are 
performed through the activity of the 
mind, senses and body. No eacrifice can 
be accomplished without action as 
enjoined by the scriptures. The point has 
been made clearin verse 32 of Chapter 
IV ofthe Gita. 


The word ‘Brahma’ has been used in 
various senses in the Gita in different 
contexte. It means 'God’ in verses 3 and 
2t of Chap. VIII; 'Prakrti’' in verses 3 
and 4 of Chap. XIV; ‘Brahma' ( the 
Creator ) in veree 17 of Chap. VIII, and 
again in verse 37 of Chap. XI; ‘Vedas’ in 
verse 320f Chap. IV, and again in verse 
94 of Chap. XVII; and the Brahman 
classin verse 42 of Chap. XVIII. Here 
the subject of discussion ie origin of 
prescribed action and man obtairs his 
knowledge of prescribed duties from the 
Vedas, or from scriptures which follow 


the Vedas. Therefore, the word ‘Brahma’ 
appearing in the first line of verse 15 
should beinterpreted to mean the Vedas. 
In addition to the above reason, the line 
itself states that ‘Brahma’ proceeds from 
‘Aksara’, or the Indestructible God. This 
Supports the interpretation we have put 
upon the word; for it can neither mean 
God, whois Himself'Aksara', nor Prakrti, 
who is beginningless. It would, therefore, 
be meaningless to speak of God or Prakrti 
as having proceeded from ‘Aksara’, or 
Indestractible God. Nor canthe word 
refer to'‘Brahma' or the Brahman class 
in this context; for they are not the 
subjects of discussion. When the verse 
Btates that prescribed action has its 
Origin in the Vedas, it means to show 
that sacrifice is accomplished through 
actions duly performedaccording to rules 
after ascertaining from the Vedas and 
other ecriptures what is the duty of a 
particular individual and how it is to be 
performed. Such actions are known either 
from the Vedas orfrom the scriptures 
which follow the Vedas. Therefore, for 
the due performance of sacrifice every 
man should obtain a knowledge of his 
duty. 

God is eternal; therefore the Vedas, 
which embody His commandments, are 
also eternal. No doubt can be entertained 
about this essential fact. Therefore, when 
the verse says that the Vedas proceed 
from God, it does not mean that the 
Vedas were non-existent before and came 
into existence afterwarde; butit means 
that the Vedas are brought into manifesta- 
tion by Godatthe beginning of creation 
and get absorbed into Him at the time 
of final dissolution of creation. In order 
to show that the Vedas do not owe their 
existence to any person,—they are not 
man-made, the verse states thatthe Vedas 
proceed from God, who ié indestructible. 
The statement thus establishes that the 
Vedas have no beginning. It is, in this 
sense, again, that verse 23 of Chap. XVII 
speaks of the Vedas as having originated 
from God. 

The word 


‘Brabma’ in the second 
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half of verse 15 stands for theall-pervad- 
ing, almighty God, who is the support 
and substratum of all; and the word 
“Tagmat’ ( therefore ), followed by the 
statement that ''the all-pervading God is 
always presentin sacrifice'’' shows that 
since the Vedas, whichcontain the rules 
of every form of sacrifice, are the word 
of God, the soul of sacrifice, the all- 


pervading God Himeelf, ever remains 
present in sacrifice performed according 


to the rules prescribed in them. In 
other words, sacrifice itself is a direct 
manifestation of God, Therefore, 


every individual seeking God-Realiza- 
tion should makeit a point to perform 
his duty according to the commands 
of God. 


Showing the wheel of creation to be thus dependent on sacrifice,and declaring 
God to be present in sacrifice, the Lord now proceeds to establish the necessity of 


performing one’s duty as 


a form of sacrifice by censuring those who do not follow 


the wheel of creation, t. é., neglect the performance of their prescribed duttes. 


* Lon ° 
Tq Widd Am 


agaaadte = a: | 


auger att wa a safe i 2 il 


qi O son of Prtha, Arjuna; 4: who; gz here, in this world; waa thus; 
yalaay set going; aH the wheel ( of creation ); 4 not; aqaaata follows; wag: sinful; 
gfeqarea: sensual; a he; Ataa in vain, sitafa lives. 


Arjuna, he who does not follow the wheel of creation thus set going 
in this world (i.e., does not perform his duties ), sinful and sensual, he 


lives in vain. 


The word ‘Chakram’, or wheel, in this 
verse refers to the cyclic process of 
creation as described in verge 14 above. 
For sacrifice proceeds from actions of 
man enjoined by the scriptures; sacrifice 
in its turn brings about rainfall and 
rainfall helps in the production of food; 
food promotes the growth of beings; and 
man again, who is one of these beings, 
performs works which are turned into 
Sacrifice, andsoon. Thig process of 
Greation has thus been going on for ever 
in a circle, lt is to bring out this idea 
that the word ‘Chakram’ together with 
its adjunct ‘Hvam Pravartitam' ( thus set 
going ) has been used, Carefully perform. 
ing one's duty according to one’s own 
Bphere of duty or ‘Swadharma’, as 
determined by one’s order in B0ciety, stage 
in life, nature and circumstances, and for 
whioh a special responsibility attaches to 


(16) 


one, is what is meant by following this 
‘wheel of creation.’’ Therefore, the Yogi 
who performs his duty renouncing 
attachment and desire, and only with a 
view to maintaining the efficient working 
of this wheel of creation, and has no 
selfish end to serve thereby, realizes God 
Himself, whois persentin that sacrifice 
in the form of performance of Swadharma. 


Non-performance ofone'sduty is what 
is meant by failing to follow the wheel 
of creation referred to above. Andthe 
term ‘scenrual’ refers to him who 
forgetting his own duty, andattached to 
sense-objects, constantly indulgesin the 
enjoyment of worldly objects through his 
senres and the sole object of whose life 
is to gratify his senses through such 
enjoyments by whatever means it may be 
possible. He who abandons his duty in 


CHAPTER III 


this way, acting as he does under the 


impulse of his craving for enjoyment, 
becomes” self-willed, and solely pre- 
occupied with hisown selfish ends remains 
indifferent tothe interestsof others, which 
exerts an unhealthy influence on others 
and disturbs the smooth working of the 
universe. The whole creation suffers 
thereby. Therefore he who neglecting his 
duty creates confusion in the world order 
commits a great offence; and again, in 
order to achieve his own selfish ende, 
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he goeson accumulating wealth and power 
by unrighteous means throughout his life. 
That is why he has been declared as 
‘sinful’.He remainstotally debarred from 
attaining the supreme goal of human 
existence, viz., gratifying all beings in 
this world through the performance of 
duty, and thereby realizing God, the 
embodiment of supreme beatitude, atthe 
same time, and idly fritters away his 
valuable life through life-long indulgence 
in sense-enjoy ments. Therefore, the verse 
says of him: ‘the lives in vain.”’ 


Here tt may be asked: To what type of men attaches the responstbilily of 
following the wheel of ‘creation as stated above ? In crder to show that responsi 
bility for the performance of one’s duty lies on every human being other than the 


God-realized saint, the 


mext two verses declare that the enlightened soul has no 


obligation to discharge, giving reasons for the same:— 


qeemleaclaty 


Sararagaa 


Alagq: | 


area a agueca wa a faga i wil 


ad but; a: aaa: the man who; anata: rejoicing in the Self; ta only; 4 and; 
aeaga: gratified with the Self; 4 and; stafa in the Self; ta only; age: contented; 
za is, may be; a@ for him; #44, duty, obligation; 4 not; faad exists. 


He, however, who takes delight in the Self alone and is gratified with 


the Self, and is contented in the Self, has no duty. 


The word ‘Tu’ in this verse 
differentiates the enlightened soul from 
the generality of men, in whose case 
performance of allotted duty has in the 
preceding verses been declared as 
indispensable and obligatory, and failure 
on whose part to perform their duty 
earnsforthemthe ignominious appellation 
of ‘sinful’, and renders their life 
unfruitful. 


The qualifying expressions ‘taking 
delight in the Self’’, “gratified with the 
Self’’, and ‘contented in the Self’’— 
all these refer to the God.realized 
gaint. The word ‘Manavah’ indicates 
that every human being is capable 
of reaching this state after going 
through the necessary spiritual discipline; 


18 B. G. 


(17) 


for it is open to every human soul to 
realize God. 


The word ‘Atmaratih’ followed by the 
indeclinable ‘Eva’ indicates that the God- 
realized saint looks upon this objective 
world even as one who has awakened 
from the dream state looks back upon his 
dreamexperience. Therefore,heentertains 
not the least attraction for any object of 
the world, and does not indulge in the 
enjoy ment of worldly objects,but remains 
unshakably established inidentity with 
God and God alone. For this reason his 
mind and intellect do not take delight 
in worldly objects; they remain naturally 
engaged in determining and reflecting on 
the character of God alone. This is what 
is meant by his delighting in the Self. 
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The adjective ‘Atmatrptah’ indicates 
that all the desires of the God-realized 
soul having reached their state of 
fulfilment, he does not find and objectin 


the world worthy of attainment, nordoes . 


he have the least use for any worldly 
object whatsoever. Established inidentity 
with God, he feels gratified forall time. 


By speaking of the God-realized soul 
as contented in the Self, the verse shows 
that he remains ever contented in God; 
the greatest temptation of the world fails 
to lure him. He will on no account and 
under nocircumstance feel dissatisfied; he 
maintains no connection with any Object 
of the world, and transcending for ever 
@ll morbid feelings like joy ana f0rrow, 
he remains ever contented in God. 


The verse says that such a soul has 
no duty. [t thereby shows that the soul 
possessing the attributes stated above 
has realized God; therefore all hig duties 
have come to an end, and the Object of 


his existence has been fully achieved. All 
the duties enjoined upon us have only one 
end in view, viz, to realize God, the 
embodiment of supreme  blessedness. 
Therefore, he who has realized the object 
of his life will have nothing else to do. 
ln that very realization all his duties 
reach their fulfilment. 


The God-realized soul ceases to have 
any relation with his body, mind and 
intellect; therefore, he does nothing as a 
matter of fact. Neverthelegs as a result 
of past habits, by force of Prarabdha, 
his mind, intellect and body continue in 
the eyes of the world to perform actions 
conforming to the injunctions of the 
Bcriptures. Being untouched by the ego, 
and untainted by anyformof attachment 
or desire, such actions are extremely 
pure and ideal for others; and yet it 
should be borne in mind that the 
scriptures have no jurisdiction over the 
God-realized soul, 


qa ata saanit amade aera 
a ay aayag  afSyedeqqrera: | te i 


awa for him; ge here, in this world; #aa for things done; #aa any; 314: 
use; 4 ( exists ) not; aHaa for things not done; ta either; 4 there is no use; 4 
and; #@ for this (man); ad¥&g on all creaturesy @fq any; sisqqrsta: selfish 


dependence; @ ( there is ) not. 


In this world that great soul has no use whatsoever for things done 


nor for things not done; nor has 
any creature. 


The preceding verge statea that the 
God-realized saint has no duty; the same 
statement is confirmed here by arguments. 
The great soul who hag realized God 
constantly remains contented in God, 
therefore he has no worldly or other- 
worldly end to serve through per- 
formance of any action, or renunciation 
of the same; for al] his needs and 
requirements have come to an erd, and 
there is nothing left for bim to attain, 


he selfish dependence of any kind on 


(18) 
Therefore, itis no longer obligatory for 
him to do anything, or to refrain from 
any activity; heis absolutely beyond the 
control of the scriptures. If hig body, 
which is nothing buta cOmbination of 
the mind and senses, takes to the per- 
formance of some action, the Scriptures 
do not compel himto abandon the same; 
and if they failto perform any action, 
the scriptures do not compel him to act. 
The man of Knowledge need not, 


CHAPTER III: 


therefore, believe that in order to 
enjoy the blissofliberation from bondage 
in this very life he is required even 
after enlightenment either to renounce 
action or to perform it; for after the 
dawn of Knowledge he ceases tohave any 
relation with the trivial happiness result- 
ing fromthe gratification of the mind 
and the senses; he gets merged for all 
time in eternal bliss, and himself becomes 
an embodiment of bliss. Therefore, he 
who feels that something remains to be 
done or renounced by him in order to 
enable him to attain some particular 
form of happinessis no man of Knowledge 
inthe true sense of the term, but holds 
himself tobe an illumined soul, mistak- 
ing a particuiar stage in Sadhana asthe 
state of perfection. The marks of an 
enlightened soul mentioned in verse 17 
do not admit of his entertaining any such 
belief. In order to establish thisvery fact 
the Lord states again in the Uttara-Gita— 


“The Yogi who has had his thirst 
fully quenched by a potion of the nectar 
of Knowledge, and has realized the 
object of his existence, has no duty left 
for him. If he has any duty left, he is 
nota man of Knowledge.”’ ( I. 22 )* 


Just asthe man of Knowledge has 
no purpose to serve either by undertaking 
any action or by renouncing the same, 
even so he has no interested connection 
with any being whatsoever. This has 
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been brought out by the Lordin this 
verse through the statement that ‘the has 
no selfish dependence of any kindon any 
creature.'’ It shows that the practicant 
who is striving for God-Realization, but 
whose identification with the body has 
not yet totally disappeared, may not 
crave for anything for his own personal 
gratification, yet for the maintenance of 
his body he has to keep up selfish connec- 
tion in one form or other with other 
beings. Therefore, it is incumbent on him 
to undertake orrenounce certain actions 
in accordance with the injunctions of the 
scriptures. But the God-realized man of 
Knowledge, havingno identification with 
the body, does not care even for his life; 
under such circumstances his body is 
maintained and al] its requirements 
automatically met by the force of his 
Prarabdha. Therefore, he does not 
maintain any selfish relation with any 
being; and that is why he has no duty 
left in the world, the object of his life 
having been fully realized. 


Does this mean that the God-realized 
soul does not act at all ? No, he does 
not; and yet in the eyes of the world 
actions are automatically performed 
through his body under the impulse of 
Prarabdha for the maintenance of the 
world order. But inasmuch ag he hag no 
connection with those actions, they are 
not recognized as coming under the defini- 
tion of ‘action’ at all. 


Up to thts point the Lord established by various argumenis that until a 


man has realized God, the embodiment of supreme beatitude, tt ts indispensable 
tor him to follow his ‘Swadharma’, 7. ¢., to perform in a disinterested spirit duties 
devolving on him by virtue of his order in soctety and stage tn life; and though 
all duties cease in the case of the God-realized soul, nevertheless under the impulse 
of his Prarabdha his mind and senses continue to act for the maintenance of the 
world order. Now, drawing Arjuna’s attention to the above discussion, the Lord 
commands him to perform his duty without atiachment:— 


aman: aad FT TH BATAT | 
qual mata aa aearcatfa get | el 








, srarsta aner aazce atfra: | a afte fifat aderatta wear a aaa || 
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awa therefore; aaa constantly; wat: unattached; #taH worth doing, 
obligatory; #4 act, duty; aatat perform well; fe because; 4a: without attachment; 
#a work; aravt doing; Tt: man; IW the Supreme; artata attains. 


Therefore, go on efficiently doing your cuty without attachment. Doing 


work without attachment man attains the Supreme. 


The word ‘Tasmat’ connects this 
verse with the preceding one and 
pointing to the arguments advanced by 
the Lord in favour of the performance of 
‘Swadharma’ impresses on Arjuna that 
from a consideration of all those reasons 
it wasclearthathis highest good layin the 
performance of '‘Swadharma’. Therefore, 
he must performhis duty with due regard 
to his orderin society and stage in life. 


The word ‘Asaktah’ indicates that 
Arjuna was required to perform his duty 
without attachment for it, or for the 
enjoyments that would follow as a 
reward for its performance. Renunciation 
of attachment implies renunciation of 
desire as well; for it is from attachment 
that desire springs up( II. 62 ). It is, 
therefore, thatrenunciation of the desire 
for fruit has not been separately 
mentioned. 


In verse 5 of this chapter the Lord 
has already shown that it is not possible 
for any one to remain inactive even for 
a moment; this proves that man is 
constantly engaged in action in one form 
or another. Therefore, using the word 
‘Satatam’ in the verse, the Lord intends 
to point out to Arjuna that in every 
action hedoesevery moment of his life 
he should give up attachment for it as 
well as for its fruit; in other words, he 


(19 ) 


should do nothing under an impulse of 
attachment. 


By using the adjective ‘Karyam’ 
with the word ‘Karma’, the Lord has 
shown that Arjuna should only perform 
his duty allotted to him with due regard 
to his order in society, stage in life, 
nature and circumstances. He should not 
perform whatis another's duty, or action 
prohibited by the scriptures, or idle 
action, or action for the fulfilment of a 
desire. 


The word 'Samiachara’ ( Sam}tAchara ) 
shows thatthe duty hasto be performed 
carefully, correctly and efficiently. If 
instead of this itis carelessly done the 
efficiency of the work is likely to suffer, 
which may cause delay in our reaching 
the supreme goal. 


The second half of the verse shows 
the fruitof Karmayoga, whenitsays that 
‘doing work without attachment man 
attains the Supreme.'’ That is to say, he 
who performs his duty in the above 
manner renouncing attachment forthe 
work and its fruit gets liberated from 
the bondage of Karma, and succeeds in 
realizing God. Such is the glory of 
Karmayoga and Arjuna is, therefore, 
urged by the Lord to perform every action 
in the above manner, 


In the preceding verse, the Lord stated that he who acts without attachment 
realizes God. In support of iw He cites in the next verse the instances of Janaka 
and others, and thereby tmpresses on Arjuna the desirability of engaging tn action. 


tN ~ PY a os ~ 
aanqa f  dfafsarear 
SISA. 


srmnaaeaarta 


HARTA: | 
RANE N.2o I 
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aaeiqa: (wise ) menlike Janaka; #Aor through action ( performed with- 
out attachment ); wa only; afafea perfection; wtfarar: reached; f therefore; wteaneq, 
maintenance of the world order; atqz74q having an eye to; aff too; 44% 


to act; @4 only; aeta you ought. 


It is through action ( without attachment ) alone that Janaka and 
other wise men reached perfection. Having an eye to maintenance of the 


world order too you should take to action. 


The word ‘Janakadayah’, in the 
present verse, points to all great souls 
like Agwapati, Ikswaku, Prahlada, 
Ambarisa and others, who had appeared 
on earth prior tothe delivery of the 
present teaching, and who performed 
their duties as Janaka, did, without 
claiming their authorship, and free from 
attachment and desire, with the sole 
object of realizingGod. The statement in 
the preceding verse, that ‘doing work 
without attachment man attains God,’’ is 
supported in this verse by citing the 
example of Janaka and other great souls 
who had attained perfection by performing 
action without attachment. This shows 
that many great souls had till that time 
succeeded in realizing God through the 
practice of Karmayoga ({ characterized 
by the absence of the feeling of meum, 
attachment and desire ) which wasnot a 
new form of spiritual discipline thore 
days. Therefore, there is no reason to 
doubtthat itis an independent discipline 
and a sure way to God-Realization. 


Really speaking, God is realized only 
through Knowledge. But he whose heart 
gets purified through action without 
attachment attains that Knowledge as a 
matter of course through the graceof God 
( IV. 38); and the Karmayogi who keeps 
his mind fixed onGod realizes Him in no 
time( V.6).It is, therefore, that action 
without attachment has been declared 
here as a means to God- Realization. 


Maintaining the working of the world 
process by helping rather than hindering 
its orderly progrese is what ig meant by 


( 20 ) 


the word ‘Lokasangraha’ in this verre. 
The Lord means to say that the 
responsibility for the maintenance and 
protection of all beings lies on man. 
Therefore, he who by efficiently performing 
his own duties with due regard to his 
order in society, stage in life, nature and 
circumstances helps others by the example 
of his own life to follow their own 
respective ‘Swadharma’', and give up 
wickedness ana vice, supports the ‘world 
order’ by his action. Whenthe Lord says 
that having an eye to the maintenance of 
the world ordertoo Arjuna should take to 
action. He shows that whileaction without 
attachment is indispensablein the case of 
every seeker of blessedners for the 
attainment of the supreme Object of 
existence, viz., God- Realization,he should 
go onacting even from the point of view 
of maintaining the world order, In other 
words, he must continue to perform his 
duties realizing thatneglect of duty on 
his part would put others who took him 
for their ideal and followed in his 
footsteps on a wrong track and lead them 
to neglect their duties, thus causing 
disturbance and disorder in the world- 
process. Therefore, looking to the interest 
ofthe world order it was improper for 
Arjuna to give up the performance of his 
duty. 
A man of Knowledge has no duty of 
his own; therefore whatever he does 
he does only for the maintenance of the 
world order. Buteven the practicant, who 
has not yet attained perfection, oan 
work in the interest of the world order, 
taking. the man of Knowledge for hisideal. 
Of course he cannot enaot this role full 
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well. For selfishness cannot be totally 
eradicated tillthereis complete cessation 
of Ignorance; and so long as there is the 
least trace of selfishness in man, itis not 
possible for him to work only for the 
maintenance of the world order, 


Though the man of Knowledgehas no 
personal duty, it does not mean that 
whatever he does he does merely for 
show. Doing a thing merely for show, 
without entertaining the least regard for 


it, is a form of hypocrisy. The man 
of Knowledge can never be guilty of 
hypocrisy. He does only that which he 
regards as essential and neceftrary from 
the point of view of maintaining the 
world order. He has neither the spirit of 
exhibition, nor attachment, nor desire, 
nor egoism. It isnot possible for others 
to know what it is that inspires the 
actions of aman of Knowledge. That is 
why his actions are considered to be 
extraordinary andoutof the common, 


In the preceding verse Arjuna was advised by the Lord to take to action, 
looking to the interest vf the world order. In connection with thts tt may be asked, 
flow does action lead to the matntenance of the world order ? This ts taken up 


for discussion in the next verse. 


aqzAatia 


AIMasAAT 
a amu sea 


Ha: | 
MRATTAIAT I RZ Il 


HB: a great man} aq 74 whatever; araza does; gaz: other; 34: men ( too )s 
aL az ( perform ) that thing; ta alone; a: he; aq which; TAMA FRI sets up as a 
standard; #te: the generality of men; aa that; aqada follows. 


For whatever a great man does, that very thing other men also do; 


whatever standard he sets up, the generality of men follow the same. 


The word ‘Sresthah’, in this verse, 
refers to an illumined saint, or man of 
Knowledge, who has become known 
throughout the world for his noblevirtues 
and ideal conduct, and is held in 
reverence by the generality of men and 
enjoys their confidence. If such a great 
man scrupulously performs the duties 
devolving onhim by virtue of his order 
10 society and stage in life, other common 
people automatically follow hisexample 
and remain engaged in performing the 
duties pertaining to their Varna and 
Agrama with faith ang reverence in their 
heart. This contributes to the efficient 
working of the world order, which goes 
on smoothly without any let or hindrance, 
But if an illumined saint or man of 
Knowledge gives up the performance of 


duties pertainipg to hig Varna and 


(21 ) 


Aérama, this creates an impression on 
the mind of the common people that no 
real virtue inheresin action; had there 
been any real worth in actions, they 
would not have been neglected by sucha 
great soul; and following his lead, they 
unhesitatingly give up the performance of 
duties and the observance of rules per- 
taining to their Varna and Aégrama. Thus 
aterrible confusion follows andthe whole 
world order is thrown-into a Btate of 
chaos and disorder. Therefore, looking to 
the interests of the world order the man 
of Knowledgeshould go on carefully and 
efficiently performing all the duties 
appropriate tohis Varna and Agrama; he 


should neither neglect nor abandon thoge 
duties, 


The common run of men begin to 


CHAP'T'HR ITI 


follow whateverthe great man establishes 
by his precept and practice as the 
standard of morality, and perform their 
duties exactly on the lines laid down by 
the great man. This is what is meant by 
the statement that ‘whatever standard is 
set up by the great man, is followed by 
the generality of men.’’ Therefore,the great 
and noble man of knowledge, holding a 
positionof honour insociety, should in the 
interest of the world order very carefully 
performhis own duties and thusteach men 
to perform their duties. He should take 
particular care to see that by precept or 
practice he may not prejudice any useful 
custom or usage prevailing ina Varnaor 
Aérama and conserving the interests of 
humanity, orany itemof tradition having 
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The whole of humanity does not 
follow a particular course of action, 
Duties of men vary according to place,time, 
social conditions, circumstances and the 
Varnaand Asrama to which they belong.It 
is not possible fora great and noble soul 


“to practise severally all those duties 


himself so as to teach men their 
respective duties. Therefore, whatever 
action, sanctioned by the Vedas or by 
usage, he approves and pronounces by word 
of mouth to be proper and good, is 
accepted as a standard and followed by 
the people. This is what the Lord means 
by adding the second half, which appears 
only a repetition of the first half. 


Thus showing how the actions of great men contribute to the interests of the world 
order, the Lord now proceeds tn the next three verses to establish the necessity of perform 
ing the duties appropriate to one’s Varna and Asrma by citing Hts own example. 


aa qa nad Bro sag faa 
o iS 
qaqanaasdt oat ca a RAT Ne 


qa Oson of Prtha, Arjuna; % for Me; fa @¥y in the three worlds; 
feaa eaeaH anything to do; 4 not; afia ( there ) isy 4 and; wata=aH anything worth 
attaining; AAaaAy, unattained; 4 ( is ) not; @atoT in action; ta only; aa I persist. 


Arjuna; there is 


nothing in all the three worlds for Me to do; nor is 


there anything worth attaining unattained by Mey yet I continue to work. (22 ) 


Arjuna has been addressed by the 
name of ‘Partha’ in the present verse. 
This name derives its origin from his 
mother, who bore two names, Prtha and 
Kunti. In her childhood, so long as she 
lived with her real father Sarasena, she 
was called by the name of Prtha; but 
after her adoption by Kuntibhoja she 
came to be known as Kunti. The words 
‘Partha’ and ‘Kaunteya’ owe their origin 
to these two names. Addressing Arjuna 
as ‘Partha’ in this verse, Bhagavan 
$ri Krena shows His endearment to him 
cints out His close relationship 


and poin ’ 
the mother's side, in 


with him ou 


order, as if, to assure him while urging 
him to action that what He was preaching 
to him was not something commonplace 
or low. As a cousin, and dear relation, 
the Lord assures Arjuna that He is 
preaching to the latter what He Himself 
actually practises in life, and what is 
pound to do the highest good to him. 


The Lord says that there is nothing 
in all the three worlds for Him to do, 
He means to point out that since man is 


primarily concerned with this world, 
duties are prescribed for him in this 


144 


world with a view to the realization of 
the fourfold object of life, viz., Dharma 
(virtue), Artha( wealth),Kama(enjoyment) 
and Moksa (liberation ), He is, however, 
no mortal man but God Himself, the 
ordainer of duties forall beings, and is 
therefore presentinall the three worlds,— 
heaven,earthand thesubterranean regions. 
Yet Hehis noduty to perform inany of 
these three worlds. 


By the statement that there was 
nothing in the three worlds unattained 
by the Lord and yet He continued to 
work, He shows that though He 
required, nothing for Himself and was 
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not bound by any duty, being the 
universal Lord Himeelf, who had all His 
desires fulfilled, He yet worked in the 
interest of the world order out of 
compassion forall,and did not renounce 
activity. Therefore, no man should give 
up action under the falseidea that since 
he has no attachment for enjoyments, 
nor requires anything for himself asthe 
fruit of his actions he has no reason to 
work, or that having already attained 
the supreme state, it is no longer 
neces3ary for him toact. For even though 
he may not have any other reason to 
work, he should continue toact at least 
in the interest of the world order. 


aft ae a aad atq Ravgaftea: | 
c 
HA FAadea AACA: TT BAT: RBM 


fe for; wi O son of Prtha, Arjuna; afz if; arg ever; seu, 1; saftza: unwearied; 
#ait in action; 4 adaq do not engage; Wqe: men; aaw: in all matters; 2a My; 


aut way; aqadea follow. 


Should I not engage in action, scrupulously at any time, great barm will 


come to the world; for, Arjuna, men follow My way in all matters. 


In the preceding verse the LDord 
stated that though He had no duty to 
perform, yet He continued to work. With 
reference to this it may be asked. Why 
does the Lord engage in action, if really 
He has no duty to perform ? The Lord 
gives His reason in two verses, which ig 
indicated by the word ‘Hi’ used in this 
verse. 


The Lord's descent on earth takes 
place in order to establish the rule of 
righteousness in society. Therefore, itcan 
never be possible for Him, at any time, 
to neglect the performance of, or cease 
to perform, any duty with all its 
limbs with sufficient vigilance and care. 
Nevertheless, in order to put forward a 
reason for His engaging in action, He 
saysthatif He did not perform action at 
any time, great harm would come to the 
world, In other words, being the Creator, 


(23) 


Destroyer and Controller of the entire 
universe and being the Ideal Person for 
laying down propriety of conduct, if He 
ever neglected His duty aie great 
disorganization would set in the world- 
process. This has been made clear by the 
Lord by the use of the words ‘Yadi’ and 
‘Jatu' in the present verse. 


Lastly, the Lord says that people 
follow His way in all matters. Thereby 
Heshowsthat some people regarded Him 
as very powerful and great, while some 
regarded Him as the Ideal Person; 
therefore, in whatever way He performed 
an action, people automatically tried to 
do it in that very wiseand thus imitated 
His ways. Under the circumstance, if He 
neglected the performance of any duty, 
that is to say, if He failed to doa thing 
efficiently and carefully, people woulda 
at once begin to imitate Him and would 


CHAPTER III 


. thus be deprived both of worldly happinees 
and of the highest good. Therefore, 
in order to teach the world how to act, 
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He duly performed every action with 
great vigilance and care, and never 
allowed any inadvertence tocautea lapse. 


seaizaita sia a Hal ea Agen | 
. c ios 
aatey a Fal eraqqerarfiar: sat: ll Xe Il 


. a4 if; ae 1; tH action; 4 Sata do not perform; Za these; wat: worlds; Teateq: 
will perish; 4 and; a%wa of confusion; #at cause; BHI should prove to be; gat: 
these; 3st: people; sye-arq ( and ) should destroy. 


If I cease to act, these worlds will perish; nay, I should prove to be 


the cause of confusion, and of the destruction of these people. 


In the preceding verse the Lord 
showed the harm that would accrue if he 
did not carefully and properly perform 
his duties; whilein the present verse He 
speaks of the harm that would accrue if 
He did not act,i.e., if He renounced 
action altogether. Therefore, the clause 
‘tif I cease to act’’, does not merely 
repeat the clause ‘‘should I not engage 
in action carefully’’ occurring in the 
preceding verse. Differentideashave been 
enunciated in the twoverses, 


When the Lord gays, ‘'‘If I cease to 
act, these worlds will perish,’' He shows 
that if He renounced action, other people 
too would do likewise, considering all 
works enjoined by the scriptures to be 
nothing but useless waste of time and 
energy;and under the impulte of love 
and hatred and carried away by the 
downward course of Nature, they would 
peginto indulge in arbitrary and wicked 
actions, and following the example of 
one another all would become selfish, 
corrupt andimmoral. Thus, attached to 
worldly enjoyments, and taking no 
account of the injury that might be done 
to othere, they would begin to indulge 
in sinful actions prohibited by the 
scriptures and detrimental to the best 
interests of humanity for gaining their 
own selfish ends. Asp 4a result of this, 
they would be deprived of the fruit of 


19—B. G. 


( 24 ) 


human existence, and would be thrown 
after death into the wombs of lower 
species of beings, or into hell. 


The word 'Sankararya’ inthe preeent 
verse means every type of confusion in 
the social order. According to his orderin 
society, stage in life, nationality, 
community, nature, place, geographical 
surroundings, the age in which he lives, 
the nation to which he belongs and his 
individual circumstances, everybody has 
his own particular Dharma or duty to 
perform. Ignoring the rules laid down by 
the scriptures if people fail to perform 
their duty, the whole social order gets 
disturbed, and the duties of the various 
classes get mixed up. Thus falling off 
from their respective duties, they all 
reach a degraded state, so that they not 
only lose their virtue, deviate from their 
duty and are degraded from their social 
order but the human element of their 
character gets almost lost. Therefore, in 
this verse, the Lord shows that if he 
abandoned the duties as enjoined by the 
scriptures, He would thereby be 
instrumental in creating confusion in 
the social order by showing the people by 
Hisexample the way to abandon duties 
enjoined onthem by the ecriptures, 


When man falls from his duty and 
all-round confusion spreads over all the 
ranks of society, he grows extremely 
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selfish and getting addicted to sense- 
enjoyments, starts on a course of mutual 
destruction by various means. For the 
sake of trivialand momentary pleasures 
he does not hesitate to put anend to the 
life of a fellow-man. Tyranny becomes 
the order of the day, and the world is 
visited by natural calamities of various 
types, which destroy its resources of food 
and drinkand obring many forms of 
suffering to man in the form of epidemics, 
drouzhts, floods,famines,fires, earthquakes 


and the fallof meteors. Men begin todie 
like flies and the whole world isthreatened 
with destruction. Referring to this 
dreadful contingency the Lord gays, ‘'l 
should be the cause of destruction of 
these people,’’ and thereby shows that if 
He abandoned the duties enjoined by the 
scriptures, He would be responsible in the 
above manner for making people throw 
off allforms of restraint, and thus bring- 
ing about their eventual destruction. 


Thus describing inthree verses, by citing His own example, the consequences, 
on the one hand, cf not doing action carefully, and on the other, of total renuncta- 
tion of actiun,and proving that in the interest of the world order tt ts obligatory 


for all to perform 


thetr allotted duty, the Lord now 


urges on even the man 


of Knowledge to perform action with a view to maintenance of the world order:— 


ant: 


amaagia aat Haka urea | 
Silggimuentnselndaey 


NR Il 


ant OQ descendant of Bharata, Arjuna: aft to action; awt: attached; 
ufagia: the unwise; aa as; ga act; “at: unattached; fag the wise man; 


@l*ANeH, maintenance of the world order; faztg: seeking; aat 


should act. 


80}; eal, 


Arjuna, as the unwise act with attachment, so should the wise man, 


seeking maintenance of the world order, act without attachment. 


The word ‘Karmani’, in this verse, 
refers to the duties enjoined by the 
Scriptures on every individual with due 
regard to his order in society, stage in 
life, nature and circumstances, and does 
not include either prohibited action or 
purposeless action; for the Lordinculcates 
the necessity of keeping the unwise 
engaged in such action, and urges on the 


wise men also to perform their duty 
like the unwise. 


The expression ‘the unwise attached 
to action’’, in this verse, stands for those 
worldly-minded men of action who 
Scrapulously perform the duties enjoined 
upon them by the 8criptures 8trictly 


( 25 ) 


according to their sphere of action and 
possess full faith in devotion to and 
attachmentfor the scriptures as well as 
the works enjoined by them and their 
fruit. Being attached to action, they can 
neither be classed with the Karmay ogis 
of pure and Sattvic intent, striving for 
bleesedness,nor with theimmoral Tamasic 
men possessed of a demoniac, fiendish 
or delusive nature, inasmuch ag they 
reverently perform works enjoined by the 
scriptures. They should, therefore, betaken 
to belong to the class of men poseessing 
a Nature which partakesof the elements 
of Sattva and Rajas both, and who have 
been referred to in verges 42 to 44 of 


Chap. II under the name of the ‘unwise’ 
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in verses 20 to23 0f Chap. VII under the 
epithet ‘Alpamedhasim' ( of meagre in- 
telligence j and in verses 20, 21, 23 anda 
24 of Chap. IX as the ‘worshippers of 
other gods’. 

The devotion, zeal and earnestness 
with which a mother nurres herchild, on 
account of her natural affection and 
attachment for the child as well a3 the 
prospect of receiving some return for her 
services in her 01d age, cannot be found 
elsewhere; even so he who possesses 
natural attachment for actions and the 
enjoyments that are obtained through 
them, and faith in the scriptures which 
prescribe them, duly performs all actions 
enjoined by the scriptures, with all their 
attendant limbs, with sincere faith, 
reverence and earnestnese. This cannot 
be expected from one who possesses 
neither faith in the ecriptures, nor any 
aptitude for actions enjoined by the 
scriptures. By the useof the words ‘Yatha' 
and ‘Tatha’ 
therefore shown that even though the 
wise manis altogether free from egoism, 
the sense of doership, attachment and 
desire, nevertheless withthesoleobject of 
maintaining the world order he should 
scrupulously perform all works enjoined 
by the scriptures, with their attendant 
limbs, even as the unwise attached to 
action do. 


in this verse, the Lord has 
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‘without attashment’, used with the word 
‘Vidwan’ makes it clear that the latter 
has to be understood in the sense of a 
wise man whohas realized God, and not 
in the sense of one who possesfres mere 
book knowledge; formere book knowledge 
doesnot make one free from attachment. 


The word ‘Chikirsuh’ ( seeking ), 
occuring in the second half of the verse, 
shows that even the man of Knowledge 
is not altogether free from desire. But it 
should be clearly understood tlLat the 
desire which exists inan illumined goul 
is not anordinary but an extraordinary 
type of desire. Wordscan neither describe 
norconvey any idea of the desire ariging 
inthe mind of one who is entirely free 
from desire. Only this much can be said 
with regard to this desire thatitisa 
nominal desire and appears only inorder 
to keep all ordinary people engaged in the 
performance of their duties. This type of 
desire is found to exist in God as well, 
and is really speaking no desire at all. 
Therefore,the word 'Chikirsuh' should be 
understood to mean that only the right 
type of activity proceeds from the wise 
man in the interest of the world order 50 
that that ordinary men going to imitate 
him may not abandon their duties and 
thereby bring ruin to themselves. AB a 
matter of fact, no other motive can be 


The adjective ‘Asaktah’', meaning ascribed to the actions of asaint. 
Ae ~ e ¢ fe 
a afead waaqatat = RAaIFAH 


aaacaaaaiin Fer an: AATATy Il Xe Il 


qm: established ( in the Self ); fagia the wise man; *AaIWATH AQAY of the 
ignorant attached to action; afzaza unsettling the mind; @ watz should not 
cause; aaraza duly performing ( them himself ); aa@aift all ( their ) duties; 


aqaz should get them to perform. 


A wise man established in the Self should not unsettle the mind of the 


ignorant attached to 
duly perform his own duties. 


action, but should get them to perform all their duties, 


( 20 ) 
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As in the preceding verse, the word 
‘Vidwan’, with the adjective 'Yuktah’,in 
this verse, stands for the wise man, 
who is free from attachment and firmly 
established in union with God. 


Creating doubtinone's mind aboutthe 
propriety of areligious practice followed 
by him for his spiritual evolution is what 
is meint by unsettling one’s mind. T'hus, 
if aman who is deeply attached toaction 
and has faith in religious practices and in 
the scriptures prescribing such practices 
asp wellas in the enjoyments of the other 
world is presented witha point of view 
which undermines his faith in those 
practices as well as in the scriptures 
dealing with thore practices, it will be 
tantamount to creating confusion in hig 
mind, Therefore, when the Lord says in 
the present verse that the wise man 
should not unsettle the mind of the 
ignorant attached toaction, He meansthat 
while instructing such menabout disin- 
terested action or about realization of 
the Ultimate Truth the wise man should 
take particular care not to utter or do 
anything which may undermine their faith 
orcreite doubt in their mind about the 
necessity of performing obligatory duties, 
or about the scriptures that deal with 
them; for if their faith in these ig 


undermined they would, in the name of 
Knowledge and disinterested action give 
up whatever actions enjoined by the 
scriptures they have been performingeven 
with an interested motive. That would, 
instead of raising them to a higher level 
of spiritual existence, degrade them to a 
lower level than their present one. 
Therefore, the Lord does not mean to say 
that the unwise should not be given any 
instruction ahout Kno wledge or that they 
Bhould not be enlightened about the 
secretof disinterested action: His intention 
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is only to show that the wise man should 
neverallowthe thought to enter the mind 
of the ignorant that action is unnecessary 
for the realization of Truth or that action 
is no morenecessary after such realization. 
Nor should they be allowed to entertain 
the idea that where there is no desire for 
fruit, there isno necessity forthe pureuit 
of action; nor again should they be kept 
tied down to the erroneous conception 
thatthe highestgoal of human existenceis 
toattain heaven throughthe performance 
of action with an interested motive and 
with attachment to its fruit, and that 
there is no duty higher than this. On the 
other hand, while trying to banish from 
their mind all worldly attachment and 
desire, the wise man should endeavour by 
his conduct and instruction to keep the 
unwise engaged in the performance of 
their duties with the same amount of 
faith and reverence. 


It is no doubt true that when the 
unwise perform the duties enjoined by 
the scriptures, they do so with faith and 
reverence in their heart. But when they 
hear discourses on the realization of 
Truth, or on the necessity of renouncing 
desire for the fruit of actions, they 
generally fail to grasp the true import of 
those teachings, and begin wrongly to 
imagine that action is unnecessary forthe 
attainment of true Knowledge or for one 
who has no attachment for its fruit. 
Necessarily, therefore, action in his 
estimate occupies a lower place in the 
field of spiritual discipline. Influenced 
by this line of thought, they develop an 
inclination towardsrenunciation of action, 
and in the end, giving up out of ignorance 
the performance of obligatory duties, 
become easy victims of sloth and error. 
Therefore, in this verge, the Lord urges 
on the wise man to perform 
and without attachment all 


efficiently 
his duties 
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and thereby setupan ideal before others 
which may not undermine their faith 
and interest in action enjoined by the 
Scriptures and whereby they may be 


Thus urging on the wise man, tn two 


encouraged to perform their actions 
scrupulously and disinterestedly or with- 
out claiming their doership, and thereby 
realize the object of theirhumanexistence., 


verses, to perform duttes enjotned by 


the scriptures from the point of view of maintaining the world order, the Lord 


proceeds in the next two 
common run of men attached to action. 


verses to differentiate the 


man of knowledge from the 


sma: fhanonfa go: aatfer aaa: | 


aentclaqeat 


Ratatat 


WeqAa | 2s Il 


: wait (all ) actions; aaa: in every way; 3#a: of Prakrti ( Primordial Matter ); 
au: by modes; feaarft are being performed; wéanfaqerar (the fool ) whose 
mind is deluded by egoism; x24 I; at (am ) the doer; gf so; aaa thinks. 


All actions are 
Matter ). The fool, 
the doer.” 


whose mind 


It is the three qualities of Sattva, 
Rajas and Tamas—born of Prakrti—which 
are transformed into the twenty-three 
categories, consisting of the intellect, ego 
and mind, the five subtle elements of 
ether, etc., the ten organs of perception 
and action and the five objects of senses, 
viz., sound, etc. All these are modes of 
Prakrti. Among these, thefunction of the 
intellect is to analyse and ascertain an 
object, that of the mind is to reflect on 
an Object, that of the ear to hear a 
sound, that of the skin to touch some- 
thing, that of the eye to see aform, that 
of the tongue to taste, that of the noge 
to smell, that of speech to utter sound, 
that of the handsto grasp something, 
that of the feet to move, and that of 
the organs of defecation and vrination 
to pase excreta. The word ‘actions’ in- 
cludesall these functions. Therefore, when 
the Lord says in this veree that ‘all 
actionsare being performed by the modes 
of Prakrti,’' He intends to bring out that 
whatever actionstakeplacein this world, 
and however,are nothing but the operation 
of the aforesaid modes of Prakrti, and 


being performed by the modes of Prakrti ( Primordial 


deluded by egoism, thinks: “I am 
(27) 


the absolute and formless Atma ( Self ) 
has really nothing to do with them. 


The body is nothing but an aggregate 
of theabovetwenty-threecategories, viz., 
the intellect, ego and mind, the five 
Bubtle elements, the tenorgansof percep- 
tion and action, and the five objects of 
the senses. The feeling of ‘I’ in respect 
of this body, or in other words deep- 
rooted self-identification with the same, 
is called the ‘ego’. The unwite man, 
whose mind is completely deluded 
by this feeling of 'I' which has come 
down from time without beginning, in 
other words, whose power of discrimina- 
tion has been lost, on account of which 
he is unable to differentiate the Spirit 
from Matterand does not realize Himself 
ag pure Spirit, altogether distinct from 
the body, oras aneternal fractionof God, 
is referred to in this verre by the word 
‘Ahankaravimudhatma’, The wordcannot, 
therefore, be interpreted to mean the 
practicant following the pathof Karmay oga, 
who is free from attachment and endowed 
with QGiscrimination. For his n ind is 
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not deluded by the ego; on the other 
hand, he is engaged in tke attempt to 
eradicate the ego. 


Even though, as a matter of fact, the 
soul has no relation with actions, the 
unwise man, identifying himself with 
the body consisting of the twenty-three 


elements, associates himerelf with the 
different actions of the body, and thus 
~ 

avattg wWetatat 


assumes himself to be the doer of thore 
actions. In other words, he thinks itis he 
who resolves, he who reflects, he who 
hears, he who sees, he who eats, he who 
drinke, sleeps, walks, and s0 on, and 
thus traces every action to himself. That 
is why action becomes the cause of 
bondage to him; and that is why in 
orderto reap the fruits of those actions 
he has to go through the process of 
repeated births and deaths. 


TOT RAAT: | 


BM Qig adeace ac a awa i rel 


d but; weraret O mighty-armed Arjuna; queafiarmat: about the respective 


spheres of Gunas ( modes of Prakrti ) and actions; aataq the knower of 
Truth; gm: the modes of Prakrti; aug among the Gunas ( in the shape of 


objects of perception ); ad*& move; zat so; azar holding; 4 not; ama gets attached 
( to them ). 


He, however, who has true insight into the respective spheres of Gunas 
( modes of Prakrti ) and their actions; holding that it is the Gunas ( in 
the shape of the senses, mind, etc., ) that move among the Gunas ( objects 


of perception ), does not get attached to them, Arjuna. 


The word ‘Tu,’ in this verse, has been 
used to bring out clearly the difference 
of outlook between the man of Knowledge 
and the man of ignorance, as described 
in verse 27 above. 


The word ‘Gunavibhaga’ denotes the 
twenty-three categories which are the 
products of the three Gunas—Sattva, Rajas 
and Tamas,—and which have been referred 
to in the commentary of the preceding 
verse. The three dispositions of the mind, 
knownas Sattvic, Rajasic and Tamasic, 
which determine the character of action 
a8 Sattvic, Rajasic or Tamasic, and with 
reference to which a manig epoken of as 
possessed of Sattvic qualities, another as 
possessed of Rajasic qualities, and a 
thirdas possessed of Tamasic qualities- 
all these modifications of the mind also 
fall under the category of the Gunas, 


( 28 ) 


The word 'Karmavibhaga’ denotes 
the different actions that proceed from the 
above Gunag, and have been described in 
the course of the commentary on the 
preceding verse, the sense of doership and 
attachment with regard to which cause 
man’s bondage. Both these categories of 
the Gunas and their actions are nothing 
but extensions of the modes of Prakrti. 
Therefore, they all pertain to matter, and 
are by nature ephemeral, perirhable, 
subject to modifications, illusory, ana 
appearing without any real foundation 
like an unsubstantial dream. True 
insight into both these categories 
consists inrealizing the fact thatthe soul 
stands apart from both these categories 
of the Gunag and their actionsand has 
no relation with them whatsoever, thatit 
is wholly devoid of attributes, formless, 
changeless, eternal, pure, free and the 
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very embodiment of Knowledge. relation with either. It is therefore that 


he does not get attached either to any 
The Jfanayogi, who has’ thus actions or to the fruits of such actions in 


obtained true insight into the categories the shape of agreeable or disagreeable 
ofthe Gunasandactions,attributesevery experiences; in other words, he does not 
action of the mind, intellect, senses and associate himself with either. He looks 
the body to the fact that it is the upon both the Gunas and their actions 
products of these Gunas in the shape of as transient, material and etubject to 
all instruments of perception such ag the change and perishable, and himgelf ag 
mind, intellect and senses that are eternal, pure, awakened, changeless, a 
moving within the sphere of their non-doerand absolutely unattached. Verges 
respective objects, which are also 8 and 9 of Chapter V, and, again, verse 
products of the Gunas and that he has no 19 of Chap. XIV reiterate the sametruth. 


Showing thus the dtstinction between the outlook of the generality of men 
attached to action and that of the Jninayogi, the Lord now urges on the exalted soul 
who has fully realized the nature of the Self not to unsettle the tgnorant folk attached 
to action. 


THAIN: = aae = RAT | 
ataneeataal ara aeeafea faensaq Il Re Il 


aa: of Prakrti; guartqer: completely deluded by the Gunas; g7#Hg to 
( those) Gunasand actions; axa remain attached; arg those; ageeafaz: insufficiently 
knowing; aarq fools; geafad the man of perfect Knowledge; 4 faareaq should 
not unsettle ( the minds of ). 


Those who are completely deluded by the Gunas ( modes) of Prakrti 
remain attached to those Gunas and actions; the man of perfect Knowledge 


should not unsettle the mind of those insufficiently knowing fools. ( 29 ) 
The word ‘Gunasammitdhah’ in this rohibited action; for having no faith in 
verse stands for those worldly-minded the scr hey neither perform, nor 


and unenlightened men attached to action have any attachment for the performance 
who have already been referred to in of prescribed duties. Therefore, there can 
verses 25 and 26, whose nature is be no question of dissuading one from 
constituted of Rajoguna mixed _up with undermining the faith of these men ofa 
the quality of Sattva, and whoare engaged Tamasic nature in action; on the other 
in performing actions with faith and hand, their faith inthe scriptures has to 
attachment forthe same and out or desire be fostered with a view to winning them 
for obtaining enjoyments in this world over from their addiction to prohibited 
and the next. It cannot refer to those actions and induce them to take up the 
sinless men of a Sattvic nature who are performance of prescribed duties with 
engaged in spiritual discipline with the diligence and care. 

object of God-Realization; for they are 





not deluded by the modes of Prakrti. Nor ‘‘Deluded by the Gunas, these worldly- 
can it refer to men of a ‘Tamasic minded men remain attached to the Gunas 


temperament, who are addicted to and actions.'’ By making this statement, 


152 


the Lord intends to show that such men 
possess no knowledge of any happiness 
that lies beyond the range of Prakrti; in 
their view the highest form of happiness 
lies in the enjoyments of the world. 
That is why they remain attached to 
enjoyments, which are products of the 
three Gunaé, a8 well as to actions which 
are the means of obtaining such 
enjoyments. They never seek or endeavour 
to free themselves from the bondage of 
these Gunas, 

The words ‘Akrtenavidah' and 
‘Mandan’, accomanied by the word ‘Tan’, 
show that men of the type described 
above, who work with interested motives, 
although they have nofull knowledge of 
therealtruth or of the highest goal of 
human existence, nevertheless because 
they possess faith inthe duties prescribed 
by the scriptures and their fruits, do 
possess some amount of knowledge, 
however insufficient. Therefore, they are 
much superior to those unruly and way- 
ward men of aTamasic nature, who 
regard vice as virtue and virtue as vice. 
They are not totally devoid of 
intelligence, only they are men of meagre 
intelligence; therefore their actions, 
instead of leading to God-Realization, 
bring them perishable enjoyments of 
the world. 

The word 'Krtsnavit', in the present 
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verse, stands for the illumined saint, 
who having thoroughly understood the 
truth about the spheres of the Gunas and 
their actions as described above has fully 
realized the true nature of God.By asking 
suchmen not to unsettle the mind of those 
men of insufficient knowledge, the Lord 
meansthatit is notadvisableto dissuade 
men who have faith in action and perform 
actions with interested motives from 
actions enjoined by the scripturesor to 
weaken their faith and interest in the 
performance of tuch actions by placing 
before them arguments showing that 
action involves much strain and exertion, 
that action is of no avail, that the world 
igs but an illusion, and thatall action 
leads to bondage; for this may lead to 
their downfall. The real truthof spiritual 
knowledge should therefore be brought 
home to them keeping undisturbed their 
faith in actions presoribed by the scrip- 
tures, in the fruits of such actions, as well 
as in the scriptures prescribing them. At 
the same time, they should be taught to 
perform Sattvic actions ( X VIII.23)with 
faith, diligence and earnestness, or 
practise the Sattvic form of renunciation 
( XVI1I.9), giving up attachment, the 
sense Of doership and the desire for 
fruit, sothat they may easily understand 
the truth and be properly initiated into 
its secrets, 


; In response to | Arjuna’s prayer to tell him definitely the one discipline by 
which he might obtain the highest good, the Lord established from verse 4 up to 


this point that in whatever state one may be, 


he should continue to perform the 


duties prescribed for him bythe scriptures, according to his order tn socte ty, stage 


wn life, nature and circumstances. 


Ln order to establish this point, the Lord made 


the following observations one after another tn the preceding verses:— 


( sfey 


Without performing action, man does 


not attain actionlessness, or 


berfection in Karmayoga( IIL 4 } 


Merely by 
Jnainayoga( IIT. 4). 


Man cannot 


renouncing action, 


man does not attain perfection tn 


rematn totally inactive even for a moment ( IL. 5 ). 


Outwardly renouncing action and mentally dwelling on the objects 
of senses, ts hypocrisy ( IIL. 6 i} 
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(5) He who performs action aisinterestedly, controlling the mind and 
senses, ts the best of men ( Ill. 7 ). 
(6) Action ts superior to tnaction ( IIL. 8 ). 
(7) Desisting from action, one cannot even maintain the body Ci 6x 


(8) Action performed for the sake of sacrifice causes no bondage, but 
leads to salvation ( III. 9 ). 


(9) Action has been enjoined upon man by the Creator, Brahma, and 
disinterested performance of action leads to the highest good 
4H ES UNS OOP 

(10) He who enjoys objects without performing his duty is athtef ( I/I. 12 ). 


(11) He who derives his sustenance from what vy left over after sacrifices 
just for the sake of keeping up his body, gets absolved of all sins 
GE777A18" ): : 


(12) He who, without performing sacrifices, cooks food only for nourishing 
his body ts a sinner CFA me Rg 


(13 ) He who, abandoning his duties, hinders the operation of the wheel of 
creatton, leads a sinful life and lives in vain ( III. 16 ). 


( 14.) Dotng work without attachment, man attains God( III. 19 ). 


(15) it was through action that Janaka and others reached perfection in 
anctent times ( III. 20 ). 


( 16) Other men tmttate what a great man does; therefore, a great man 
should perform action eidiuct *} 


(17) God has no duty, and yet He works with a view to maintaining the 
world order ( III. 22 ). 


(18) The wise man has no duly, and yet he should work in the interest 
of the world order ( Ill. 25 ). 


(19) A wise man should in noway deter men from the performance of their duty 
by renouncing action himself or by instructing men 10 do so, but should 
perform duties himself and get others to do the same ( III. 26 ). 


(20) The man of perfect knowledge should not unsettle the minds of men 
attached to action by instructing them to renounce thetr prescribed 


duties ( III. 29 )- 


Showing by these arguments the indispensable necessity of performing actions 
the Lord now, in response ¢o Arjuna’s prayer contained im verse 2, tells him 
the best discipline for the attainment of highest good, and commands Arjuna to fight. 


20—B. G. 
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aft aati antl aeaeqrecaacat | 
facranfaa qeat qeaeg faarasaz: Nl 20 I 
aeqraaaat with (your ) mind fixed on the Self ( Me ); aaiftt all; satfor 
actions; ala to Me; a-7a dedicating; fawratt: without hope; faaa: devoid of the 
feeling of ‘mine’; fanasaz: ( and ) cured of mental fever; at becoming; 44a fig ht. 


Therefore, dedicating all actions to Me with your mind fixed on Me, 


the Self of all, freed from hope and the feeling 


mental fever, fight. 


Ths word ‘Chetas’ forming part of the 
compound word ‘Adhyatmachetasa’ 
stands forthe mind which has developed 
faith in God the inner witness of all 
hearts, after a due recognition of His 
virtues, glory and realnature, and think- 
ing of Him constantly and under every 
circumstance. He who dedicites his 
actions to God with the help of such 
a mind realizes God to be almighty, 
all-pervadingand omniscient, the support 
of all, the univergal Lord, the supr3me 
object of realization, the supreme goal, 
the greatest well-wisher, the best and 
dearest friend, and fupremely kind. 
Recognizing the body accompanied by the 
mind and sentes ardalltheiraction 8 as 
wellas all objects of the world as belonging 
to God, ha renounces allattachment and 
the sense of possession with regard to 
them. He believes that he is absolutely 
powerless, thatit is God Himself who 
lends him the necessary powerand is 
getting everything duly performed by 
him according to His own will and that 
he isa mere tool in his hands, In this 
way he regards himself as wholly 
subordinate to God, and goes on perform. 
ing allactions as a mere puppet for His 
sake and under His inspiration and 
guidance, aud according to His directions, 
mentally renouncing allconnection with 
those actions and with their fruits, and 


cured of 
(30 ) 


taking everything as belcnging to Him. 
Such a manissaid to have dedicated all 
his actions to God with the mind fixed on 
Him. Verse 6 of Chap. XII, and verses 57 
and 66 of Chap. XVIII similarly epeak of 
surrendering all actions and dutiesto God. 


of meum and 


The sense of poesestsion, hope and 
mental fever cease to exist in him who 
has thus dedicated all his actions and 
dutiestoGod and always keeps his mind 
fixed on Him. It is in order to bring 
home thistruth to Arjuna that the Lord 
advises him in this verse to engage him- 
self in the fight after conquering these 
evils. The Lord intends to show thet 
transferring the responsibility forall his 
actionsto Him, Arjuna shouldrid himself 
of allmorbid feelings such as hope and 
the sense of possession, love ard hatred, 
joy and grief, etc., and should carry on 
the fight according to His commands 
after that. Therefore, s0 long as while 
performing actions or enjoying their 
fruita practicant is found to have the 
feeling of posression ard desire with 
regard to those actions and their fruit, 
or so long as his mind is subject to 
morbid feelings such as attraction and 
repulsion, joy and grief, etc. it 
should be clearly underetood that all 
his actions have not been dedicated 
to God. 


Thus revealing to Arjuna the definite discipline that would lead to hts high- 
est good, and commanding him to fight, the Lord proceeds in the next verse to 
declare the frutt of the practice of thes discipline:— 


CHAPTER III 


a a aafae facanafasiia ataar: 
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salaraistaaeat Beara ashe aah: az il 


% aaa: the men who; aaqaea: uncavilling; wataea: ( and ) devout; a My; 
zz4 this; naa teaching; fram always; agqfasfea follow; & they; sft even; auta: from 
( the bondage of ) actions; q=4-d are released. 


Even those 


men who, with an uncavilling and devout mind, always 


follow this teaching of Mine are released from the bondage of all actions. (31 ) 


The use of the word ‘Manavah’ with 
the adjective ‘Ye’ in this verse brings 
out the fact that the pursuit of the 
discipline thus revealedto Arjuna is not 
intended to be confined toany particular 


commuuity,or to any particular individual. 


All men are qualified to pursue it. Dedi- 
cating all their duties and actions to God 
in the above manner, men belonging to 
any and every caste ororder, nationality 
or community may follow it. 


The two words ‘Sraddhavantah’ and 
‘Anastyantah’ used in theverse indicate 
thatthose who find fault with the Lord, 
and look upon Him as anordinary human 
being rather than God Himself, and have 
no faith in Him, are not qualified for 
the pursuit of this discipline. It can be 
pursued only by him who never finds 
fault with the Lord,and always cherishes 
faithin and devotion tothe Lord. There- 
fore, those who desire to pureue this 
discipline should acquire these qualifica- 
tions. Without these qualifications, it is 


difficult evento understand the implica. 
tions of this discipline, to say nothing of 
pursuing it. 


The teaching of the Lord is no doubt 
eternally true; hence the adjective 
‘'Nityam’ may as well be taken to qualify 
the word ‘Matam’. But in the context 
ofthis verse, it appears more appropriate 
totreatit asan adjunctto ‘Anutisthanti’. 
It thus means that thepracticant should 
dedicate once forall his actions to God 
and should carry on all his duties in that 
spirit of dedication. Theuse of the word 
‘even’ ( Api ) inthe clause ‘even they 
get released’ is intended toshow that 
when by pureuing this discipline it is 
possible even for ordinary men to get 
over the binding effect of actions ie., to 
attain freedom for all time from the 
bondage of births and deaths, and 
realize God, the very embodiment of 
supreme bliss, it should be much easier 
for Arjurnato attain that state. 


Describing thus the fruit of following the above teaching, the Lord now 


shows the harm in not following tt. 


R aagvaqaa awaafasa A way! 


aqalataciens fate 


aplaadaa: i 22 Il 


4 but; % (they ) who; sa7q7ra: carping (at Me ); # My; Gag this; Aaa 


teaching; 


a not; aafagfea follow; U4 those; Aaa: fools; aaatafaqara deluded in the 


matter of all knowledge; 4274 lost; fafe know. 


They, however, who, 


finding fault with this teaching of Mine, do not 
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follow it, take those fools to be 
and lost. 


The word 'Tu' indicates that the precent 
verse describes the fate of those who 
follow acourse which is quite the reverse 
of that followed by the practicants 
referred toin the preceding verse. 


Treating the Lord as an ordinary 
human baing,and entertaining orpropagat- 
ing the idea that He hasimparted this 
teaching in order to elicit the homage 
of the people, and that it is absurd to 
think that one gets released from the 
pondage o Ina by mérely surrendering 
all actions to Him, and s0 on—this is 
what is meant by ‘'finding fault with 
this teaching.'’ And following the above 
arguments he who refuses torenounce the 
senseof possession,attachment and desire, 
and instead of offering allactionsto God, 
follows the dictates of hisown will and 
abandonsthe duties and actionsenjoined 
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deluded in the matter of all knowledge, 


(32) 


by the scriptures, is said to flout this 
teaching of the Lord. 


The word ‘Achetasah’ refers to those 
stupid and depraved men of a Tamasic 
disposition, whose mind is full of evil 
thoughts and evil impulses and who 
possess neither discrimination nor geelf- 
control. The reason of this type of nen 
gets perverted, on account of which they 
entertain wrong notions about the means 
of happinessin this world and the next; 
that is why they get addicted to evil 
ways.This brings about their degradation 
in this world, as wellas in the next. 
They fall from their human state, and 
“On leaving this body have to expiate 
their sins by taking birth in the lower 
B8pecies of animalssuch as the dog and 
the swine, or going through the terrible 
tortures of hell. 


The preceding verse stated that those who do not follow the above teaching 
of the Lord are lost. On this tt may he asked; What harm will accrue to the man 
who instead of performing hts duttes in accordance wtth the above teaching of the 
Lord wilfully renounces all activities ? In answer to thts, the Lord SAYS:— 


azu Asa wea: 


qHaaaaraly | 


cata area qala fare: fe after i 33 i 


aatft (all ) living creatures; safta (their ) nature; aa follow; aaa the 
wise (man ); #4 toos tae: sa: aeMA according to the tendencies of his own 
nature; 48a acts; fane: restraint; fea what; #fteafi can do. 


All living creatures follow 


their tendencies; 


even the wise man acts 


according to the tendencies of his own nature. What use is any external 


restraint ? 


By the statement that ‘all living 
creatures follow their tendencies"’ 
the Lord shows in this verse that 
just as the water of the various rivers 
naturally flows towards the ocean, and 
none can forcibly obstruct its course, 
even so all living beings tied down 


(33 ) 


to their own nature are drifting along 
the course of nature towards Nature 
itself. Therefore, it is not possible for 
anybody to renounce all his activities 
forcibly. Of course, even asthe courte of 
a river can be turned from one direction 
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toanother, s© can man bychanging the 
aim of his life turn the course of life 
from one direction toanother. In other 
words, renouncing likes and dislikes, he 
can utilize his actions as aids to God- 
Realization. 


The word'Prakrti’ here denotes the 
distinctive nature of an individual, 
representing the sum-total of tendencies 
of actions done in previous lives and 
stored up in bis mind. 


The ‘JidAanavdan’ refers to the God. 
realized saint who knows the real truth 
about God. 


The word ‘Api’ shows that when even 
the wise man, who has risen above all 
the Gunas, acts according to the tendencies 
of his own nature, much less can the 
ignorant man, who is completely under 
the sway of Prakrti, forcibly arrest the 
course of Prakrti. 


In this connection it must be conceded 
that the nature of even God-realized 
saints varies in eachindividual case. This 
differenceisinevitable owingto differen: 
cesinthe course of discipline which was 
followed by them, and diversity in the 
nature of the Prarabdha which has been 
responsible for their birth. 


The illumined soul,in fact, has nothing 
to do with the latencies of Karma, nor 
does he performany action. Of course, 
seeds of Prarabdha, sowed by him in 
his previous lives remain stored in his 
mind, and it is by force of these geeds 
that hisintellect,mindand sensesfunction 
of their ownaccord without any subject 
just for the fruition of that Prarabdha 
and in the interest of the world order, 
Attributing these actions of the intellect, 
mind and sense to the man of Knowledge 
from the point of view of the world, it 
is alleged that ‘'the wise man too acts 
according to the tendencies of his own 
nature.’’ Inasmuch as theactions of the 
wise man tak3 place without any agent, 
they are altogether free from likes and 
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dislikes; and thesenreof doershipas well 
as thefeeling of possession are alto abrent 
in them. That is why they are nothing 
more than mere gestures of action,and 
cannot be called actionsas euch, Thisis 
what the Lord seeks to convey by the 
use of the verb ‘Chestate’. 


The wise man, in fact, ceasesto have 
any connection withthe mind; much lers 
can he have any connection with the 
modifications of the mind in the thape 
of noble qualities or morbid feelinge. But 
it must be remembered in this connection 
that even the mind of the wise man 
becomes exceptionally pure. A practicant 
succeeds in realizing God only when 
throuzhtheconstant practice of meditation 
onGodtheevilsofimpurity and distraction 
and the veil of ignorance have totally dis. 
appeared from the mind. Therefore, morbid 
feclingslikeegoism, the cense of porsession, 
attraction and repulsion, joy and grief, 
hypocrisy and duplicity, luet and anger, 
greedandinfatuationandso on, whichhave 
their rootin Nescience, cannotexistin that 
mind, they totally disappear frcomit. That 
is why in the exceptionally pure and 
unsullied mind of the saint virtues like 
equanimity, contentment, compaétion, 
forgiveness, desirelesenese and tranquillity 
etc. naturally reveal themselves, and 
itis under the impulseof these sentiments 
that actions enjoined by the scriptures 
continue to be performed by his mind, 
senses and body in the interest of the 
world order. Allforms of vice and evil 
conduct take leave of him forgood. 


Although in the stories narrated in 
the Puranas and the claes of literature 
known by the name of 'Itihasa’ ( history ) 
wecome across a number of episodes 
which go to show that evilimpulses of 
lust, anger etc. appear even in the mind 
of wise men and perfect souls, and 
influence theactions proceeding from their 
senses, it must be remembered in this 
connection that positive injunctions 
(Vidhi-Vakyas)containedinthe ecriptures 
possess # greater force than such episodes; 
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and ordinances of aninterdictory nature 

(Nisedha-Vakyas)are even more authorita- 
tive than positive injunctions. Moreover, 
it is difficult to make out the inner mean- 
ing of the episodes we come acrossin the 

stories of the Puranas and other books. 

The right conclusion, undersuch circum- 

stances,seemsto bethatifthe mind of any 

of the saints referred to in those stories 

was really possessed by the evil impulses 
of lust, anger etc. and their actions 

were also swayed by them, they were 

not, really speaking, God-realized saints; 

for, nowhere in the scriptures do we 

come across positive injunctions which 
may lead us to conclude that such evil 

propensities do exist in the mind of an 

illumined soul. On the other hand,we find 

the scriptures denying at many places the 

existence of evil propensitiesinan enligh- 

tened soul. Even in the Gita, wherever we 

find the characteristics of God-realized 

saints mentioned, theyare invariably de- 

claredtobe totally freefrom attractionand 
repulsion, lust and anger and other forms 

of vice and evil conduct ( V. 26, 28; 

XII, 17 ). If however, in the interest of 

the world order, they ever found it 
necessary to act under these impulees as 

in a drama, such an actionon their part 

cannot beheld to be blame worthy. 


By saying ''What use is external 
restraint P'’ the Lord shows that none 
can forcibly remain inactive even for 
amoment(III.5); he would be helplessly 
driven by his nature to act (XVIII. 59, 
60 ). Therefore, instead of seeking to 
obtain release from the bondageof Karma 
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through renunciationof prercrited duties, 
one shouldattempt to free himself from 
such bondage while continuing to perform 
actions enjoined by one’s Own nature. 
One can succeed only by following this 
latter method. Renurciation of prercribed 
duties, on the other hand, would make 
him wayward and unruly, and would 
further tighten the knot of bondage 
and bring about his downfall. 


Evil actions, prohibited by the ecrip- 
tures, proceed fromattractionand repulsion; 
whereas noble deeds sanctiored by the 
ecriptures are mainly inspired by faith, 
devotion and other virtues. Man is free 
to renource evils like attraction and 
repulsion, lustandanger, etc.,andawaken 
faith, devotion and other virtues. There. 
fore,abandoning vices, and cherishing in 
his heart faith in and devotion to God 
and the scriptures, man should perform 
his duties for the plearure of God. He 
who performs action, keeping this ideal 
before him, can never be guilty of any 
prohibited action. He will perform only 
virtuous deeds; and they too willalways 
be conducive to liberation and will never 
lead to bondage. In other words, man is 
not freetorestrain his actions; he will 
invariably be driven to action, But every 
body is free to reform his nature by culti- 
vating the Sattvic virtues. Even as his 
nature will progressively imprcve, his 
actions will automatically become yurer 
and purer. Therefore, depending on God, 
everyone should attempt to reform hig 
nature. Thisis the only way to elevate 
oneeelf. 


If everybody must act according to the tendencies of hts nature, what should 
he do to attain freedom from the bondage of Karma ? In answer ¢o thts gestion, 


the Lord says:i— 


graueateaena andeat 


sqaterat | 


aaa auamesmt ae aftafeadt i ae i 


gfezam gqam of each sense; #¥ in the object; wiga attraction 


and 


repulsion; sqafeqat are rooted; aat: of these two; az under the SWay; 7 WRST 
one should not come; f& because; at both of them ( are ); 3a his; gfeqaat enemies 


( standing in the way of his redemption ). 
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Attraction and repulsion are rooted in all 


sense-objects. Man should 


never allow himself to be swayed by them, because they are the two 


principal 


The word ‘Indriyasya’ has been used 
twice in this verse with reference to the 
word ‘Arthe’. The intention of this is to 
show thatthe word covers allthe senses 
of perception viz-, the eye, the ear etc., 
and all the organs of action viz.,speech 
etc , and the mind, and to indicate that 
attraction and repulsion are rooted sever- 
ally inthe various objects of each of these 
senses including the mind,i e.,in each 
Object with which they come in contact 
or from which they get dissociated. 


Man feels attracted towardsan object, 
being or even thatappears favourable to 
him,—which reacts agreeably on his mind, 
Aud he conceives an aversion for that 
which reacts disagreeably on his mind or 
appears unfavourable tohim. Agreeability 
and disagreeability do not inhere in a 
particular objectas such; itis theattitude 
of mind with regard to it which makes 
the same thingappearas agreeable toone 
individual, and disagreeable to another, 
And the same thing which appears 
agreeable toa particular individual atone 
time appears disagreeable to the same 
individual at nother. Therefore,attraction 
and repulsion lie hidden in all senee- 
objects. That isto say, onefeels attraction 
andaversionfor all things;for whenever 
man cOmesinto contact with them, or is 
disunited from them, attraction and 
repulsion make their appearance. 

While performing duties and actions 
prescribed by the scriptures, one’s mind 
and senses are sure to come in contact 
with sense-objects, or get disunited from 
them; but during fuch contact or 
dissociation he who does not conceive an 
object, beingor event as favourable or 
unfavourable, and remaining even- 
tempered in success and failure, victory 
and defeat, gain or loss etc., does not 
give way tojoy or griefis said to be above 
attraction and repulsion. Foritis only 


enemies standing in the way of his redemption. 


(34 ) 


when a man isswayedby theseimpulses, 
that he perceives diversity every where 
and gives way to the morbid feelings of 
joy and grief. Therefore, fturrendering 
himself to God, man should try to rise 
completely above attraction and 
repulsion, 

Giving way toattraction and repulsion 
due to ignorance, and regarding the 
transient worldly enjoyments as the 
source Of happiness, man strays away 
from the path leading to spiritual bliss. 
The two impulses of attraction and 
repulsion, deceiving the practicant, 
entangle him in the mesh of worldly 
objects and thus placing obstacles in the 
path of his spiritual progrees rob him of 
his invaluable possession in the shape of 
human existence. The result is that he 
cannot realize the highest object of 
human existence, and coming under the 
sway of these impulses, abandons his 
own duty, andadopts the duty of another, 
or resorts to various forms of prohibited 
acts forthe sake of worldly enjoyments, 
Asp the result of thie, he meets witha 
tragic fate even after death. That is 
why the impulses of attraction and 
repulsion have been referred to as the 
two principal enemies of man standing 
in the way of his redemption. 


Suppose a traveller who is proceeding 
towards his destined goal meets tome 
robbersonthe way, wno make friendly 
gestures to him and conspiring with his 
fellow-travellers and the driver of his 
coach and others tucceed with their help 
in misguiding his judgment. Nay, by 
tempting him with offers of fictitious 
enjoyments they entrap him by their 
lubricating words and turning bim away 
from his destination take him to an 
unknown forestinthe opposite direction, 
where they strip himof all his possessions 
and throw himinto a deep pit. Hven so 
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these two impulses of attraction and 
repulsion appearsina friendly garb before 
the practicant on the spiritual path and 
quietly enter his mind and senses, and 
robbing him of his judgmentand throwing 
pefore him the temptation of worldly 


enjoyments, drag him into evil ways. 
Thereby the course of his Sadhana or 
spiritual discipline is arrested and 
he has to go through terrible tuffering 
in hell as the result of his evil 
deeds. 


At this point, the thought might arise in Arjuna’s mind that he might eastly 
succeed in getting rid of the tmpulses of attraction and repulsion by engaging tin 


peaceful pursutts, and maintaining himself by alms, 


a dreadful 
Lord saysi— 


pursuit like partictpation 


Aaa aunt Fay: qcanteaagigare | 


wan faa 


waging qaRtgq to the duty of another well performed; faq: 


instead of taking to 
im a fight. Anttctpating this, the 

sa: qtant warag: 24 Il 
devoid of 


merit; @aH: one’s own duty; ary ( is ) preferable; @aa in (the performance 
of ) one’s own duty; faa death; 24: ( is ) conducive of eood; qa: another’s 


duty; waraz: (is ) fraught with fear. 


One’s 


of another well performed. 


The adjectives ‘Vigunah' and 
‘Swanusthitat’ qualifying ‘Swadharmah’ 
and ‘Paradharmat' respectively carry the 
sense of ‘partially’ performed’ and'‘full of 
merits’ inaddition to theirprimary mean- 
ing of ‘devoid of merit’ and ‘well 
performed’ respectively. One should also 
remember in this connection that the 
special duties of the Brahman are 
higher than those of the Vaidyaand the 
Ksatriya etc. inasmuch as they involve 
the practices of virtues like non-violence 
etc. fo a greater degree than in the case 
of the latter. Even g0 the duties 
prescribed for the recluse are higerana 
more sacred than the duties of q 
householder, and the duties of the Vaigya 
and the Ksatriya are nobler than the 
duty of the Stdra, Understood in this 
light, the words ‘the duty of another, 
wéll performed’ signify duties whick 
though full of merits, and scrupulously 
performed with all their limbs, are yet 


own duty, though devoid of merit, is 


preferable to the duty 


Even death in the performance of one’s own 
duty brings blessedness; another’s duty is fraught with fear. 


(35) 
not prescribed for the performer, but 
have been prescribed for others. The 


statement that ‘‘one's own duty, though 
devoid of merit, is preferable to the duty 
of another well performed,” shoulda, 
therefore, be taken to mean that just 
as it isalways good and meritorious for a 
woman to serve her own husband, even 
though the latter may havea repultive 
appearance and may be devoid of merits, 
even 80 the duty prescribed for a 
particular individual, though deficient in 
merit and imperfectly performed, is 
good and beneficial for him. This is all 
the more true of a duty which is full 
of all virtues, and which has at the 
same time been thoroughly perforned in 
@ll its details, 
Actions which have been prescriked 
for a particular individual by the 
scriptures with due regard to his order 
in society, stage in life, nature ard 
circumstances constitute his Own duty 
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This should be taken to meanthat lying, 
hypocrisy, theft, violence, swindling, 
adultery and other prohibited actions are 
no man’s duty; and even s80 optional 
duties, performed witha particularobject 
in view, are obligatory for none; hence, 
they too fall beyond the range of one's 
duty. Besides these, the duties 
S8p3cificilly prescribed for members of a 
particular order in society or for a 
pirticular Asgrama or stage in life, and 
which men belonging to any other Varna 


or Asrama are not qualified to perform, 
constitute the specific duty or 
‘Swadharma’' of men of that Varna or 


Agrama. Daties such as the study of the 
Vedas, performance of sacrifices ete., to 
which all members of the twice-born 
classes are entitled, constitute the duty 
of the twice-born; and pursuits which 
are open tO men apd women of all 
classes and orders, such as the practice 
of devotion to God, truthfulness, service 
of one’s parents, control over the mind 
and senses, and observance of the vows 
of continence, non-violence,non-stealing, 
contentment, compassion, charity, 
forgiveness, purity and humility ete. 
constitute the common duty of man. 


Here it may be asked: How is the 
duty of one particular individual as 
against the duty of another to be 
determined in a society which neither 
follows thesystemof social organization 
known as the Varnagérama Dharma 
{ which divides society into four orders 
or Varnas and the life-span of each 
individual! into four stages or Agramas ), 
nor believes in the eternal religion of 
the Vedas 2 Our answerto this is that 
in fact, the system of division of society 
into four Varnas and four Aéramas should 
be followed by every human society, 
and the eternal religion as propounded 
in the velas should be respected by all. 
In societies not organized according to 
the Varnasrama system, therefore, it is 
very difficult to determine the duty of 
one individual as against the duty of 
another. Neverthelese, religion is being 


21—B. G. 


held at a discount these days, and the 
Gita contains the message of redemption 
for all humanity, irrespective of caste, 
creed or nationality. Therefore, it may 
be held that the nature of an individual 
is determined, among other things, by 
the community or society in which he 
is born, the blood which runs through his 
veins, the character of the culture and 
traditions in which he has been brought 
up from his birth till the attainment of 
maturity when he may be expected to 
exercise his own judgment, and, lastly, 
by the latencies of actions performed by 
him in his previous births, and it is this 
nature which determines his natural 
aptitude for a particular calling for bis 
livelihood. Hence, in a society which is 
not regulated by the discipline of 
Varnagrama, an individual should take 
up that work as his duty, which is 
suited to his nature and circumstances. 
In other words, he should regard that as 
his own duty, which in the opinion of a 
prophet ora great soul is good for his 
welfare in this world and the next; which 
he carries on with the best of motives 
as something obligatory for him; which 
does not interfere with the aduty or 
interest of another, and which has been 
regarded as part of the common duties 
of men inevery age and clime, And 
contrary to this, the duty which is natural 
to another from the above points of 
view, and is not natural for him, is 
another’s duty, so far as he is concerned. 


The word ‘Vigunah’ means lacking 
in merit. The Ksatriya's duty is to fight 
and punish the wicked and B80 On, 
and it appears to lack in the virtues 
of non-violence and peace. Similarly, 
agriculture and other duties agsigned to 
the Vaigya also involve destruction of 
life and many other defects; therefore, 
compared to the peaceful duties of the 
Brahman, they are inferioror lacking in 
merit. And the duties of the Sidra are 
of a lower ordereven than the duties of 
the Vaigyaand the Ksatriya, Besides, the 
omissionof a limbin the performance cf 
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One's duties constitutes adeficiency in 
their performance. In this way though 
one’sown duty may be devoid of merit 
and may involve some omissions in the 
course of its performance, it is more 
conducive to his welfare than the duty 
of another; this is what is sought to be 
indicated by adding the adjective, 
‘Vigunah’ to ‘Swadharma’, 


If one meets with no calamity in the 
performance of one’s duty and succeeds 
in carryingit on throughout his life, he 
will without doubt attain either heaven 
or liberation, whichever is foremost in 
his thoughts. But if he has to face some 
danger in the performance of his duty 
and ignoring the danger sticks to his 
duty, as the result of which he meets 
with death, such a death too will bring 
him blessednees. This is what the Lord 
seeks to convey by the statement that 
“even death inthe performance of one’s 
Own duty brings blessedness.'' In the 
Puranasand otherancient booksof history 
we come acrossnumerous instances of how 
those who laid down their valuable life 
at the altar of duty or suffered mortal 


pangs for the gake of duty attained 
blessednegs, 


Vindicating the duty of a Ksatriya 
King Dilipa offered his own 
precious life to the lion in exchange for 
a COw, and achieved hig object thereby. 


In order to be able to fulfil 
his vow of unfailing hospitality King 
Sibi courted death by offering a hawk 


live flesh chopped from higsown body, in 
exchange for the flesh of a pigeon, and 
thereby gained the Objectof his life. In 
order to vindicate hig duty of Offering 
devotiontothe Lord, Prahladacheerfully 
under went various forms of tyranny 
and persecution threatening his very life, 
and thereby attained the supreme good. 
Many more instanceg of this kind can be 











BHAGAVAD-GITA 


cited from the ancient books. The 


Mahabharata 8ayB8:— 


‘‘Man should never forsake Dharma 
or duty out of lust, fear or greed, nays 
not evenfor the sake of preserviug his 
life. For Dharma is eternal, and pleasure 
and pain are fleeting; even so the Jiva 
or the life principleis eternal, whereee 
the cause of life is transitory. 

( Swargarohana-Parva VY. 33 ) 


Therefore, even when faced with 
death, man should cheerfully embrace it, 
but should on no account abandon his 
duty. Therein lies his good from every 
point of view. 


Lastly, the verge says that another's 
duty is fraught with fear. The Lord 
intends to point out here that even if 
the performance ofanother's duty appears 
to be easy enough, nevertheless it should 
be looked upon as a source of fear. For 
instance, if the Sidra( the labourer) and 
the Vaigya ( the trader ) were to adopt 
the duties of the higher Varnas, they 
will incur sin, and will have to guffer 
tortures in hell, foraccepting service and 
homage from members of the higher 
Varnas and depriving them of their right- 
ful means of livelihood. Even go, if the 
Brahman, and the Ksatriya were to adopt 
the duties of the two lower Varnas, they 
are not only degraded from their own 
Varna but have also to taste the bitter 
fruit of sin involved in depriving others 
without any emergency of their rightful 
means of living. The same thing holds 
good in the.case of duties @ppropriate to 
an Agrama, andallother duties.Hence it 
isnot at all necessary for any individual] 
to adopt the duty of another for hig Own 
spiritual good. However full of merits 
the duty of another may appear to be, 
it isintended for him alone for whom it 
has been prescribed; for Others, it ig 
fraught with fear, and is not likely to 
lead to blessednegs.} 


a I a a SS 


Ft Sg Fara Hare Saree casisshfiaenta Bi: | faa vas Gages ahr stad Greg Pace cafe: 1 


| The 


‘Code of Manu’ also contains a similar statemeat, which runs as under:— 


aX aul fag a wag: wate: | aati stay fe aa: gat arfia: 1 ( X. 97 ) 


“One’s own duty, though deficient in merits, 
nd well, for a man living by another’s duty soon 


is superior to another’s duty performed efficiently 


falls from his own social order.” 
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acai, welfare lies only in the performance of his own duty; adoption of 
another's duty and performance of prohtbtted acts are detrimental ts every point 
of veew. Desiring to know why even after realizing this fact man ts Myeheosi 
against hts will, judgment and sense of duty to sinful ways, Arjuna asks the eirTAS. 


aga Sala 


aq Fa saRlsd ad ace qea: | 
afassaft ara aera fafa: ut 3e 1 


aa then; arvig O descendant of Vrsni, Krgna; #44 this; ga: man; afarss 
against his will; af even; aera by force; fafa: driven; 74 as though; #4 by whom; 
Age: impelleds way sin; awa commits. 


Arjuna said: Now impelled by what, Krsna, does this man commit 


sin even involuntarily, as though driven by force ? ( 36 ) 
taking unwholesome food, he is forcibly 
driven to such acts. Therefore, by putting 
the above question, Arjunaseeks to obtain 


The Lord stated before in verse 60 
of Chapter II that even the mind ofthe 
wise man is carried away by force by 


the turbulent senses. In practice also we 
observe thatanintelligent man of judg- 
ment and common sense, realizing by 
direct experience of inferring the bitter 
fruit of sinful acts, does not willingly 
lend himself to the commission of a 
sinful act, knowing that it is wrong to 
commit sins, andyet like an ailing man 


the definite verdict of the Lord as to 
who forces man to commit sin. Isit Goad 
Himself, wholures him to sinful ways 
and hence he finds himself unable to 
resist the temptation 2 Or is he compelled 
by the force of his Prarabdha to indulge in 
sinful acts P Oris there something else 
which is responsible for this state of affairs? 


In reply to the above question, Bhagavan Sri Krsna says:— 


Alana 


aq Tl aly aq 


CANA EA: | 


neta watacar fasaafie Sito i 2 Il 


wiqnagea: begotten of the element of Rajas; 9: this; #ta: desire ( itself ); 
aia: ( appears as ) wrath; @%: this ( again ); aeraa: ( is ) ravenous; Herqear ( and ) 
grossly wicked; waH this; Zé in this case; aftora the enemy; fafe know. 


Sri Bhagavan said: 


It is desire begotten of the 


element of Rajas, 


which appears as wrath; nay, it is insatiable and grossly wicked. Know 


this to be the enemy in this case. 


(37) 
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It was shown in verse 34 that the 
impulses of attraction and repulsion 
residing in every object of the senses are 
thetwo robbers who constantly rob man 
of his spiritual wealth. In order to show 
thatit is these twoimpulses which when 
appearing in a grosser form are known 
by the names of desire and anger, and 
that, of these two again degire is the 
dominant force, for it is a grosser form 
of attraction and because anger has its 
root in desire (II. 62), that the adjec- 
tive ‘Hsah’ has been used twicein this 
verse, once after ‘Kamah’, and again after 
‘Krodhah’. Desire springs up from attrac- 
tion; therefore, the adjective ‘Rajoguna- 
samudbhavah' (begotten of Rajas) should 
be taken as qualifying 'Kamah' or desire. 


It has already been pointed out that 
anger ensues from desire, Therefore, with 
the eradication of desire angertoo gets 
automatically eradicated. That is the 
reason why in His subsequent dissertation 
cn this subject the Lord speaks of ‘desire’ 
alone as the enemy. This should not, 
however, lead one toimagine that desire 
alone is the root of all sins, and that 
angerhas nothing to dowiththem. That 
is why while introducing the subjectthe 
Lord mentions both ‘desire’ and ‘anger’ 
as the enemies of man. 


The quality of Rajas fosters attach- 
ment, and vice versa. Therefore, both of 
them have been treated as essentially 
one ( XIV. 7 ). Hence desire originates 
from both of them. 


By speaking of desire as insatiable 
by nature, it has been shown that it can 
never be satiated by enjoyment. Just ag 
clarified butter and fuel, when added to 
the fire, strengthen it, even £0 the more 
we indulge in sense-enjoyments the 
Stronger is our appetite for enjoyment. 


The preceding verse declared ‘destre to be the 
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Therefore, one should neverimagine that 
he will be able to conquer the enemy in 
the shape of desire by pursuing the 
policy of appeasement or bribeand offering 
the bait of enjoyments toit; he must 
follow the policy of chastisement with 
regard to the same. 


Desire has been further described in 
the verse as grossly wicked, The word 
actually used is ‘Mahapapma’, literally 
meaning ‘a great sinner’. The intention of 
this is to show that desire is the root of 
all evils. Man is forced to commit sin 
against his will neither by Prarabdha 
nor by God; it is @Gesgire alone which 
leads man to develop attachment for 
various objects of enjoyment, and drage 
him to sinful acts, It is therefore that 
the Lord speaks of itas grossly wicked. 


In the end the Lord asks Arjuna to 
know desire to be the enemy in this 
case- The intention of this is to show 
that one who drags us to a situation 
which spells eithera great disaster or 
death to us should be treated as an 
enemy, and should be disposed of .as 
early as possible. This devil of a desire 
drives man to sinful acts against his 
will and better judgment and lands him 
into terrible suffering in the shape of 
repeated birthsand deaths and tortures 
in hell. Hence this should be regarded 
as the greatert enemy of man on the 
Spiritual path. God being the very 
embodiment of compassion, and the 
greatest friend of allcreated beings, can 
never lead anyone to sin; while Prarabdha 
is merely concerned with the enjoyment 
of thefruits of actions doneina previous 
life. It does not possess the capacity to 


lead anyone to sin. The only erémy, 
therefore, that drives a man to sinful 
acts is ‘desire.’ 


root of all 


evils, and the 


enemy which compels man ¢ocommtt sin even agatnst his will. In this connection 
wt may be asked: How does destre compel man to commit sin ? The next three 


) i . i . . . , 
verses show that ul covers up the spiritual light of man, and thus depriving him 
of inner viston throws him into the abyss of sin. 
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qaaraaa 
qANaargzat 


LN Ss 
afeaatzat 
¢ 
TURAL 


qa al 
AAzATAA tl 2 Il 


wat as; yaa by smoke; afa: a flame; 4 and; aatas; aa by dirt; aaa: a 


mirror; afaaa is covered; a ( and 


) as; 


seat by amnion; 74: a foetus; Aga: 


( stands ) enclosed; aa so; a4 by it; 474% this ( Knowledge ); staaa ( stands ) veiled. 


As a flame is covered by smoke, mirror by dirt, and embryo by the 


amnion; so is Knowledge covered hy it ( desire ). 


The analogy of smoke, dirt and 
amnion employed in this verse is 
intended to show that itis desire itself 
which veils the spiritual light of man by 
transforming itself into the threefold 
evils of impurity, distraction and 
Obscuration. Here smoke represents the 
evil of distraction or restleesnese. Just 
as smoke, though ever unsteady, covers 
up fire, even so the evil of distraction, 
which is of the nature of restlessness, 
shrouds Knowledge. For until the mind 
has becomecalm and steady, Knowledge 
cannot illumine it; it remains dormant 
and hidden. Again, dirt is the symbol of 
impurity. Just as when dirt accumulates 
on the surface of a mirror, it can nolonger 
reflect any object, even s0 when the 
mind gets soiled by impurities in the 
form of sin, it is no longer able to 
reveal the true nature of things or point 
out 0ur duty. Thatis why with an impure 
or sinful mind one cannot correctly judge 
things for oneself. Even s0 ‘amnion’ 
stands forthe veil of ignorance that 
shuts out the light of truth. Just as the 
embryo remains enclosed on all sides by 


Making tt clear that the word ‘Tena’ in 


(38 ) 


the amnion, and no part of it is visible, 
even 80 Our Knowledge is veiled by 
ignorance. He whose mind is deluded by 
ignorance gets attached to the delights 
of sleep, indolence etc. and never 
exercises his reasoning faculty. It is 
desire alone which makes the mind 
restless by fostering the thirst for 
various forms of enjoyment; it igs desire, 
again, which heaps impurities on the 
mind by leading aman to sins of various 
kinds; and it isdesire which completely 
robs man of his reason by exciting his 
infatuation for sleep, lethargy and 
indolence. That i8s why it has been 
spoken of here as covering up Knowledge 
in all the three ways. 


In the preceding verse Arjuna was 
asked to know ‘desire’ asthe enemy of 
man, and the following verse explicitly 
mentions ‘Knowledge' as being covered 
up by desire, which makes it perfectly 
clear that the pronoun ‘Tena’ in this 
verse stands for ‘desire’ and ‘Idam’ for 
‘Knowledge’. It is therefore that the two 
words have been interpreted as above. 


the preceding verse stands for 


‘desire, and‘Idam’ for ‘Knowledge’, the Lord now compares desire with fire, 
and calls tt insatiable. 
° as fos AL 
aga aladaa atiaat = facaaiear | 
alaean 86 AT BTqtoNASA I 88 Il 
aand; ateaa Oson of Kunti, Arjuna; aa%a like fire; ga insatiable; 


° A ‘ . 
HInEIN disguised as desire; arfaa: of the wise; freaafior gaa by this eternal foe; 


araq, Knowledge; argan,( stands ) veiled. 
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And, Arjuna, Knowledge stands covered by this eternal enemy of 
wise, known as desire, which is insatiable like fire. 


The indeclinable 
‘enough’—'no more of it now'—and 
denotes the idea of satisfaction or 
satiety; while ‘An' igs a negative prefix, 
equivalent to ‘not’. Thus ‘Anala’ ( ‘An’+ 
‘Alam’ ) signifies that which knows no 
‘Alam’ or satiety. Fire will consume any 
amount of fuel that may be thrown into 
it, and yet it will not be satiated. This 
characteristic attribute of fire has won 
for it the significant appellation of 
‘Anala’. The word ‘Dusptra’ also means 
that which is hard to satiate or satisfy. 
The association of these attributes with 
‘desire' is intended to show that like 
ordinary fire, the fire of desire too is 
insatiable. Even as man goes on enjoying 
the objects of the world, his appetite for 
them grows like the fire. It will never 
be satiated. After passing a long life of 
intensive enjoyments, King Yayati is 
reported to have declared in the end:— 

‘‘Desire is never satisfied by the enjoy- 
ment of objects of desire; on the other 
hand, like the fire to which clarified 
butter is added, it grows stronger 
through enjoyment of objects.’’* ( S¢imad 
Bhagavata IX. xix. 14 ) 

The word ‘Jhaninah’, in this verge, 
refers to practicants possessing 
discrimination and Btriving for the 
attainment of true Knowledge. This 
enemy in the form of ‘desire’ does not 
allow the ideas of discrimination, 
dispassion and disinterestedness to get 
firmly rootedin the mind of the practicant, 
and presents obstacles in the path of his 
Spiritual progress. That is ‘why it has 
been spoken of asan eternal ene my of the 
wise. Truly speaking, desire isthe enemy 
of all beings, inasmuch as it drags 
everyone to the pathof degradation. But 
the man without discrimination, when 
enjoying Objects of enjoymentes, 
Crroneously regards it as a friend, due 


‘Alam' means 


the 
(39 ) 


to his attachment for such objects; while 
men possessed of discrimination, who 
know the real truth about it, view it as 
positively mischievous. That is why 
instead of calling it an ‘eternal enemy’ 
of the unwise, it has been spoken of as 
an ‘eternal enemy’ of the wise. 


The word ‘Kama’, forming part of the 
cOmpound word ‘Kamartipena’ occurring 
in this verse, denotes the desire for 
enjoyment of worldly objects, which is 
looked upon as a vice, nay, the 
renunciation of which has been advised 
in the Gita on various occasions ( II. 71; 
VI. 24 ), and which has been spoken of 
in Chap. XVI as a door to hell ( XVI. 
21). The blessed desire for communion 
with God, or for the practices of 
adoration and meditation, or for the 
performance of Sattvic forms of action 
is not covered by this term. For this 
latter type of desire is conducive to the 
spiritual well-being of the practicant 
and being helpful in eradicating the 
desire for worldly enjoy ments can never 
be hostile to his best interests. Hence 
the word ‘Kama’, wherever it appears in 
the Gita, should be interpreted in the 
sense of craving for union with that 
which is agreeable and for avoiding the 
unwelcome, or in the sense of objects of 
enjoyment. Similarly, the words ‘Raga’ 
and ‘Sanga’, meaning attraction or 
attachment, occurring in verge 34 and 
elsewhere, should be construed to mean 
attachment for worldly enjoy ments, 
which isthe root of desire, and not in 
the sense of attraction or love for God. 


The word ‘Jia@nam’, in this verge, 
stands for the light of divine ‘fruth. Speak- 
ing of it as ‘‘coverd by desire’’, the 
verse intends to show that just as the 
foetus though enclosed by the annion 
succeeds in bursting open the amnion and 


et SIS aT: STATE Ua | Ait Rema ys vara 
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Smerging out of it, and just as the fire 
when it blazesup dieperses and dissolves 
the smoke which had hitherto been en- 
veloping it, even so when through the 
instruction of a saint or the teachings 
of the scripturesthe light of divine Truth 


167 


gets kindled within tbe soul, it shines 
forth piercing the veil of desire which had 
hitberto screened it. Herce, thcughcover- 
ingthe light of Truth, the veil of desire 
is really very feeble and weak when 
compared to the former, 


Speaking thus of the light of Truth as covered by desire, the Lord with a 
view to revealing the means of killing the latter shows where tt resides and how 


it deludes the embodied soul:— 


geaaift  aal 
aah 
raaaleacas 


gieceiagiageaa | 
mamaea 


afeaxq tl ¥o Il 


gfezarfh the senses; Ha: the mind; gfe: ( and ) the intellect; #@ its; aha erry 
seat; 27a is declared (to be ); 79: it; ga: through these; aaa the light of Truth; 
aga screening; 2feaH the embodied soul; faateafa deludes. 


The senses, the mind and the intellect are declared to be its seat; screening 


the light of Truth through these; it ( desire ) deludes the embodied soul. ( 40 ) 


Inasmuch as the mind, the intellect 
and the senses are not ordinarily under 
the contro] of man, ‘desire’ holds its sway 
over them. This is what the Lord means 
when He speaks of the senses, the mind 
and the intellect as the seat of desire. 
Therefore, he who greeks his spiritual 
good should lose no time to drive out 
this enemy in the form of desire from 
his mind, intellect and sensegf, or to 
suppress and crush it in their very strong- 
bold, failing which, like an enemy 
entrenched in one’s own house, it will 
destroy his valuable possession in the 
shapeof human existence. 


Again, when the verse says that 
ecreenping the light of Truth through the 
mind, the intellect and the senres, this 
enemy in the form of desire deludes the 
embodied soul, it shows that entering 
the mind, intellect and senees of the 
practicant ‘desire’ obscures his judgment, 
and leading him to believe that happiness 
lies in sense-enjoyments, drags him to 
the pith of sin. This brings about his 
degradation and ruin. Therefore, man 


should soon awake to this danger and 
beware of thisenemy. 


An attemptis being made below to 
convey to the reader a correct idea of the 
teaching of this verre by means of a 
parable:— 


Therewas amonarch, King, Conscient 
by name. He had a Prime Minister 
known by the name of Mr. Wige. He 
hada deputy who worked directly under 
him. He was called Mr. Fickle.: The 
King, with his Prime Minister and Deputy 
Prime Minister resided in his capital, 
Cordis. The kingdom was divided int 
ten districts, each underthecontrolof a 
Magistrate. Well-bred by nature, King 
Conscient was a man of ripe judgment 
and active habite. The people of the 
kingdom: were all happy and proeperous. 
The State was advancing from day today. 
One day a famous swirdler, Charmer ky 
name, made his appearance there. 
Charmer was a great intriguer al da past 
master in fraudulernce; Le waf a D an of 
exceptionally sweet worde, theugh full 
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of poison in his heart. He charmed every- 
one he camein contact with. He appeared 
in the guise of a trader and approaching 
the different District Magistrates asked 
for permission to carry on free trade 
throughoutthe kingdom. The magistrates 
were offered handsome bribes. They felt 
tempted by his offer, but they could do 
nothing without the concurrence of the 
higher authorities. Following the advice 
of the counterfeit trader, Charmer, they 
all took him to their immediate officer, 
Mr. Fickle, the Deputy Prime Minister. 
He too was offered a tempting bribe by 
the spurious trader and fell an easy prey 
to the latter’s enticing words. Thereupon 
Mr. Fickle took him to. his chief, Mr. 
Wise. Though possessed of great wisdom, 
Mr. Wise was after alla weak man; he 
could not properly weigh the pros and 
cons of a question and arrive ata definite 
conclusion. Therefore,as a rule, he was 
guided by the advice of hisdeputy, Mr. 
Fickle, and the ten District Magistrates. 
These subordinate officers, too, for their 
part, used very often to take undue 
advantage of the weakness of their chief. 
Therefore, putting blind faith on the 
words of Mr. Fickle and the District 
Magistrates, he too was caught in the 
trap of theswindler tradesmanand agreed 
to grant him a trade licence, but added 
in the end that a licence for the whole 
State could not be granted without the 
special sanction of the ruler of the State, 
Finally, at the suggestion of the 
dissembler, the Prime Minister took him 
to the king himself. A clever man ashe 
was, the swindler presented to the king 
a&@ most seducing picture of the great 
prosperity he would bring to the entire 
kingdom. The king alsofella victim to 
temptation, and therefore granted him 
permission to carry on unrestricted trade 
over the whole kingdom and open offices 
all over the State. Winning over the 
district officers as well as the two 
Ministers by a liberal dose of unlawful 
gratification, Charmer quickly Bpread his 
Organization over the whole kingdom, 


His influence gradually extended over the 
entire State and without any let or 
hindrance he began to bleed the people 
white, The district officers and the two 
Ministers were given their due, which 
sealed their lips, and he won over the 
king as well by allowing him a share of 
the wealth derived from the undue 
exploitation of the people. By his deft 
moves and sweet and unguent words, be 
slowly and quickly demoralized the king 
and all his greedy officerf, and made 
them powerless, idle and addicted to 
vice; while secretly and silently he went 
on increasing his own strength and 
tightening his hold over the whole 
kingdom. Thus robbing the kingdom of 
all its wealth, he finally captured and 
imprisoned the king himeelf. 


The parable ends here. The characters 
of the parable personify the different 
categories dealt with in the above verge. 
King Conscient represents the Jivatma or 
the embodied soul; the Prime Minister, 
Mr. Wise, is none else than the intellect; 
the Deputy Prime Minister, Mr. Fickle, is 
ourfamiliar mind,and the capital of the 
kingdom, Cordis, is the heart. The ten 
Magistratesare the ten organs, the ten 
districts are the seats of the ten organs, 
and thearchs windler, Charmer,represents 
‘desire’. Ths temptation of the enjoyment 
of worldly objects is the bribe or illegal 
gratification. Robbing the king means 
enticing the Jivatmatoindulge in worldly 
enjoymentsand thus diverting it from 
the path of true happiness. And incarcera- 
tion of the king means deluding the 
embodied soul by veiling his knoxledge 
and forcibly rendering him incapable of 
realizing the supreme end of human 
existence. 


The intention of all this is to show 
that this formidable enemy of man in the 
Spiritual path, viz, ‘desire’ takes hold of 
the senses, mind and intellect by tempting 
them with ideas of false happiness to be 
derived from enjoy ment of worldly objects, 
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end covering the knowledge of the 
Jivatma through the instrumentality of 
the mind, intellect and senses throws it 
into the dark cell of transmigration. 


Nay, depriving him of the real wealth 
in the form of God- Realization this arch 
enemy of man robs him of the inestim- 
able blessings of a human birth. 


ores habeas thus the tyranhy “of this arch enemy, Tadey ele th antes’ the 
ios ai ere tt remains hidden and carries on tts nefartous acttvittes, the Lord now 
ells Arjuna the device of killing tt, and commands him to dispose of it. 


aemeataex areata 


fara 9 aca | 


qed sae ad atafiararmad i 2% il 


: oe therefore; waia O best of the Bharatas, Arjuna; “a4 yous arat firsts 
a ( your ) senses; fara controlling; arafaqraaray obstructing knowledge 
and wisdom; qealad evil; Taw this ( thing ); f& surely; gate kill. 


Therefore, Arjuna, you must firs 
this evil thing which obstructs Jnana ( 


t control your senses; and then kill 
Knowledge of the Absolute or Nirguna 


Brahma ) and Vijiiana ( Knowledge of Sakara Brahma or manifest Divinity ). (41) 


The word ‘‘Tasmat’’ in this verse, 
indicates cause. By using the words 
‘Tasmat’ and ‘Adau’ with the direction 
to control the senses the Lord shows 
that ‘desire’ is the root of all evils; it 
first attacksand occupies the senses, and 
through the senses it deludes the mind 
and intellect, and then the embodied 
soul. Thus the mind, intellect and senses 
are its stronghold. Therefore, the 
campaign of destruction of the enemy 
should start with the reclamation of the 
senses. When it is dislodged from its 
citadel, it will be easy to kill this 
enemy. Therefore, in order to be able to 
get ridof thisenemy one should control 
the senses first, and thereafter the mind. 


Now the question is, how to control 
the senses P The senses can be controlled 
through intensive practiceand cultivation 
of dispassion or freeing the miud of its 
attractionfor worldly enjoyments. These 
are the two means prescribed for 
controlling the mind as well ( VI. 35 ). 
Dispassion consists in cultivating 
aversion to the enjoyments of this world 
and the next, realizing that the Rajasic 
type of joy: derived from contact 
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between the senses and their objects 
C3VILI S38} « and the Tamasic type 
derived from sleep, indolence and error, 
are really momentary, perishable and 
sorrowful. And practice consists in 
employing the senses in the hearing and 
chanting of, and reflection on, God's 
name, virtues, form and activities a8 
well asin disinterested public pervice, 
regulating their functions by strength ot 
will according to the injunctions of the 
scriptures and not allowing them to run 
wild and act in &@ way ward fashion. 
By adopting poth these methods, the 
senses as well as the mind can be 
brought under control. 


The word ‘Jnana’ in this verse points 
to true knowledge of the greatness; 
glory ana mystery of the absolute and 
formless aspect of God; and the term 
‘Vijhana' refers tothe true knowledée of 
formless God with attributes as well as 
of the transcendent manifestation of God 
in a Divine form, and His sports, secrets, 
glories, greatness and virtues. Desire, the 
arch enemy of man, is ever busy suppres- 
sing by its deluding power the craving 
of the mind for the attainment of ‘Jnana’ 
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and 'Vijnhana' referred to above. In other 
words, it obstructs the practices that one 
carries on for the attainment of Jia’inaand 
Vijiana under theimpulse of thiscraving, 
and does not allow Jhana and Vijfilana to 
manifest themselves; thatis why ‘desire’ 
has been spoken of as the ‘obscurer’ of 
Jianaand Vijiaina. Theroot'Nas',from 
which the word ‘Nagana’' has been 
derived, has two implications—viz.,( i ) 
to Obscure a thing, and (ii) to destroy 
it completely by rooting it out. In the 


present verse the word ‘Nasana’ ehould 
be understood to convey the first mean- 
ing because the preceding verses have 
already spoken of Knowledge as covered 
by ‘desire’. ‘Desire’ has no power to 
destroy or root out Jhana and Vijnana; 
for desire proceeds from ignorance, which 
is eradicated aS soon as Jnana and 
Vijiiina make their appearance, and once 
this ignorance gets eradicated, destruc- 
tion of Jhana and Vijhana becomes out 
of question. 


The preceding verse stated that controlling the senses, the arch enemy in the 


form of destre should be ktlled. In this connection tt may be asked: So long as 
the senses, mind and intellect are completely under the sway of desire, and the 
Sivitméa too stands deluded by it, how can tt be posstble to control the senses and 
kill destre ? Antictpating this question, the Lord points to the true character of the 
soul, and reminds Arjuna of tts supreme power:— 

ceaart qevarettgaya: qc aa: | 

maaeg at afeat gs: qwatg a i sz 


gzarft the senses; qf ( are) greater (than the body )s stg: they say; 
giqaeq: than the senses; WA greater; Ha: (is ) the mind; aaa: than the mind; 
g even; W greater; gfe: (is ) the intellect; a: ( and ) who; g@: than the intellect; 


J even; Wa: (is ) far greater; a: (is ) he ( the Self ). 


The senses are said to be greater than the body; - but greater than 
the senses is the mind. Greater than the mind is the intellect; and what 


is greater than the intellect is he ( the Self ). 


The Kathopanisad metaphorically speaks 
of the body as a coach, and of tbe 
senses a8 horses (I. iii. 3,4). Horses 
are possessed of life and are superiorto 
the coach and can draw it after them 
according to their will. Hven go the 
senses alone take the body wherever they 
like; therefore, they are stronger than 
the body, and are sensitive too. Again 
the physical body is perceptible to the 
eye, but not s0 the senses; hence they 
are subtler toothan the body. 


Besides this, the Superiority of the 
senses Over the body, and their being 


subtle rand more powerful are obvious too, 


( 42 ) 
The Kathopanisad (I. iii. 10,11) says:— 
“Greater than the senses are their 


Objects; greater than the Objects of the 
senses isthe mind; greaterthan the mind 
isthe intellect; greater than the intellect 
is the Cosmic Intelligence or Mahat- 
tattva; greater than the Mahat-tattva is 
the Unmanifest or Prakrti ( Primordial 
Matter ); and greater than the Unmani- 
fest is Purusa ( Spirit or Soul ). There 
is nothing superior to and subtler than 
the Purusa. That is the final limit ana 
that is the supreme goal.’’ The Lord, 
however, makes no mention of the objects 
of the senses, the ‘Mahat-tattva’ and the 
Unmanifest. The reason for their Omission 
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is that He has furnished us with a mere 
Outline of the progressive series 
mentioned in the Upanisad; for with a 
view to urging one to kill ‘desire’ the 
Buperiority of the soul alone requires to 
be demonstrated, and it is needlessto 
point out the superiority of objects of the 
senses, Mahat-tattva and the Unmanifest. 


The Kathopanisad speaks of the objects 
of the senses as superior to the senses, 
because the objects of the senses there 
represent the five Tanmatras, which are 
unquestionably subtlerthan the senses; 
hence it is but reasonable todeclare them 
as greater than the senses. 


In the present verse the Lord speaks 
of the mind as superior to, and subtler 
and more powerful than, the senses, and 
even so of the intellect a8 superior to, 
and subtlerand more powerful than, the 
mind. But in Chapter II He says that 
‘'the senses even of a wise man who is 
practising self-controlforcibly carry away 
his mind, turbulent as they are by nature,’’ 
( If. 60 ), and further tells us that ‘of 
the senses moving among sense-objects, 
the one to which the mind is joined 
takes away man’s~ discrimination.’’ 
( IL. 67 ) These statements lead one to 
conclude that the senses are not only 
more powerful than the mind, but 
conjoined with the mind they are even 
more powerful than the intellect. Thus 
the Lord seems to be contradicting in 
this verse His earlier statements. But 
deeper thought would reveal that in 
reality thereisno contradiction between 


the two types ofstatements.The Kathopanisad 


has made this point amply clear by using 
the metaphor of the coach. It says that 
the Self or Soulrepreeents the owner of 
the coach, intellect the coachman,the body 


correspondsto tbe coach, the mind to the 
reins, the senses to the horses, and the 
objects of senses like sound etc. consti- 
tute the track on which the coach moves.* 
Though in the usual course the coach- 
man should be under the control of the 
owner of the coach, the reins should be 
under the control of the coachman, and 
the horses should be under the control 
of the reins; nevertheless in the case of 
the Jivatma& whose coachman in the form 
of the intellect is devoid of judgment 
and discrimination, and does not there- 
fore hold the reins in the form of the 
mind properly, the horsesin the form of 
the senses become unruly and wayward 
and, forcibly dragging the coach along a 
wrong path, finally overturn it.t This 
proves that so long as the soul or 
Jivatma does not exercise control over 
the intellect, mind and senses, and 
forgetting its inherent power submits 
to their control, the senses misleading the 
mind and intellect succeed in dragging 
them forcibly behind them along the 
wrong path. Thatisto say, the senses 
first of all win over the mind by tempt- 
ing it with prospects of enjoyment; then 
the senses in conjunction with the mind 
win over the intellect; and they all 
combine to bring the soul under their 
thumb. Nevertheless, in reality, the mind 
is stronger than the senses, the intellect 
is stronger than the mind, and the soul 
is the strongest of all. That is why the 
Kathopanisad says that he whose coach- 
man in the form of the intellect is wise 
and discriminating, whose reinin the 
form of the mind ig properly controlled, 
and whose horses in the form of the 
senses are well-disciplined,—stuch a soul, 
possessed of a pure heart, reaches the 
supreme state, wherefrom he does not 


» aeatdt ted fafe att waa g 1 afe g an fate aa: WHT A Il 


eRaartt earargiaraea gs MATA | 


( Kathopanisad I. tii. 3-4 ) 


+ aafamaard, aaaatd AAS BAT | qeaftgarmqazata sereal FF AeA: | 


( [bid., I. iii. 5 ) 
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return. * the Gita also speaks of the self 
which has conquered the mind, intellect 
and senses asone’s friend, and the self 
which has no control over the mind, 
inlellect and senses as one's enemy 
( VI. 6 ). Therefore, the uncontrolled 
senses, thoughinberently weaker thanthe 
mind and the intellect, gain ascendancy. 
This was the intention of the statements 
made in Chapter II, whereas in the 
present verse the true position of the 
senses in the scheme of things has been 
brought out. Therefore, there is no real 
contradiction bet weenthetwostatements. 


The Kathopanisad speaks of the Mahat- 
tattva as greater than the intellect, the 
Unmanifest as greater than the Mahat- 
tattva ( cosmic intelligence ), and the 
Purusa as greater even than the 
Unmanifest, and further declares the 
Purusa to be the end and farthest limit 
of greatness, beyond which there is 
nothing. + In orderto bring out the spirit 
of this Sruti text clearly the word 
‘Paratah’in thisverse has beeninterpreted 
as meaning ‘‘far greater or very much 
beyond.’’ The soul being the substratum, 
cause, illuminator and inspirer of every- 
thing, andthe subtlest, most pervasive, 
mostexcellent and most powerful of all 
that exists, itisquite in the fitness of 


things to speak of the soul as “far 
greater than the intellect’’. 
Some people contend that ‘desire’ 


being the subject of discussion of these 
verses, and specially as in the next verse 
the Lord exhorts Arjuna to kill desire, it 
would be more natural to take the 
pronoun ‘Sah’ (he) as standing for 
‘Desire’, rather than for the ‘Self’. Itis 
no doubt true that extermination of 
desires is the subject of discussion in 
the present context, but not its exaltation. 
The soul possesses the power to kill 
desire. The present verse has been added 
to show that once man comes to realize 
the strength of the soul, he can easily 
establish full control over the intellect, 
mind and senses and kill desire. If 
‘desire’ was to be regarded as very much 
superior to the senses, mind and the 
intellect, it would be meaningless toask 
Arjuna to kill it with the help of the 
latter. Besides, interpretation ofthe word 
‘Sah’ as‘desire’ would run counter to the 
intention of the Kathopanisad. Hence the 
word ‘Sah’, in this verse does not mean 
‘desire’, but refers to that supreme 
Reality, the eternally pure and awakened 
soul, whose vision a8 described in Chapter 
II drives away the very attachment for 
enjoyment of the sense-objects. 


The Lord now asks Arjuna to regard the soul as superior to everything 
else, as shown in the preceding verse, and to ktll the enemy in the form of destre. 


ta Gant gaeear deavaenaaraar | 
> ~~ > 
aff uy maral ated sues 23 I 
waxy thus; g@: than the intellect; qWwa(that which is ) higher; gqeat_ know- 


ing; raat by reason; aay the mind; qaxva subduing; Heraret 


O mighty-armed 


Arjuna; #ta#eqa disguised as desire; guage difficult to overcome; 79a enemy; af€ kill 
Va 9 Z 


* aed fasrarary wala gata aaa war aePzarfh azarty azar eq ar: j 
ag fistaard waft aaten ezrgha: | a g aaa aera a stat 1 








( Kathopanisad i. iii, 6, 8 ) 
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( Lbid., I. iii, 10-11 ) 
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Thus,Arjuna, knowing that which is higher than the intellect and subduing the 
mind by reason, kill this enemy inthe form of Desire thatis hard to overcome. (43 ) 


The light of Truth in man has been 
covered by ignorance from time without 
beginning; that is why he has been 
forgetful of his true self which, though 
superior to everything else, yet forgetting 
its inherent power, has submitted to the 
control of its enemy in the form of desire. 
Even on hearing the truth from others, 
a8 wellas fromthe scriptures, people do 
not regard the soul as really supreme. 
If they realize their spiritual nature, 
desire, which is only another name of 
passion or attachment, can bevery easily 
destroyed. Therefore, realization of the 
truth about the self is the principal 
means of eradicating desire. That is why 
the Lord asks Arjuna to kill degire, 
realizing the soul to be far greater even 
than the intellect. The truth about the 
Soul is deeply mysterious and extremely 
difficult to understand. It is only the 
select few, possessed ofa subtle intellect, 
who can understand it, hearing its 
exposition from the lips of a saint. The 
Kathopanisad says: ‘'The self hidden in all 
beings remains unperceived by them; 
only man possessed of a subtle vision 
can realize it with the help of their 
sharp and subtle intellect.’’* 

The gross body, the senses, the mind, 
the intellect and the Jiva or embodied 
soul—all these areindicated by the word 
‘Atma’. Of these, control of the senses has 
already been advised in verse 41. Sense- 
control implies the control of thebody as 
well, and the soul is the controller 
itself. Thus there remain only the mind 
and the intellect; of these the intellect 
has been declared to be more powerful 
than the mind, hence it can control the 
mind. That is the reason why the term 
‘Atma’ has beeninterpreted tomean ‘mind’ 
and ‘Atmana' to mean the ‘intellect’. 

In Chapter VI, the Tord prescribes 
two sovereign recipes for the control of 





«oF Bay AAG Teal aA Had 1 gaat carat gear TeAaT aRaaiath: I 


the mind, viz, intensive practice and 
cultivation of dispassion ( VI. 35). Man 
naturally entertains either attraction 
for, or aversion to, each object of the 
senses. During the contact of the senses 
with their objects, whenever there arises 
an occasion for the play of the impulses 
of attraction and repulsion, he should 
very carefully try with the help of cool 
reasoning not to come under their 
influence; in this way gradualiy the 
forces of attraction and repulsion will 
begin to diminish. ‘Dispassion’ means 
inducing inthemind, through reasoning, 
& distaste for sense-en joy ments by bring- 
ing home toit, again and again, the 
pain andevilinvolved inthem; whereas 
‘practice’ consists in practising self-denial 
in one’s dealings with the world, 
attempting to concentrate the mind on 
God during meditation, and repeatedly 
engaging in efforts to withdraw the mind 
from sense-enjoymentsand fix it on God. 

True, the soul possesses infinite 
strength, and can itself uproot and 
destroy the enemy of man, desire. In 
fact, it is the strength derived from the 
soul that makes everything elge 
powerful and active in the world. But 
the tragedy of it is that it remains 
forgetful of its strength. And justas a 
mighty emperor, forgetting his power 
through ignorance, may subordinate 
himself to the will of his petty atterdants 
and servants, who are altogether 
powerless before him, andtamely submit 
to their control, even so regarding itself 
the intellect, mind 
and senses, the soul blindly acquierces in 
all their wayward and unruly actions 
prompted by desire. That is how desire, 
hidden in theintellect, mind and senses, 
tempsthe soul with prospects of enjoy ment, 
and keeps it entangled in the world. If 


as subordinate to 





( Katha. I. iii, 12 ) 
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realizing its true character and strength 
the soul asserts itself and exercising 
restraint over the intellect, mind and 
senses and disallowing them toact as 
they like, commands them with 
authority to drive out desire hidden as 
a thief, the intellect, mind and senses 
will not have the courage to disobey its 
commands, nor candesire remain lurking 
there even fora moment. It is really 
Surprising that deriving their very 
existence and activity from the soul, and 
drawing all their power and strength 
therefrom, they have suppressed the soul 
itself and are doing whatever they like. 
Therefore, it is necessary that knowing 
itself, and realizing its inherent power, 
the soul should assert itself and exercise 
its control overthe intellect, mind and 
senses. It is the intellect, mind and senseg 
which have harboured the thief and are 
getting out of control. If these are 
brought under control, desire can be 
easily killed. Thisis, really Bpeaking, 
the only way open to the inactive s0ul 
to kill desire. That is why the ford asks 
Arjuna to subdue the mind by the 
intellectin order to kill this enemy. 


Desire possesses no inherent power of 
itsown. Findingshelter in the intellect, 
mind and senses, which drive their 
strength from the soul, desire hag forti- 
fied itself there; and go long as the 
intellect, mind and senses have their 
own way, it continues through them to 


draw upon the strengthof the soul. That 
is why desire is considered to be £0 
powerful; and it is therefore that it has 
been spoken of as ‘hard to overcome’. 
But this desire is hard to overcome only 
80 long as the soul does not aseert 
itself, and fails to bring the intellect, 
mind and senses under control. 


Arjuna has been addressed in the 
present verse as ‘Mahabahu’, which 
means One possessed of long and power- 
ful arms. The word is indicative of 
supreme strength and power. Speaking of 
desire as ‘hard to overcome’, the Lord 
commands Arjuna to killit, and in the 
course of this command addresses him 
as ‘Mahabahu', reminding him of the 
infinite strength possessed by the soul. 
In addition to this, the note of address 
indicates that the command to Arjuna 
comes from God Himeelf, the endless 
repository of infinite and inconceivable 
divine potency,deriving a small fraction 
of which the Devas and protectors of 
the Regions govern and regulate the 
universe, and getting an infinitesimal part 
of which an ordinary Jiva can acquire 
immense power. Therefore, when God 
Himeelf regards Arjuna to be capable of 
destroying desire and cOmMmands him to 
do so, there can be no doubt that he will 
easily succeed in vanquishing and killing 
it, however. powerful and hard to 
overcome it may appear to be. 


& azaleta ARRTACAGIMKY Aaa 
ATE Agoda aT 
AIA Talttseay AV 


Thus, tn the Upanisad sung by the Lora, the Sctence of Brahma, the Scriplure 
of Yoga, the dialogue between Sr; Krsna and Arjuna, ends the 
third chapter entitled “Karmayoga, or the Yoga of Action”. 
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Chapter IV 


Poa ialfe title given to this chapter is “Jiana-Karma-Sannyasa-Yoga”. The word 
Jnana’ here oS synonymous with Spiritual Wisdom, or Knowledge of Reality; 
ff Karma’ stands for Karmayoga or the Path of Action, and ‘Sanny4sa’ 

Chapter m2ins Sinkhyayoga, or the Path of Knowledge. Discrimination and 

eat scriptural or book knowledge arealsocovered by the term ‘Jhana’. While 
bringing out the secret and truth of His descent on earth, the Lord has 
discussed in this chapter Karmayoga and Sankhyayoga, the Paths of Action and 
Knowledge, as well as Knowledge of the truth about the Supreme Spirit, 
which follows as the consummation of the two paths as well as from an 
insight into the truth relating to the descent of the Lord. It is, therefore, that 
this chapter has been given the title of "The Yoga of Knowledge as well as the 
disciplines of Action and Knowledge.” 


Stating in verses 1 and 2 how the practice of Karmayoga was taught 

by father to son in ancient times, the Lord devotes verse 3 to its praise. In verse 4, 
ee. Arjuna interrogates the Lord about His birth,in reply to which the 
Chapter Lord siysin verse 5 that both Arjuna and He had passed through 
many births, and that He had knowledge of them all but not Arjuna. 

Revealing in verses 6,7 and 8 the truth about His descent on earth, as well asthe 
secret, time and occasion of the same, the Lord states in verses 9 and 10 that 
knowledze of the divine character of His birth and activities and dependence 
on God lead to-God-Realization. Verse 11 contains the statement of the 
Lord thit He reciprocates the feelings of those who adore Him. Verse 12 shows 
that the fruit ofthe worsbip of other gods inthe shape of worldly enjoyments 
is speedily attained, in verses 13 and 14 the Lord says that though He is tke 
author of the whole creation, He should be considered to be a non-doer, and 
further speaks of His actions as being of a transcendent nature, adding that 
one knowing this is not bound by actions. Citing in verse 19 the example of 
ancient seekers of liberation the Lord instructs Arjuna to take to the performance 
of disinterested action. In verses 16 to 18 the ord promises to reveal the secret 
of Karma, and declaring the ways of action to be mysterious, and their know- 
ledge essential, praises the Yogi who sees inaction in action and action in 
inaction. Verses 19 to 23 reveal separately the marks and conduct of the sage 
who actually sees inaction in action and action in inaction, as well as of the 
practicant who strives to do so. Enumeratirg in verses 24 to 30, the various 
forms of sacrifice, e.g» Brahmayajfia (a sacrifice in which everything sucb as the 
oblation, the ladle, the fire and the sacrificer himself are locked upon as Brakma ) 
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Devayajiia ( or the worship of gods) and_ sacrifice in the form of perception 
of identity etc., all sacrificers are declared as knowers of the truth abcut sacrifice 
and sinless; and in verse 31 it is pointed out that the partakers of nectar in 
the form of the remains of sacrifice attain the eternal Brabma, while for bim 
who does not offer sacrifice neither this werld ncr tke other is happy. In verse 
32 all these forms of sacrifice are declared as capable of being accomplished 
through action, while verse 33 asserts that sacrifice through Kncwledge is 
superior to that performed with material things. In verses 34 and 35 Asjuna 1S 
asked to approach wise seers for instruction in Truth relating to Gcd and 
the Knowledge of such Truth is extolled. Verse 36 says that the oceen of sin can 
be crossed with the help of the raft of Knowledge. In verse 37 Knowledge 1s 
spoken of as a fire which reduces all actions to ashes orrobs them of their 
capacity to bear fruit; while verse 38 declares that Knowledge is the best 
purifier and that the Karmayogi who has attained purity of heart, autcomatically 
attains Knowledge. Verse 39 shows that he alone who possesses faith and other 
virtues is qualified to attain Knowledge, the fruit of which is supreme peace. 
Denouncing in verse 40 the ignorant, faithless ard doubting soul, in verse 41 
the Lord gives the assurance that the Karmayogi whose dcubts are set at rest is 
freed from the binding effect of Karma. The chapter is concluded in verse 42 
with an exhortation to Arjuna to cut asunder his doubt born ofignorance with 
the sword of Knowledge, and establishing himself in Karmayoga to take up the fight. 


In verses 4 to 29 of the last chapler the Lord showed from various potnts 
of view the necessity of performing one’s prescribed duties, and in verse 30 He 
emstructed Arjuna to act dedicating all hts actions to God and 
renouncing all desire, attachment and the sense of possesston, according 
to the rules of Karmayoga whitch emphasizes devotion. Then, tn 
verses 31 to 35 Hepraised those who followed this doctrine, and denounced those who 
did not; and emphasizing that one should not come under the sway of attraction 
and repulsion, stressed once more the performance of ~one’s own duty. Then, on 
Arjuna’s interrogation tn verse 35, the Lord potnted out from verse 37 to the ena 
of the chapter that Desire was the root of all evils, which should be rooted out by 
controlling the senses and the mind by the tntellect. But the truth 
relating to Karmayoga ts extremely adificult to understand; therefore, with the 
intention of throwing more light on the subject, the Lord describes in the first 
three verses of Chapter IV how Karmayoga was handed down from anctent 


dimes, and proving that this Yoga had existed from time without beginning 
eulogizes tt. 


Link of the 
Discourse 
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wea I; gaa this; #474 imperishable; atta Yoga; faaa® to the Sun-gods 


witarq taught; fara the 
conveyed; Ha: ( and ) 
Ikgwaku; sadtz imparted. 


Sun-god; 


waa to 
Manu ( in his turn ); 


( his own son ) Manu; a1 


qeata to ( his son ) King 


Sri Bhagavan said: I taught this immortal Yoga to Vivaswan ( Sun- 
god ); Vivaswan conveyed it to Manu ( his son ); and Manu imparted it to 


( his son ) Ikswaku. 


Introducing the subject of Karmayoga 
in verse 39 of Chapter II, the Lord 
dealt with it in detail till the end of 
that chapter. Thereafter, in Chapter III, 
in reply to Arjuna’s interrogation He put 
forward various reasons to show the 
necessity of engaging in Action, and 
commanded Arjuna in verge 30 to carry 
on the fight in accordance with the 
principle of Karmayoga coupled with 
devotion. Control of mind being indis- 
pensable in the practice of Karmayoga, 
He advised Arjuna at the end of the 
chapter to subdue the mind by the 
intellect, and thereby kill desire, the 
inveterate enemy of man. 


From all this it becomes clear that 
mostly the subject of Karmayoga alone in 
all its various aspects has been discussed 
till the endof that chapter, and the word 
‘Imam’ in the present verre should 
naturally refer to the subject under 
discussion. The word ‘Yoga’ in this verse 
should, therefore, be interpreted as refer- 
ring to Karmayoga. 


Besides this, the Sun-god, Manu and 
other personages mentioned by the Lord, 
through whom this Yoga has been handed 
down to posterity are all householders 
and Karmayogis; and in verse 15 of this 
chapter, citing the example of ancient 
seekers of liberation, the Lord commands 
Arjuna to perform . action, which also 
seems to strengthen the view that the 
word ‘Yoga’ in this verse should be 
interpreted to mean Karmayoga. 


It may be contended here that the 
words ‘Atmanam Atmana Samstabhya’ in 
the concluding verse of Chapter III refer 


23—B,. G. 


(1) 


to the practice of Samadhi, or absorption 
of the mind; and inasmuch as the root 
‘Yuj', from which the word ‘'Yogam’ is 
derived, alsocarries the sense of entering 
into Samadhi—'Yuj Samadhau'—, it will 
be more appropriate to interpret the word 
‘Yogam’ as ‘entering into Samadhi’. 


Ourreply tothis contention is that in 
the verse referred to above Arjuna has 
been asked to kill desire, the great enemy 
of man, by subduing the mind with the 
help of the intellect, Cultivation of 
disinterestedness is the central point of 
Karmayoga, which can be attained only 
through the eradication of desire; and it 
has been declared indispensable for the 
Karmayogitoconguerand subdue hismind 
and senses (II. 64). Therefore, controlling 
the mind and senses by the intellect, and 
eradication of desire,—all these are 
parts of the discipline of Karmayoga,; 
and as shown above, the intention of 
the Lord in asking Arjuna to subdue the 
mind by the intellect and kill desire is 
to urge him on to take up the practice 
of Karmayoga. Hence it is but reasonable 
to interpret the word ‘'Yoga’as Karmay oga, 
and not Hathayoga or Samadhiyoga. 


The intention of the Lord in pointing 
out thatthe Yoga referred to here was 
first taught to the Sun-god and that 
through himit was handed down to other 
kings of the solar dynasty is to trace the 
origin and history of this tradition, as 
well asto show that of all people on 
the earth the Ksatriyas were the first to 
adopt and propagate this teaching among 
them, and that the practice has been in 
vogue from eternity. 
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qq  qzrqreoratad 
a leat eat ar ay: 


umd | faz: | 


qtaq il 2 Il 


qaq O scorcher of enemies, Arjuna; gaa thus; qWqwaA transmitted in 


succession ( from father to son ); gaa ( this ) Yoga; waga: royal sages; fag: 


knew; @ that; atm: Yogay zat area long since; ze here, on this earth; 


ag: has disappeared. 


Thus transmitted in succession from father to son, Arjuna, this Yoga 
remained known to the Rajargis ( royal sages ). It has, however, long since 


disappeared from this earth. 


The verse shows that taught by father to 
son, the practice of Karmayoga remained 
in vogue among the famous Ksatriya 
kings of ancient days for several 
generations before His advent. It was, 
therefore, easy to learn it and know its 
secret from precept and example in those 
days, but that was not the care in Histime, 


He who is both a king anda Rsi 
(aseer ), in other words, a Ruler who 
also knows the truth of the Vedas is 
called a 'Rajarsi’. 


The statement that the “Yoga 
remained known to the Rajarsis’’ does 
not mean that it was unknown to others; 
such an interpretation would be altogether 
unwarranted. There is no doubt, how- 
ever, that royal sages have been in the 
front rank so far as the knowledge and 
practice of Karmayoga are concerned. 
That is why instances are met within 
ancient history of men belonging to other 
orders of society going to the Rajarsis 
for instruction in Karmayoga. Therefore, 
the intention of the Lord in making the 
above statement appears to be that the 
practice of Karmayoga having been in 
vogue at one time among the royal sages 
and Arjuna also being a member of the 


royal order, he possessed an inborn 


(2) 


Qualification to practise it, and would 
therefore find the practice easy too, 


So long as the tradition continued to 
be handed down from father to son, the 
practice of Karmayoga remained alive as 
a spiritual discipline. But even as people 
gradually developed attachment for 
worldly enjoyments, the number of 
practicants qualified to practise Karma- 
yoga began to decline, and this process 
B8teadily went on till the holy tradition 
altogether died out. That is why the 
Lordsays that for along time past people 
possessing knowledge of, andan attitude 
for, the practice of Karmayoga had more 
or less disappeared from the earth. 


Verse 1 of this chapter calls this 
Yoga a8 immortal, and the present verse 
says that it had long since disappeared 
from the earth. These two statements 
appear to be mutually contradictory. That 
which is immortal can never cease to be; 
and if it gets lost how can it be called 
immortal P The solution of this difficulty 
lies in the fact that all spiritual discip- 
lines intended for God-Realization, such 
as Karmayoga, Jfinayoga, Bhaktiyoga 
etc., possess an eternal character. Thatig 


to say, they never become totally extinct, 
Since God Himself iseternal, the principles 
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definitely and authoritatively laid 


down by Him for His own realization 
they must be 
eternal as God Himself.Whenever God's 
creation manifests itself, these eternal — 
lawsof Godalso make their appearance; 


can never be perishable; 


and when there is dissolution of creation, 


‘they too disappear. But this does not 


mean that they become totally extinct. 
In order to show this eternal character 
of Karmayoga, verse 1 spoke of it as 
immortal. Therefore, 
verse says that long since it had 
disappeared, it should be understood 
to mean that for a long time great 
spiritualsouls possessed of the knowledge 
of this Yoga had ceased to appear on 


when the present 
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earth, so that it had more or legs 
disappeared from the earth; not that it 
had totally ceased to exist. For the real 
never ceases tobe. According to the 
Lord’s statement in verse 1, this Yoga is 
manifested by God at the beginning of 
creation; then during the interval 
preceding the final dissolution sometimes 
it disappears, and sometimes it makes 
its appearance again, due to various 
causes and circumstances. With the 
completion of the circle of creation, it 
dissolves itrelf into God along with the 
creation. It is in this sense that the 
Lord speaks of its disappearance; in 
reality, however, it is immortal and 
never ceases to be. 


a Ta walaseT alt: te: qUaa: | 
waisfa Aaa af wee aagaag il 2 | 


@ My; we: devotee; 4 and; aa friend; afa you are; 2fa 


therefore; 


a: @4 that very; #74 this; gwaat: ancient; at: Yoga; aa today; aat by Me; & to you; 
mit: has been imparted; f€ because; {aq this; JWHA aA (is) a supreme secret. 


The 


same ancient Yoga has this day been imparted to you by Me, 


because you are My devotee and friend; and also hecause this is a supreme 


secret. 


The Lord reminds Arjuna of his 
being a great devotes of long standing 
and beloved friend as an apology for 
dis unfolding tohima great secret which 
cannot be divulgedto any and every one. 


The words ‘Sah Eva’ and ‘Puratanah’ 
establish the eternal character of this 
Yoga; the word ‘Te’ indicates Arjuna’s 
special qualification to receive the 
secret; and the word ‘Adya’ indicates 
the occasion or circumstances of the 
revelation of the secret. All this bring 
out that it was the same Yoga, which 
the Lord had revealed first to the Sun- 
god, and which had been handed down 
from generation to generation from the 
beginning of creation, that He was going 
to reveal that day to Arjuna on the 
battle-field, finding the latter extremely 


(3 ) 


agitated and perplexed and possessed 
of a mind surrendered to the Lord, and 
therefore, well-qualified to receive the 
secret, 80 that he might get over his 
grief and attain the highest good. In 
addition to the spirit of self-surrender, 
sincere and anxious questions arising 
out of the deepest layer of the heart 
makea man supremely qualified to 
receive the truth. Arjuna had really 
established his qualification that day 
(II. 7)as he had never done before. 
That was why the Lord condescended 
to reveal the secret to him. 


By calling it a ‘'supreme secret’’ the 
Lord intends to show that freeing man, 
asit does, from all forms of misery and 
bondage, this Yoga is capable of leading 
Arjuna toan easy realization of God, the 
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embodiment of supreme bliss; that is 
why it is supreme in character and & 
closely guarded secret. Besides this the 
Lord further indicates thereby that by 
speaking of Himself as having taught 
this Yoga to the Sun-god and others 
and by declaring that He had imparted 
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the same gospelto Arjuna, who war His 
devotee, the Lord has disclosed to bim 
His divine character, which is @ 
profound secret and should never be 
divulged to those who do not 
possess the necessary qualification to 
receive it. 


ii may be asked here: “Bhagavan Sri Krsna manifested Himself as late as 
towards the close of the Dwipara Age, whereas the Sun-god, Manu and Ikswaku 
appeared much earlier, viz, at the dawn of creation; how then, can tt be 
believed that tt was Sri Krsna who taught this Yoga to the most anctent Stun- 
god 2” Therefore, with a view to having this point cleared and in order to oltain 
an tnsight tnto the secret of Divine descent on earth, Arjuna puts the following 
guestton:— 

awa Say 
aqt waa wa at sta aaa: | 
qunatgatdtat ocaaet «stearate ii 2 
waa: Your; sea birth; aqzq (was ) later; faaeaa: of the Sun-god; sara 

birth; 9 ( was ) earlier; a Yous att at the beginning ( of creation ); 
wag this( Yoga); stwarg taught; gf this; #474 how; fasrtara I am to believe. 
origin, while the birth of Vivaswan 
dates back to remote antiquity. How, then, am I to believe that You 
taught this Yoga at the beginning of creation ? ( 4 ) 


Arjuna already knew it that Sri less, inorder to hear directly from the 
Krsna was no ordinary human being, but lips of the Lord the secret of Divine 
was Almighty God Himgelf, the supreme descent, and with a view to having the 
Brahma manifested as a superman; for doubt arising in the mind of the 
he had heard the glory of the Lord from generality of people cleared, Arjuna puts 
the lips of no lessa personage than the present question to the Lord. It was 
Bhisma on the occasion of the great well-known to all that Sri Krsna had 
Rajasaiya sacrifice performed by King taken birth only a few years ago as a 
Yudhisthira ( Mahd., Sabha., 38, 23, 29 ), son of Vasudeva, while the Sun-god had 
which was corroborated by the state- appeared at the beginning of creation 
ments of various Rsis. That was why in from the womb of Aditi. Under the 
the course of his exile in the forest he circumstance, without obtaining a proper 
once spoke to the Lord about His insight into the secret of it, how could 
glories ( Mahd., Vana. 12. 11. 43 ), the almost impossible statement be 
Moreover, he had had direct experience believed thatSri Krsna had taught that 
of the Lord’s supernatural powers 0°88 tothe Sun-god at the dawn of 
demonstrated, for instance, at the time creation and that the Sun-god handed it 
of His killing Sigupala and onother eee his posterity P Arjuna, therefore, 
occasions of an allied nature, aseerie 1am ly requested the Lord by this queg- 

tion to bless himbyu 
et ae a nee» ie ; y nravelling the secret, 
Siig ee: question of Arjuna the Lord, with a view to throwing 
tuine descent, and revealing His omnisctence, Saysi— 


Arjuna said: You are of recent 
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shwarszara 


agi a cadtata seafi aa ara 
areas az aatitr ace Ae atag ii 4 Il 


aga QO Arjuna; & Mine; a and; aa thine; agf many; seat births; 
saaiaiia have gone before; away O chastiser of foes; aft them; aaift all; 


‘aq you; 4 not; 4 know; aga I; a know. 


Sri Bhagavan said: Arjuna, you and I have passed through many 


births, I remember them all; you do not remember, O chastiser of foes. 


In the present verse, the Lord says 
that Arjuna should not think Arjuna 
and He had come into existence only the 
Other day, and that they did not exist 
before. They are both without beginning 
and eternal. Apart from His own ever- 
existent andeternal form, He had 
manifested Himself as the divine Fish, 
Tortoise, Boar, man-lion, the celestial 
Dwarf, and in various other forms. His 
latest manifestation asa son of Vasudeva 
was nodoubt recent; but Arjuna had no 
idea to how many people He had 
given spiritual instractionin His previous 
manifestations of various kinds. 
Therefore, the statement that He taught 
this Yoga to the Sun-god should cause 
no wonder to Arjuna, nor should it be 
regarded as an impossibility. Arjuna 
should understand it in the sense that 
atthe beginning of the existing Kalpa 
He revealed this Yoga to the Sun-god 
as Narayana, the Prime Person. 


When the Lord says: ‘'l remember 


(5) 


them all, you do not remember,'’ He 
indicates His own omniscience, on the 
one hand, and the finite knowledge of 
the Jiva, on the other. He means that 
not being omniscient, Arjuna had no 
knowledge of the reasons which had 
prompted Him to assume various divine 
Forms, the nature of those Forms, the 
time and occasion of His manifestation, 
and the sports Heenactedin those Forms. 
Arjuna had lost the memory of his own 
previous births as well as of all 
the previous manifestations of the 
Lord; that was why he puts the 
above question. Butno occurrence of the 
world remains hidden from the view of 
the Lord; there is no past or future for 
Him, everything is present before His 
eyes. Being omniscient, He knows all 
Jivas and everything relating to them 
(VII. 26 ). Therefore, Arjuna should not 
entertain the least doubt about the truth 
ofthe statement that it was the Lord 
Himself who taught this Yoga to the 
Sun-god at the beginning of creation. 


Hearing it from the Lord that He had passed through many births one 1s 


naturally tempted to engutre how He 1s born, and what ts the 


difference between 


His birth and the birth of any other being ? In order to make this clear, the 
Lord reveals in the next verse the secret of His birth. 


asst aaeaatat yataitgacistt az | 
cata <aaiasa 8 aralraraAaaar il & Il 


aa: unborn; #47IAl imperishable; afq though; a4 being; 4atar of (all) 
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beings; #2a%: the Lord; aft though; at being; <arq My; sefaq Nature; afagra 
keeping under control; acamaat through My own Yogamaya ( divine potency ); 


atuafa [ become manifest. 


Though birthless and deathless, and the Lord of all beings, I manifest 
Myself through My own Yogamaya ( divine potency ), keeping My Nature 


( Prakrti ) under control. 


By calling Himself birthless and 
deathlessthe Lord means to say that He 
never takes birth, as ordinary beings do, 
nor dies; yet He appears taking birth 
and dying like ordinary beings.Hven so, 
though the Lord of all created beings, 
He appears just iike an ordinary human 
being, That istosay, people not know- 
ing the secret of Divine descentimagine, 
atthe time of His manifestation as the 
Divine fish, Tortoise, Boar or in human 
forms, that He has taken birth, and when 
He disappears from their midst they 
take Him to have perished. Nay, when 
He enacts Hisdivine sports in any such 
forms, they disdain Him looking upon 
Him as an ordinary mortal (IX. 11 ). 
Inasmuch as He remains veiled DY = LLis 
Yogamaya( VII. 25) they cannot realize 
that it is the Almighty God Himself, 
the Lord of all creation, who is ever 
pure, awakened and free, who is sport- 
ing in that form for the good of the world. 


The word ‘Prakrtim’ with the ad jec- 
tive ‘Swam’ stands for primordial 
Nature, referred to in verges 7 and 8 
of Chapter IX, and which has beenspoken 
of again as ‘Mahad Brahma’ in Chapter 
XC(V of the Gita And the word 
‘Atmamayaya’ denotes Yogamaya, the 
divine potency or transcendental power, 
referred toin verse 25 of Chapter VII, 
by which the Lord holds the entire 
creation and manifests Himself from 
time to time, assuming various forms, 
and shrouded by which He remaing 
incognito, Keeping His primordial Nature 
under control, the Lord manifests 
Himself through His Yogamay a, 
Primordial Nature brings the world into 
being, whereas ‘'Yogamay a’ is the Lord’s 


(6) 
divine potency, or Transcendental Power. 


The Lord states in this verse that 
He manifests Himself through His own 
Yogamaya keeping Prakrti or Nature, 
under His control. Thereby He shows 
the difference between His birth and tle 
birth of ordinary beings of the world. 
Other beings take birth under the 
subordination of Prakrti in various 
wombs,—good, bad and indifferent,—and 
undergo pleasurable or painful 
experiences according to their past Karma; 
but such is cot the case with God. 
God manifests Himself of His own 
accord from time to time through Hisown 
Yogamaya keeping Prakrti under His 
control, and evacts various divine sports 
assuming various forms suited to those 
sports. That birth of the Lord is 
independent and transcendent in 
character, and is not brought about by 
Karma as in the case of the Jivas. 


In the case of the Ordinary Jiva 
birth and death are determined by his 
Karma, and not by his will. He has to 
remain pent up in the womb of his 
mother and lead a miserable existence 
there. During birth he has to undergo the 
ordial of passing through the vagina of 
his mother; thereafter his body grows 
through the efflux of time and perishes 
in due course, whenit is said the Jiva 
is dead. Compelled by his Karma, he 
again takes birth in another form; and 
the process goes on repeating till he igs 
liberated from the bondage of births and 
deaths. Butappearanceand disappearance 
of the Lord stand on @ different footing 
altogether, and arewholly dependent on 
God's will, God can manifest Himself 
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any time He likes, anywhere He likes 
and in any form He likes, and can 
Bimilarly disappear at His own sweet 
will. In a moment He can expand 
Himself and assume a huge proportion, 
and the very next moment He can reduce 
Himself to a very small size and can 
change His format will. The reason for 
this is that He is not ruled by Prakrti, 
but Prakrti has to follow His will. 
Trerefore, just as changes in the form 
of the Lord, as described in Chapter XI, 
—when He first showed Arjuna His 
Universal Form, then His divine four- 
armed Horm, andlastly His human form, 
—do not mean birth and death, even 80 
the Lord’s manifestation in any form 
whatsoever, and His concealing that form 
do nos indicate birth aud death, but 
constitute only different aspects of His 
eternal Sport. 


Some people presume that Bhagavan 
$cl Krena’s birth must have taken place 


from the womb of Devaki following the 
same laws of birth as operate in the 
case of other beings. But this presumption 
has no foundation in fact. A study of 
that portion of Srimad Bhagavata which 
deals with the birth of Bhagavan 
Srr Krsna will reveal the fallacy of this 
presumption. It is stated therein that 
mother Devaki beheld the Lord mani. 
fested before her in His four-armed 
Divine Form, holding the conch, the 
discus, the club and the lotus in His 
four arms, and offered her prayers to the 
Lord, Later onattherequest of the mother, 
the Lord assumed a baby’s form.* Thus 
it would appear that the birth of the 
Lord did not take place from the womb 
of mother Devaki, but He revealed 
Himself of His own accord. In order to 
enact the sport of birth, however, it was 
shown to the world as if He remained 
forten monthsin the womb of the mother, 
and was born at the proper time. 


On hearing the above secret of the Lord's mantfestation from the lips of the 


Lord Himself, one ts naturally inclined to ask when and with what motive does the Lord 
manifest Himself as stated above. In the next two verses, therefore, the Lord reveals 
the occasion, ground and object of Fits manifestalton:— 


at aat f& wae sarfetafa area | 
AVPMAAAA ASA THAT Il S Il 


aarza QO descendant of Bharata, Arjuna; 440 44 whenever; Ha of 
virtue; wif: decline; wala there is: aqier ( and ) of evil; azqrraa ( there is ) 
rise; az then; f= indeed; za [; areata, Myself; aaifa body forth. 


Arjuna, whenever righteousness is on the decline, and unrighteousness 


+s in the ascendant, then | body Myself forth. (7 ) 


ree nn 
ee RRR a —— el 


~ sqdec | Raraaat | wot 
agama «= ge ATES I 


withdraw this superhuman — divine form consisting of four arms 
( Srimad Bhagavata X. iii 30 ) 








a ms ee 





-_—-- -_—~ 





Q Soul of the universe, priy 
holding the conch, discus, club and lotus.” 


qqaassaraheeqet AAaTATCAATAAT | 
a aera: BA Ta WHA: fre: | 


‘‘Having thus spoken, the glorious Hari beceme quiet, «nd by 4 
he form of a human child while his parents looked on.’ 


His own supreme pover ‘nd will 


( Ibid., X. iii. 46 ) 
instantly assumed t 
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There is no fixed period of time for 
the manifestation of God; and it cannot 
be positively asserted that He will mani- 
fest Himselfin a particular Yuga or age, 
ina particular year and month, andona 
particular date. Nor is there any rule to 
show how many times, and in how many 
forms,will the Lord appearina particular 
Yuga.In order to bring out this fact 
clearly the word ‘Yada’ has been used 
twic3 in this verse. The intention is to 
show that the Lord manifests Himself 
whenever He feelsit necessary to doso 
in view of the decline of virtue and 
preponderance of vice. 


Godalone knows what is that decline 
of virtue and preponderance of vice like, 
which compels Him to manifest Himself. 
It is not possible for man to judge it 
correctly. But by way of conjectureit may 
be stated that when as a result of the 
tyranny and injustice of the strong and 
wicked over saintly and virtuous souls, 
devotees of God andother innocent, weak 
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and helpless people, the barometer of 
virtue and morality insociety falls very 
low, and that of vice and immorality 
rises high, it will mean decline of virtue 
and preponderance of vice. For instal ce, 
during the Satyayuga, when Hiranya- 
kagfipu ruled over the world, vice and 
immorality prevailed; innocent men were 
tyrannized over and people were forced 
to abandon allforme of spiritual practice 
like meditation,Japa, austerities, worship, 
recital of sacred texts, performance of 
sacrifices, charity etc. The gods were 
cudgelled out of their abodes in heaven 
and were driven from pillar to post like 
flocks of sheep. A devotee like Prahlada 
was subjectedto various forms of persecu- 
tion. That was the moment when God 
suddenly appeared intheform of a man- 
lion and rescuing Prahlada from the grip 
of his tyrannical father, established 
virtue and righteousness on a solid 
foundation. Similar conditions prevailed 
on the occasion of other manifestations of 
the Lord as well. 


gta argat fara a gH | 


wadegaata anrafa 


at atin i 


arqaa of the good; afamra for the protection; esHaty of evil-doers; 
faarara. for the extirpation of; @ and; wadenqaala for firmly establishing 
virtue; gt ga from age to age; atuatfa am born. 


For the protection of the virtuous, for the extirpation of evil-doers, 
and for establishing Dharma ( righteousness ) on a firm footing, I am born from 


age to age. 


The word ‘Sadhtnam’ in this verge 
stands forthose who observe the rules of 
non-violence, truth,non-thieving, contine- 
nce, etc., whicb have a universal applica- 
tion, and duly perform duties pertaining 
to their orderin society and stage in life, 
Buch as the performance of sacrifices, 
charity and austerities, teaching and 
governance of the people, etc., who are 
naturally disposed to do good to others, 
who are the infinite repositories of all 


(8) 


formsof virtue, and the very embodiments 
of rightconductandare by naturedevotees 
of God, givento the devout practices of 
hearing, chanting and remembrance of 
God's name, form, virtues, glory and 
Bports, etc. And “protection of the 
virtuous'’ means deliverance of such 
persons from the terrible wrongs of 
wicked and evil-minded men, bestowing 
on them the highest spiritual state after 
their death and conferring on them the 
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highest good by wiping out the entire stock 
of their accumulated sins through His 
very sight etc., and enacting divine sports 
s0 that by hearing and chanting, and 
reflecting and meditating on them people 
may find an easy way to redemption. 


The word ‘Duskrtaém’ stands for the 
antithesis ofa ‘Sadhu’ as described above. 
1t refers to wicked men possersing a 
demoniac disposition, who persecute 
innocent and virtuous men and devotees 
of God, are repositories of vices like 
lying, hypocrisy, theft, adultery etc., who 
areunbelievers by nature, andare engaged 
in amassing wealth by objectionable 
méthods,and with whom it has become a 
habit to wage waragainst God and the 
Vedasand other scriptures. And ''destruc- 
tion of evil-doers’’ means chastising such 
wicked and evil-minded people witha 
view to freeing them from theclutches.of 
éviland sin, and depriving them of their 
body by means of war or any other 
expedient, directly or through the 
instrumentality of other beings. 


Here it may be asked: Why does God, 
who is extremely compassionate, find it 
necessary to punish and chastise these 
wicked men instead of reforming their 
character through pereuasion and 
remonstrance P Our answerto thisquestion 
is thatthe very chastisement by the Lord, 
and death at His hands, which means 
depriving them of their demoniac body, 
isan act of compassion on the part of 
the Lord; for the Lord only wipes out 
their sins and purifies them through 
such punishirent and death. It should 
never be imagined that punishment 
by Godinvolves the least relaxation of 
His compassion. When an abscess is 
formed in a particular limb of a child, 
its parents attempt, in the first instance, 
to suppress it by the use ofsome medicine; 
but when it is found that no medicine 
will avail in its caseandthat the least 
delay will cause the poison to spread 
to other partsas well, they immediately 
get the abscess Opened and will 
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not hesitate even to have the limb 
amputated, if necessary,inthe interests of 
the other limbs. Even go the Lord tries 
to reform the wicked, first by perruasion 
and instruction, according to the policy 
of conciliation, as He did in the case of 
Duryodhana, ard then even by threat of 
punishment. But when He finds that tuch 
instruction and threat do not avail, and 
their wickedness is gradually areuming 
proportions, He, inthe last resort, takes 
recourse to punishment, or even caures 
them to be killed, asamethod of expia- 
tion of their sins. Those among the 
wicked, whose stock of past Karmahas 
been good, but whore conduct in the 
current life has become vicious due to 
some special cause or association with 
evil, Heliberates by inflicting the penalty 
of death by His own hands. All these 
actions of the Lord are nothing but 
expressions of His extreme compagtion. 


The Lord awakens inthe minds of 
the people faith in andreverence for the 
Vedas and other scriptures, the other 
world, saints and God by carrying out 
the injunctions of the scriptures in His 
own personal life, and demonstrating the 
glory of righteousness by the ute of His 
inspiring and powerful words and mes. 
Bages, and other such means, and 
developing among the people a natural 
love and reverence for virtues and right 
conduct, makes them etrongly cling to 
them. All these items of activity are 
included in the process of establishing 
Dharma. 


It is not necessary that God should 
manifest Himeelf only when there is an 
occasion for discharging all the three 
functions, viz, protection of the virtuous, 
destruction of evil-doers and establish- 
ment of Dharma together.Hecan manifest 
Himeelf at His discretionin order to carry 
out any two objects, or even one of these 
objects. 

It istrue God is powerful enough to 


accomplishanything He likes by Hismere 
will, without manifesting Himeelf; in fact 


186 BHAGAVAD-GITA 


He does so. But when He manifests 
Himself in avisible form, Hedoes s0 as 
an act of special Grace, with a view to 
‘affording people the rare opportunity of 
liberating themselves through His sight 
and touch as well as through = direct 
exchange of words with Him, and also 
with a view to conferring on His loving 
devotees the prond privilege of participa- 
tion in and enjoyment of His Divine 
Sports. People can easily cross the ocean 
of transmigration through constant 
remembrance of His enchanting form 
revealed in such manifestaticns, and 
through the hearing and chanting of and 


Revealing thus the occasion, 


Lord now shows tn the next verse the frutt 


character of Hrs birth and activittes:— 


ground and object of Hts 


meditation on His Name, virtuee, glory, 
exalted nature and the Divine Sports 
enacted by Him. This procers of wholerale 
liberation of souls in bondagecarnot be 
set in motion unlers the Lord appearsé in 
person amidst us. 


When the Lord say®, ‘'I am born from 
age to age,’’ He thereby fhows that in 
every age, whenever the decline of right- 
eousness goes beyord limite, He manifests 
Himeelf again and again, or as many 
times as circumstances require. There 
is no such rule that He comes down 
only once in a particular age. 


mantfestatton, the 
cof real knowledge of the divine 


ce ~~ Lis Sei sche Sera a 
Seq aH a a facang at ata azaa: | 
Ne i AS SN S 
meal Fe Gasea alfa arafa aisga il & 


aga O Arjuna; & My; 


Taq so; 4: who; aad: in reality; af’ knows; a: he; 
aa birth; 


ara on leaving; 9a: again; 


ufa comes. 


Arjuna, My birth and 


reality is not reborn on leaving his body, but comes to Me. 


The All-powerful God, the Supreme 
Brahma, is, truly speaking, wholly beyond 
birth and death. The processof His birth 
is notthe same asin the case of the Jiva. 
He simply enacts the sport of birth in 
order to draw and attract the minds of 
Hisdevotees through His divine sports 
and to delight them by His sight, touch 
and speech, as an act of special grace, to 
spread His fame throughout the world 
and thereby wipe out the gins of the 
people through the hearing, chanting and 
remembrance of the same, and, lastly, to 
establish righteousness in the world 
through the extirpation of evil-doers. 
There i8 no taint of evil in that 
supernatural birth of the Tord. For the 


activities are divine. 


aea birth; a and; #4 action; faq (is) divine; 


azq (his) body; 


a not; fa attains; ara to Me; 


He who knows this in 


Ber. 


good of the world, He assumes a 
celestial, human or sub-human formand 
manifests Himself before the people. Ibat 
Form of the Lord is not made of any 
material stuff: therefore, it is divine, 
spiritual, effulgent, pureand tranrcendent. 
The Gunas or modes of Frakrti ard 
latencies of Karmas do not constitute tle 
cause of His birtb. He does not take birth 
asp One subject to the control of May a, 
but appearsin acelestial, human or sub- 
human form through His own divine 
potency, keeping Nature underHis control, 
to confer His grace on the Jivagof the 
world. Realizing this truth, tbhatis to say, 
reposing full faith init, withcut entertain. 
ing the least doubt or mental reservation 
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with regard tothe same, and viewing the 
Lord manifested ina humanform, notas 
an ordinary mortal, butas Almighty God 
Himself, the Lord of the entire creation, 
the Knower of all hearts, the Supreme 
Brahma, and the very embodiment of 
Truth, Knowledge and Bliss,—this is what 
is m3ant by knowingin reality the divine 
character of the Lord’s birth. The same 
truth has been explained in verse 6 of 
this chapter. Verses 24 and 25 of Chapter 
WII, and verses 1land12 of Chapter IX 
denounce those who not knowing this 
truth treat the Lord as anordinary human 
being; while verse 3 of Chapter X praises 
those who know this truth in reality. 


He who thuscomesto know in reality 
the divine character of the Lord’s birth 
will find even a moment’s separation 
from the Lord unbearable. Because of his 
supreme reverence and exclusive love for 
the Lord he will be found completély 
merzed in His thought. 


The Lord has no personal interest in 
whatever He does by way of creating the 
universe, or carrying on his sports 
connected with a particular manifesta- 
tion; it is simply in order to shower His 
grace on humanity that He carries on 
multifarious activities in course of His 
various manifestations (III. 22, 23). 
Though He carries on all activities 
through His own Prakrti, He is 
essentially a non-doer and is never 
bound by those actions, inasmuch as He 
does not claim their authorship, nor 
does He crave for their fruit (IV. 13.14). 
Whatever He does, He does for the good 
of the world (IV.8). Hvery activity 
of His has the good of the people 
behind it. Though the sole and undisputed 
Lord and raler of countless millions of 
universes, He treats all beings with 
compassion shorn of egoism and an 
impartiality full of love (IX. 29). How- 
poever man approaches Him, even 80 
does He seek him(I1V.11); He brings 
full security and personally attends to 
the needs of His devotees (1X. 22), 
confers divine wisdom on them 


(X.10, 11), and aeeumes the sole of a 
helmsman to take those who have 
boarded the bark of Devotion speedily 
across the ocean of birth and death 
( XII. 7). In this way, all activities of 
the Lord are totally free from evils like 
attachment, egoism and degire, and are 
absolutely pure and stainless. They are 
carried on only for the good of the people 
and forthe spread of morality, righteous- 
ness and pure love, devotion etc in the 
world. Though engaged in all these 
activities, the Lord has really no connec- 
tion with them; He remains beyond and 
above them, essentially a non-doer. 
Realizing this truth, that isto say, repos- 
ing full faith in it without entertaining 
any doubt or mental reservation with 
regard to the same, is what is meant 
by knowing in reality the divinecharacter 
of the activities of the Lord. The activi- 
ties of one who comes to know this in 
reality become pure and transcendent in 
character: thatis to say, he too begins 
to treat all beings with compassion, 
impartiality, righteousness, propriety, 
humility and disinterested love. 

Here it may be asked: Does one 
attain God by realizing the divine 
character of the birth of the Lord and 
His activities both, or even of one of 
them to the exclusion of the other ? Our 
answer to this is that the knowledge of 
the divinecharacter of even one of them 
is sufficient to bring about the realiza- 
tion of God ( IV. 14; X. 3 ). Under such 
circumstances realization of God becomes 
much easier for him who has come to 
know in reality the divine nature of 
both. The Lord says that he who knows 
the above truth in reality is not reborn 
on leaving his body. What becomes of 
him then ? As an answer to this prob- 
able query, the Lord says, ‘'He attains 
Me'’. And it isan indisputable fact that 
he who reaches His abode cannot be 
porn again ( VIII. 16 ). 

The statement of the Lord that he 
who comes to know the above truth in 
reality goes to Him on leaving his body, 
should not lead one to imagine that he 
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realizes God only after death, and not 
while living. As a matter of fact he 
directly perceives God the moment he 
realizes this truth fully. The point 
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which i8 sought to be stressed here is 
that after death he does not return to 
this mortal world, but goes to the Lord's 
supreme Abode, 


The Lord proceeds in the next verse to show that the fruit of realizing the 
divine nature of His birth and activities, as described above, has been attained 


from time tmmemortal:— 


RATATABALAT 
agat alaaqar 


waa atgafsrar: | 
Gat ARMAATA | Lo 1) 


diaqraaata: completely rid of passion, fear and anger; uweaat: ( wholly ) 


absorbed in Me; 


ara,on Me; zarferar: depending; aza: many; ataazat by the 


penance of ( the aforesaid ) Knowledge; gat: purified; agiaa My being; aaa: 


( have ) entered into. 


Completely rid of passion, fear and anger, wholly absorbed in Me, 
depending on Me, and purified by the penance of wisdom, many have 


become one with Me even in the past. 


The word ‘Raga’ stands for attach- 
ment; and the feeling of uneasiness 
produced in the mind at the possibility 
of au impsnding danger or calamity is 
known as ‘fear’. And the excitement 
man feelsagainst one who has donehim 
an injury, or transgressed the boundsof 
propriety, or acted against his will is 
termed ‘anger’, They who are absolutely 
free fromall these three modifications of 
the mind are referred to by the cOmpound 
word ‘Vitaragabhayakrodhih'. He who 
has come to know in reality the divine 
character of the birth and activities of 
God, develops exclusive love for God; 
hence he will not feel any the least 
attachment for anything in the world 
except God. Having realized the truth 
about God, he begins tofeel directly every- 
where the existence of God; and as he 
finds God in every being and every 
Object, he becomes for ever free of fear, 
Whatever treatment he may receive from 
others, he regards as ordained by the 
will of God, and looks upon all incidents 
ofthe world aga part of the divine play; 


(10) 


therefore, the morbid feeling of anger can 
never arise in his mind on any account. 
Thus through the grace of God devotees 
who have realized the divine character 
of the Lord’s birth and activities are 
freed for ever from ordinary human 
imperfections and weaknesees; this is 
what is sought to be conveyed by the 
use of the adjective ‘Vitaragabhaya- 
krodhah' inthis verse. 


The devotees of God who on account 
of their exclusive love for God see God 
and God alone everywhere are referred 
to here by the word ‘Manmayah'. The 
use of this adjective indicates that the 
devotee who succeeds in realizing God 
through knowledge of the truth of His 
divine birth and activities, naturally 
develops exclusive love for God. There- 
fore, his mind gets totally merged in 
God, and he sees God every where ( VI. 
30; Nila h8-19 5); 


The word ‘Mamupfagritah' stands for 
those who have taken refuge in God, 
who depend on God for everything, and 
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remain ever content in God, and having 
no duty to perform for themselves, act 
inthe spirit of rendering service to God 
to carry out His behest and regarding 
everything as belonging to Him. The use 
of this adjective in the verse indicates 
that the devotees who haverealized God 
have their self fully surrendered to God, 
and depend on God for everything; and 
all the marks of the devotee whohas in 
reality surrendered himself to God find 
their fullest development in him. 

The subject of discussion in these 
verses is Devotion, and not Knowledge, 
and the preceding verse spoke of true 
knowledge about the divine character of 
the birth and activities of God as leading 
to God-Realization. The present verse isa 
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corroboration of the statement made in 
the preceding verse, Therefore, the word 
‘Jnana’ forming part of the compound 
word ‘Jianatapasa’ has been inter- 
preted as meaning knowledge of the 
divine character of the birth and 
activities of God,and not the knowledge 

of Self. The penance of this knowledge 
develops exclusive love for God, which 
wipes out all the sins and affictions of 
the devotee and frees his mind from all 
imperfections and vicesand his activities 
become as divine as that of God. He 
never loses sight of God, who ig always 
present before his eyes. This is what igs 
meant by the statement that such 
devotees, being purified by the penance 
of wisdom, become one with God. 


With reference to the statement made tn the preceding verses that the devotee 


who comes to know in reality the divine character of the birth and activities of 


the Lord attains 


Hiim, the question arises as to how and in 


what form do they 


attain Him. In answer to this the Lord says:— 


A aa at scare ata wae | 
aA aigaaea ASA: AT Tae: | ke Nl 


qa O son of Prtha, 


whatever way; Tad seek; 


weq 15 


Arjuna; 4 who; 
atqthem; qa so; 


qat however, in 
wT even; wusily 


arg, Me; 


approach; age: ( all ) men; aaa: in every way; aa My; a4 path; waadea follow. 


kmne 


my on AMO KONAMI - fe YU) 


Arjuna, howsoever men seek Me; even so do I approach them; for all 





men follow My path in every way. 


In this verse the Lord shows that His 
devotees adore Him in various ways. 
They attribute different formsto Him 
according to their own conception and 
adore and think of Him in that form 
alone. Therefore,Godtooreveals Himself 
before a devotee in the same form in 
Before a worshipper of the divine form 
of Visnu, He reveals Himself inthe form 
of Vienu; before a worshipper of Sri Rama 
He reveals Himeelf as Sri Rama; before 
an adorer of $ri Krsna He appears as Sri 


(11) 


Krsna; before a worshipper of Siva, He 
appears ag Siva; before the worshippers of 
the Divine Mother He takes the form of 
the Divine Mother, andisattained by the 
worshipper of Hisformless, all-pervading 
aspect in that very aspect. Similarly, 
appearing beforethe worshippers of His 
other forms such asthe divine Fish, 
Tortoise, Man-lion, Dwarf etc. in those 
very forms, He redeems them from 
bondage. Besides, howsoever and with 
whatever sentiment devotees seek Him, 
He also approaches them in the same way 
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and reciprocates their sentiment. The 
Lord thinks of the devotee who thinks 
of Him; He pines forthe devotee who 
pines for Him; He cannot bear separation 
from the devotee who cannot bear 
separation from Him; He offers His all 
to the devotee who offers his allto Him. 
Those who treat Him as a friend likethe 
cowherd boys of Brindaban, He also 
treats themas friends. Those who love 
Him as a child as Nanda and Yasoda did, 
He approaches asa child and thereby 
redeems them. Even so, those who like 
Rukmini worship Him as their husband, 
He behaves with them as a husband; 
those who like Hanuman serve Him ag 
the Lord and Master, He accepts their 
services as the Lord and Master, and 
those who like the Gopis adore Him as 


If such ts the case, why do 


men worship the other gods 


a lover, He meets them as allover and 
redeems them by allowing them to parti- 
cipate in, and enjoy Hisdivine eports. 


In the second half of the verse the 
Lord saysthat all men follow His path 
in every way. Thereby He shows that if 
He returns the loveand goodwill of His 
devotees, the generality of men too who 
follow His ways will likewite learn to 
love one another disinterestedly and be- 
have with one another in a friendly and 
proper way. He further indicates that it 
ig incumbent on Him to do so in order to 
establish the above practice in the world, 


and thus fulfil the object of His 
descent on earth, viz, the promotion 
and establishment of virtue and 


righteousness (IV. 7-8 ). 


instead of 


worshipping the supreme Lord ? In answer to this, the Lord saysi— 


aisera: aot fafse awa ce 2aat: | 
fat fe mgt aa falda ada 22 1 


¥E AZT VS in this world of human beings; santa of ( their ) activities; 


fafea the fruition; wSaea: seeking; 
to; f€ for; ast born of actions; 
is attained. 


gaat: the gods; 4x*& worship, offer sacrifice 


fate 


success; fas quickly; waft comes, 


In this world of human beings, men seeking the fruition of their activities 


worship the gods; for success born of actions follows quickly. 


Men alone possess the qualification to 
worship gods like Indra through the 
performance of sacrifices and other forms 
of worship; other beings do not possess 
this qualification. This is indicated by 
the word ‘Toke’ qualified by the 
adjectives ‘Iha’ and ‘Manuse’, 

People who are attached to worldly 
enjoyments seek the fruition of their 


activities in the form of acquiring 
worldly possessions Buch as a wife, 
progeny, wealth, a house to live in, 


honour and fame etc.; and since their 
judgement is clouded by cravings of 
various kinds, they take to the worship 


(12) 


of celestials like Indra forthe fulfilment 
of their desires ( VII. 20, 21, 22: IX 93, 
24 )anddo not worship God Himeelf; 
for the worshippers of those gods attain 
the fruits of their actions quickly. 
Ordinarily itis not in the nature of the 
celestials to see whether the bestowal of 
a particular giftona worshipper will be 
conducive to hig interest or not; they are 
only concerned with the due completion 
of a ritual. On the ritual being completed 
inallite details, they invariably grant its 
ordained fruit, if itis, within their power 
to grantit. That is, however, not the case 
with God, His dispensations with regard 
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love for, and faith in, God. Therefore, 
worldly-minded men do rot fee quick 
results following the practice of 
devotion to God, and herce theee dull- 
witted men take to the worehip of 
the celestials in order to obtain quick 
results of their actions. 


fo a devotee are always guided by 
considerations of his real interest. If 
the devotee worships Him even with 
an interested motive, He fulfils only 
those desires of the devotee whose 
satisfaction will turn his face from 
worldly enjoyments and accentuate his 


Verse 9 proclaimed God-Realization to be the fruit of knowledge of the 
divine character of the birth and activities of God. Previous tothat the divine 
character of God’s birth had been adequately explained, but the divine character of 
His activities had nowhere been clearly brought out. Therefore, the next two verses 
deal with thts subject revealing that hts actions such as the creation of the world etc. 
are marked by absence of the sense of doershtp, partiality, and destre. 


agit «nat ae MRT TTT: | 
aq aarcata at faaaanatcacaaa il &2 Il 


argavaa the four orders of society ( vz, the Brahman, the Kegatriya, 
the Vaigya andthe Sidra ); aueafaarra: classifying them according to the 
mode of Prakrti predominant in each and apportioning corresponding duties 
to them; wat by Me; aa were created; ae of this creation; ea the author; 
aft in spite of being; ata Me; #474 the imperishable Lord; wea a non- 
doer; fafe know. 

The four orders of society ( 22, the Brahman, the Keatriya, 
Vaisya and the Siidra ) were created by Me classifying them according £6 
the mode of Prakrti predominant in each and apportioning corresponding 
duties to them; though the ‘author of this creation, know Me; the immortal 


Lord, to be a non-doer. (13 ) 


the 


Sattva predominates are caugsedto be born 
as Ksatriyas; thorein whom Rajas with an 
admixture of Tamas preponderates are 
madeto take birth as Vaisyas; and finally 
those in whom Tamas with an admixture 
of Rajas preponderatee are caufed to be 


The relative proportion of the quali- 
ties of Sattva (harmony ), Rajas(motion) 
and Tamas (inertia ) constituting the 
nature of an individual is determined by 
the type of actions performed by him in 
course of his previous births from time 


without beginning, and whick have not 
yet borne fruit. At the beginning of 
creation, when God creates men, He 
determines their birth according to these 
qualities and latencies of their Karmas. 
Thatisto say, those in whom the quality 
of Sattva predominates are ordained to 
be born as Brahmans, those in whom the 
quality of Rajas with an admixture of 


porn among the Stdrag. It is God, again, 
who lays down the respective duties of 
each of the four orders £0 created accord- 
ing to their natural inclinations. That 
is why the scriptures enjoin that the 
Brahman should practire contro] of the 
mind and senses, the Kgatriya should 
exhibit valour and energy, the Vaisya 
should engage in agriculture, rearing of 


nol re { 
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cowsetc., while the Sidra should devote 
himself to physical service( XVILJJ. 41- 
44 ).Inthis way the four orders of society 
are created by God classifying them 
according to the qualities predominant 
in each and apportioning corresponding 
duties to them. The social organization 
which is thus set up continues from age 
to age. So long as purity of blood is 
maintained, so long as procreation takes 
place through the union of parents of the 
same order and there is no admixture of 
blood due to the union Of heterogenous 
elements, the system of classification of 
society as set forth above goes on 
unimaired. Even when thereis confusion, 
the system continues to work, partially 
though. 

The subject of discussion here ig 
action and worship and man alone is 
qualified to perform them. Hence the 
principle enunciated in this verge refers 
only to man. But the principleitself has 
@ universal application and it should 
therefore be understood that other beings 
too such as gods, manes and creatures 
of the sub-human species as well are 
created by God according to the qualities 
and actions of the Jivas. Therefore, the 
statement that ‘'God created the four 
orders of society, classifyingthem accord- 
ing to their qualities and apportioning 
corresponding duties tothem’’ isintended 
to show thatthe Lord does not evince 
the least partiality or prejudice in creat. 
ing the world and other activities, 

It may be asked here: What should 
be the principle of dividing the society 
into Varnas or castes—birth or conduct p 
Our answer tothis question is that birth 
and conduct both being contributory factors 
determining the caste of an individual, a 
man becomes fully entitled to the member- 
ship Ofa particular caste only whenhe ig 
born in that caste and also follows the 
course of conduct prescribed for that caste. 
| But the ruling factor is birth: hence birth 

should be recognized as the basis of 
classifying the Varnas.If the parents of 
an individual belong to the samecaste and 
no confusion of castes inany formisallowed 
totake place in the matter of birth, no 
confusion of duties will easily ensue in 
ordinary circumstances. Rutifon account 
of undesireable association, impure diet 
and a wrongtype of education, and culture 
etc. there is s0me deviationin certain cases 
from the course of conduct laid down for 
the various castes, the soagia] ordercan be 
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maintainedif caste isdetermined by birth. 
Strict adherence tothe course of conduct 
prescribed for one’s caste, however, i8 
nonetheless essential. If the duties 
allotted to a particular caste are entirely 
given up by that caste, the maintenance 
ofthe social order becomes most difficult. 
And therefore, birth should be the guid- 


ing principle “in  “adétérmining one’s 
yocation in life and conjugal relatiors, 


whereas conduct should be recognized a8 
the principal factor in determiring one’s 
spiritual growth. For instance, if he who 
is a Brahman by birth does not follow 
the rules of conduct prescribed for a 
Brahman, he cannot attain salvation; on 
the other hand, if a Sidra, though of 
good conduct and practising self-control 
asadqduty common to all, follows the 
vocation of a Brahman and earns his 
living by the same, he incurs sin. 


Someare of opinion that sixce the 
system of division of society into Varnas 
has become defunct now, it wculd be 
better if the Varna of an individual was 
determined not by birth, but by the 
function he performed in society. In our 
humble opinion, however, it would not be 
advisable to tamper with the system in 
that way. For, in the first place, though 
the system has become somewhat 
disorganized and weak due to various 
adverse circumstarcer, it hag not yet 
become extinct. Secondly,it is God Him- 


self who ordains the Jivas to take birth 
in the different Varnas to re ap the fruits 
of their past actions. Msn hag no power 
to change the dispensation of God. Thirdly 
it would be impossible to determine the 
Varna of anindividual onthe basis of the 
conduct andactivity of an individual. A 
great disparity is observedinthe conduct 
of children of the same parents; nay,the 
Same individual acts like a Brahman 
during certain periods of the day, and 
like a Sidra during other periods. How 
will it be possible, under the 
circumstances, to assign him a particular 
Varna ? And should a man’s Varna be 
determined by his function, who will 
chooge to accept a lower rank in society P 
Difficulties will arise in matters of 
interdining and marriage; the result will 
be that the social organization will be 
thrown into a complete disorder and the 
working of the caste Bsyetem will be 
greatly hampered, Therefore, conduct 
alone should not be regarded as the 
criterion in determining one's Varna. 
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In Chapter XIV it is stated thata 
man who possesses a Sattvic natureorwho 
dies when Sattvais predominant in him 
ascends to heaven; he who possesses a 
Rajasic temperament or who dies when 
Rajas preponderates is born among men; 
while he who possesses a Tamasic 
disposition or who expires when Tamas 
is inthe ascendant is born in a species of 
sub-human creatures. But here the Lord 
sa78thatan individual having the prepon. 
derance of Sattvais bornasa Brahmanand 
hein whom Rajas preponderates is born 
among the Ksatriyas, and so on. Though 
thesestatements appear on the surface to 


be mutually contradictory,thereis really no 


contradiction between them. [tis true that 
a person who is rooted in Rajas or who 
expiresduring the ascendency of Rajas is 
born among men. This proves that the 
quality of Rajas is predominant in men 
as a class; but among men, again, all are 
not on a par so faras the proportion of 
these qualities is concerned. There are 
geades and differences of quality among 
them, according to which an individual 
having the quality of Sattva predominant 
in him is bornas a Brahman; hein whom 
Rajas mixed with Sattva prevailsis born 
among the Ksatriyas; he in whom Rajas 
mixed with Tamas preponderates is 
born as a Vaisya; he who has a 
preponderance of Tamas mixed with Rajas 
is bornamong the Sidras;and he in whom 
Tamas alone is predominant, the other 
quilities being quite dormant, takes birth 
in a still lower species. 


Another anomaly which presents itself 
pefore us is that in verre 10 of Chapter 
IX, the Lord speaks of His Prakrti as 
pringing forth the entire universe, while 
here He speaks of Himself as the creator. 
These two statements, also, though 


aati maar fezaita 
efa at atstasnata 


gunz for the fruit of actions; a 
ata, Me; #xif7 actions, 4 nots fueqa contaminate; 
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appearing on the surface to be contradic- 
tory are really not contradictory. Forin 
the verse referred 10 above, He epeaks of 
Prakrtias bringing forth the creation, not 
by itself but under Hisown supervision. 
Prakrti being inert Matter, it ca1not 
distinguish the differentGunasand Karmas 
or bring forth creation without the help 
of God. Therefore, wherever the Gita 
speaks of Prakrti as bringing forth the 
creation it should be understood as doing 
so underthe influence and supervision of 
God. And similarly where it speaks of 
God asthe Creator, the statement should 
be construed to mean that He creates the 
universe, not directly but through His 
Prakrti. 


By proclaiming that though the 
author of this creation, He is essentially 
@ non-doer, the Lord brings out the 
divine character of His activities. It 
means thatthe activities of God are not 
tainted by the impulées ofattraction and 
epulsion oF by the senre of doership. He 
FO MAINEEVErbeyUNTtiose activities; itis 
His Prakrti which does everything under 
His infiuence and supervision. Therefore, 
though in the worldly sense God is be- 
lieved to be the agent in all such 
activities,inreality, however, Heremains 
totally indifferent and ever unattached to 
action ( IX. 9-10). The statement in the 
verse that He is a nonu-doer particularly 
prings out thisfact. When evena man of 
Knowledge, who acts without attachment 
to the fruit of actions and the sense of 
doership, is not considered to bea doer, 
and ceases to have any connection with 
the fruit of those actions, what wonder, 
then, that God should call Himself a non- 
doer 9? Really speaking the Lord's 
activities areinevery way transcendental 
and out of the common. 


AA FAS TIE | 
euhta a aeaa ll &2 Il 


My; eg@t craving; 4 ( there is ) none; 
gfa thus; a: who; ATH Me; afaararfa 
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knows in reality; a: ( even ) he; #Af: by actions; 4 aaa is not bound. 


Since I have no craving for 


contaminate Me. Even he who thus 


by actions. 


Inasmuch as men performing actions 
have the feeling of meum, attachment, 
desire for the fruit of actions and the 
sense of doership present in them, the 
latencies of those actions get stored up 
in their mind and bring them rebirth 
after deathand various formsof joy and 
sorrow. This is what is meant by one’s 
being contaminated by actions. The Lord 
Baysin the first half of this verse that 
He possesses not the least hankering for 
any form of enjoyment derived ag the 
fruit of actions; in other words, He 
requires nothing for Himself iB Oe bs 
Waatever He does, He does only for the 
good of the world(IV.8), free from the 
feeling of possession, attachment, desire 
for fruit and the sense of doership. He has 
no connection with His activities. Hence 
all His activities are divine in character 
and that is why they do not cause Him 
any bondage. 


Describing thus the dtvine character of Hts acttvtt¢es 


knowing this secret in reality, 


knows 


the fruit of actions, actions do not 


Me in reality is not bound 
(14) 


It has been stated above that even 
though performing allactions,Godisreally 
speakinganon-doerand has noconnection 
with them, that His activities evince no 
partiality or prejudice and He possesses 
not the least attachment, sense of 
possession or desire for the fruits of His 
actions; therefore those actions cannot 
cause Him bondage. The saint who thus 
comes to know in reality this secret of 
God's actions begins himself to act like 
God,purely witha view tothe maintenance 
of the world order, and free from the 
feeling of possession, attachment, desire 
forfruitand the sense of doarsh ip. Li is; 
therefore, that his actions do not hind 
him. It can safely be concluded from thigz 
that those who are prompted by some 
desire and possess identification with and 
attachment for actions and their fruit 
have not understood the divine character 
of the activities of God. 


and the value of 


the Lord mow cites the example of the anctent 


seekers for liberation and commands Arjuna to follow tn their footsteps and actin a 


disinterested spirtt:— 


~ 


ra met Sa wa Giee gaat: | 
° wt 5 
SE FAT AMG Ga: qaat Faw il 4 i 


aa: gayle: by the ancient seekers for liberation; 


aq even; waq thus; star 


having known; #8 action; FAW was performed; awa therefore; a¥ you ( too )3 oa: 


by the ancients; qaw from the ver 


action; [4 verily; S& perform. 


Having known thus, 
for liberation; therefore, 
performed by the ancients 


action 


y beginning, ever; Sa4 performed; aa 


was perfermed even by the ancient seekers 
do you also perform such actions as have been 
from the beginning of time. 


wit Lo) 
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He who desires to realize God, the 
embodiment of supreme Bliss, through 
liberation from the bondageof births and 
deaths, who has turned his back on the 
enjoyments of the world knowing them 
to be ephemeral and sorrowful, and who 
has no craving for the enjoyments of 
this world or the next, is called a 
‘Mumuksu’, or seeker for liberation. 
Arjuna too was a ‘Mumuksu’ and had 
sought to abandon his duty fearing lest 
he might be bound by his actions. There- 
fore, citing the example of ancient seekers 
for liberation, the Lord explains to him 
that by mere renunciation of action one 
cannot be freed from the bondage of 


action. That was why the ancient 
seekers for liberation, realizing the divine 
character of His activities, likewise per- 
formed their respective dutier, with due 
regard to their orderin society and stage 
in lifeandin a quite disinterested epirit, 
renouncing the feeling of possession and 
the sense of doership as well as attach- 
ment and the desire for fruit. Therefore, 
if Arjuna sought liberation from the 
bondage of Karma, he should follow in. 
the footsteps of the ancient seekers for 
liberation and perform his own duty 
disinterestedly, never thinking of 
renouncing the same, 


Thus the Lord instructed Arjuna to perform action in a disinterested spirit. 
But one cannot duly perform one’s duty without knowing tn reality what constitutes 
actton and what ts tnaction. Therefore, the Lord promises to reveal to Arjuna the 
truth about action, showing its intricate nature and the value of tts knowledge, tn 
order that Arjuna may really understand the truth about transcendent actions, 
which are free from the feeling of possession, the sense of doership, attachment 
and the desire for frutt. 


fe an faannfa saaisera alfear: | 
~ 8 Paseo boty 
aa HA creat asateat AeTassarg le 


#a action; fa what (is); 8H inaction; fx what ( is ); fa 4a over this 
question; #a%: men of intelligence; #f% even; Hifear: are puzzled; a4 eH ( the 
truth about ) that actions; 4 to you; sazaify I shall expound; 4 which; 3rat 
knowing; aaa from ( its ) evil ( binding ) effect; atea& you will be freed. 


What is action 2? and what is inaction 2 Even men of intelligence are 
puzzled over this question. Therefore, I shall expound to you the truth 
about action, knowing which you will be freed from _ its evil effect 


(16) 


various ways does not enable them 
to understand correctly what act done 
with what motive, or renounced with 
what motive, will be classed as ‘action’, 
and what act done with what motive, or 
renounced with what motive will be 
classed as ‘inaction’. The word ‘Api’ 
shows that when even men of great 


( binding nature ). 


The word ‘Kavayak' in this verse 
stands formen of intelligence, well-versed 
in the scriptures. The verse says that 
even they are at a loss to understand 
what is action and what is inaction. The 
intention is to show that their deep study 
of the truth and secret of Karma as 
expounded in the soriptures in 
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learning and wisdom are at aloss to 
understand the truth of this matter, there 
is no wonder that ordinary men should 
get confused and puzzled overit. The 
Lordthus seekstoconvey thatthe mystery 
of action is extremely difficult to unravel. 


The truth about action, which the 
Lord promised to expound, has been 
explained from verses 18 to 32 of this 
chapter. Knowledge of this truth consists 
in correctly comprehending what action 
done with what motive, or renounced 
with what motive, leads to bondage in 
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the form of rebirth, and what action 
done with what motive or renounced 
with what motive, does not lead to 
bondage. He who comes to know this 
truth in reality can never perform an 
action, or practise renunciation of action, 
which may lead to bondage. Whatever 
he doeg, he does only for the pleasure of 
God, or with a view to maintenance of 
the world order, renouncing the feeling 
of possession, attachment, the desire for 
fruit and the sense of doership. That is 
why knowing this truth, one gets freed 
from the bondage of Karma, 


In this connection, one may nalurally- argue that ‘action’ means that which 


ought to be done and has the sanction of the scriptures, whereas ‘tnaction’ signifies 
refraining from action of all kinds; hence there ts nothing to be puzzled about, 
and nothing to be known in particular in this matter. But the question of ‘action? 
and ‘inaction’ is not so easy to solve and one ts required to go deeper tnto the 
truth. In order to bring out this tdea, the Lord says:— 


aot att ated ateed a fran: | 
ARAN Beet Tea HAT aa: Nl oN 


#am: ( the truth ) about action; ate must be known; 4 and; seam: 
( the truth ) about inaction; sft also; aazmq must be known; 4 and; fasan: 
( the truth ) about prohibited action (as well ); atgsaq must be known; & for; 
FHT: of action; af the ways; TEA (are ) mysterious. 


The truth about action must be known and the truth of inaction also 
must be known; even so the truth about prohibited action must be known. 
For mysterious are the ways of action. Cit} 


under a given circumstance, and how, is 
correctly known to those exalted £0uls 
alone who are well.versedinthescriptures 
and have realized the truth as well. 
Hence, in order to be able to perform a 
duty appropriate to one’s order in society 
and stage in life according to one's 
competence one should approach a great 
8001 who has realized the truth, and 
knowing the true nature ofthe duty from 


Ordinarily everyone knows that ‘action’ 
means a duty enjoined by the scriptures. 
But knowing this much, one cannot 
comprehend the true natureof action; for 
changeof motivechangesthe very character 
of action. That ig why the Lord 
states in the verse that the truth about 
action must be known. Therefore, what 
action performed in what way,and with 
what motive, deserves the appellation of 


‘action’,and what particularaction enjoin. 
ed by the scriptures should one perform 


him should perform it according to hig 
guidance and Girection. This ig what is 
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meant by the statement of the Lord that 
‘tthe truth about action must be known,”’ 


Hven s0 people generally imagine 
that ‘inaction’ means suspension of all 
activities of the mind, speechand body. 
But knowing this much alone one cannot 
understandthetruecharacter of‘inaction.’ 
For, according to the motive behind it, 
even such ‘inaction’ in the shape of 
suspension of activities of the mind,speech 
and body may assume the character of 
‘action’ or even ‘prohibited action’, and 
what people regard as ‘action’ may be 
transformed into ‘inaction’ or ‘prohibited 
action.’ Therefore, anillumined soul alone 
knows in reality what action done in 
what way, and with what motive, or what 
renunciation, practised in what way and 
with what motive, constitutes ‘inaction’ 
and how. one should perform it under a 
given circumstance. Therefore, those who 
seek liberationfrom the bondage of Karma 
should approach such a great soul and 
fully knowing from him the true nature 
of ‘inaction’ should practise inaction 
according to his direction, Thisis what 
is meant by the statement that ''the truth 
of inaction must be known.” 


The word ‘prohibited action’ generally 
conveys to the popular mivd the idea 
of sins like lying, hypocrisy, theft, 
adultery, violence etc. But knowing 
this much alone one cannot know 
in reality the character of prohibited 
actions; for ignorant men, unacquainted 
with the real intention of the scrip- 
tures, sometimes take it into their head 
to regard a virtue as vice, and a vice as 
virtue. Having regard to the Varna, 
Aérama and competence of an individual, 
what is ‘duty’ or prescribed action for 


Declaring in this way the 
the hearer tn that truth, the 


already promised:— 


truth 


knowledge of that truth to be essential, so 
Lord now proceeds to 


him is 'vice' or prohibited action for 
another. For instance, itis the prescribed 
duty of a Sidra to earn his livelihood 
by rendering personal service to the 
members of the other orders; but such 
service is prohibited in the case of the 
Brahman, Similarly, earning of livelihood 
by accepting gifts, byimparting knowledge 
of the Vedas and by officiating as a 
priest during the performance of sacrifices 
is the duty of the Brahman, but a vice 
in the case of others. For the householder 
it is a legitimate duty to accumulate 
wealth earned by honest means and have 
copulation with his wedded wife after 
hermenstruationevery month; but forthe 
Sannyasi, who has renounced the world, 
itis asin even to see or touch gold and 
woman. Therefore, the true character of 
prohibited action must be properly 
understood inorder to beable to renounce 
lying, hypocrisy, theft, adultery, violence 
etc., which are prohibited for all, as well 
as actions which are prohibited for 
members of a particular class or classes 
of society. The character of prohibited 
action toocan be correctly revealedonly by 
agreat soul who possesses the knowledge 
of truth. This is what is meant by the 
statement that '‘even so the truth about 
prohibited action must be understood."’ 


By saying that ‘the ways of action 
are mysterious'', the Lord intends to 
show that everyone cannot determine 
whatis action, what isinactionand what 
is prohibited action. Even a man possessed 
of learning and intellectual power 
sometimes fails to determine their true 
nature. Therefore, it is necessary to 
understand their truth by approaching a 
greatsoul who knows the truth in reality. 


about action to be mysterious, and the 
as to arouse the interest and fatth of 
expound that truth as 


aR a: qAHaT a HA a: | 
a afgaragay @ BH: HeARABA | XV Il 
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a: who; #Aft in action; aa inaction; 4 and; a: who; a@alq in inaction; 
#u action; 7d sees; a: he; aga among men; afeary (is ) wise; a: ( and ) that: 
Gt: yori; H*asHZa (is) one who has performed all actions. 


He who sees inaction in action, and action in inaction, is wise among men; 


he is a yogi, who has performed all actions. 


As ordinarily understood, the word 
‘Karma’ or action denotes all activities of 
mind, intellect, sensesand body. Of these, 
again, duties which are enjoined by the 
Scriptures are classed as Karma or ‘action’ 
proper; whereas sinful actions, prohibited 
by the scriptures, are known a8 Vikarma 
or prohibited action’. Sinful actions 
prohibited by the scriptures require to be 
wholly given up, therefore they have not 
been taken into consideration in this 
verse. The point to be considered, there- 
fore, is what is meant by seeing inaction 
in action which is prescribed by the 
Scriptures P All duties enjoined by the 
scriptures, such as the performance of 
sacrifices, practising charity anda austerity 
a8 well as all vocational duties pertaining 
to one’s order in society and those which 
are essential for keeping the body and 
Boul together, when they are performed 
without attachment, the desires for fruit, 
the feeling of possession and egoism, do 
not bear fruit in the form of pleasure 
and pain in this worldor the next, nor 
do they lead to rebirth; on the other 
hand, neutralizing the latencies of all 
previous Karmas, both good and evil, 
they bring about liberation from the 
bondage of worldly existence. To know 
this secret is to see inaction in action. 
He who thus sees inaction in action 
duly performs hisallotted duties renounc- 
ing attachment, the desire for fruit and 
the sense of possession, Therefore, even 
though performing actions he does not 
get contaminated by them; it is in this 
sense that heis called ''wige among men’’, 
He has realized God, hence the verse 
calls him a yogi; and since there ig no 
duty left for him,—he has the object of 
his life fulfilled,—he igs Bpoken of ag 
having ‘performed all actions.'"' 


(18 ) 


To the popular mind ‘inaction’ 
means the renunciation of all activities 
of mind, speech and body. Even this 
renunciation, if itis resorted to with 
attachment, the desire for fruit, the 
sense of possession and egoism, proves to 
be the cause of rebirth. Nay, if it is 
made out of disregard for one’s duties, 
or for mere show, this renunciation of 
action, or ‘inaction’ is converted into a 
positive sin or prohibitedaction. To know 
this Secret is to see ‘action’ in ‘inaction’. 
He who comes to know this secret will 
not renounce duties pertaining to bis 
order in society and stage in life either 
for fear of physical discomfort involved 
in their performance, or impelled by 
attraction or repulsion, or again out of 
ignorance, or for Obtaining honour, fame 
and prestige, or any other worldly gain. 
Therefore, he neither falls away from 
hisduty,nor exposes himself torebirth by 
allowing his renunciation to be tainted by 
the sense of possession, attachment, 
desire for fruit and egoism; hence he 
is ‘‘wiseamong men"’, He ig united with 
God, therefore, he is @ yogi, and there 
is no duty left for him, therefore ‘the 
has performed all actionsg.’? 


Some people suggest that the word 
‘Karma’ should be interpreted as meaning 
one’s current ( Kriy amana) actions, 
‘Vikarma’ as denoting the diversified 
latencies of past actions stored up in the 
mind ( Saiichita ), and ‘Akarma' as mean- 
ing one’s Prarabdha Karma, or part of 
one's Saichita Karma which has begun 
to bear fruit. ‘Seeing Akarma in Karma’ 
should thus be taken to mean perceiving 
or foreseeing, while performing a new 
action, that the same action will in course 
of time ripen into Prarabdha, ana appear 
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in the shape of itsfruit. Hven so ‘seeing 
Karma in Akarma’ should be taken 
to mean tracing the painful or pleasur- 
able experiences of life brought about 
by one’s Prarabdha to one’s own 
past actions, which were no doubt 
Kriyamana when they were performed. 
According to this interpretation he who 
sees ‘Akarma’ in ‘Karma’ and ‘Karma’ 
in ‘Akarma’ will naturally refrain 
from sinful acts and devote himself to 
such pursuits alone as are sanctioned by 
the scriptures, as they will appear to 
him as involving pain and pleasure 
respectively. This interpretation they say 
is quite logical and appealing and is 
equally warranted by the scriptures inas- 
much asthe above classification of actions 
has been recognized by the scriptures. 


The interpretation is clever, no doubt, 
and seeing ‘Akarma’ in ‘Karma’ and 
‘Karma’ in ‘Akarma’ in this sense will be 
quite useful and wise too: but this will 
reduce the knotty problem of Karma into 
avery simple affair and it will bedifficult 
to reconcile this with statements suchas 
“Bvyen the wise are puzzled over this 


qguestion”’ (HaaISAa ANAT), “Mysterious are 
the ways of action’’ ( qe aut af: ), 


‘Knowing which you will be freed from 
the bondage of action"’ (asgrar WMeqasyard), 
“He isa yogi, who has performed all 
actions’’ (q gti: HARADA), ‘Him even the 
wise calla sage”’ (aatg: afved qat:), ‘He does 


nothing at all'’ ( Sq fafua acta a: ) ete. 
Therefore, the interpretation, though use- 
ful to some extent, is quite inappropriate, 
and out of tune with the context. 


Hereit may be asked, ‘‘Isit possible 
for the practicant to see inaction in action, 
and action in inaction as stated above, 
and attain liberationthereby, orisit the 
man of perfection alone who can see 
action and inaction in this way ?'’ Our 
answer to this question is that what is 
actualto aperfect soulisthe ideal to be 
attained by the practicant. Therefore, 
whereas the liberated soul knows the 
truth about action as a matter of course, 
the practicant can get liberated by learn- 
ing the truth from him, and realizing it 
by practice. This is what is meant by 
the Lord when He says in verse 16: "I 
shall expound to you the truth about 
action, knowing which you will be freed 
from the binding effect of action.’’ 


Revealing thus the glory of seeing tmaction tn actton, and actton in tnaction 
the Lord further elucidates the point by discussing tn the next five verses in 
various ways the non-attachment of the striver as well the realized soul who see inaction 
tn action, and action in inaction, as stated above. 


gel Gq aac: «BAHASA: | 
Glaltagranain amg: weed Tae il el 


qt whose; a4 all; @areeat: undertakings; armaneqaiat: (are) free from 
desire and thoughts ( of the world ); arararaaarna, ( all ) whose actions are 


burnt up by the fire of wisdom; aH him; gat: ( even ) the wise; qfisay, 


a sage; arg: call. 
Even the wise call him a sage, whose undertakings are all free from 
: > acti are t up by the 
desire and thoughts of the world, and whose actions are burnt up by 


(19 ) 


fire of wisdom. 
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The word ‘Samarambhah’, in this 
verse, cOversall duties prescribed by the 
scriptures, e. g., performing sacrifices and 
practising austerity and charity as well 
a8 vocational duties pertaining to one’s 
order in society and natural for one’s 
circumstances and those necessary for 
keeping one’s body and soul together. 
The word ‘Arambha' denotes activity in 
general. The man of wisdom never does 
anything which is either prohibited or 
purposeless; this is what is indicated by 
adding the prefix ‘Sam’ to the word 
‘Arambha’. During the stage of practice, 
the actions of men are not entirely free 
from desire and worldly thoughts; some 
of them do get tainted by desire and 
thoughts of the world. As for theactions 
of the saint who has reached pertection 
through the practice of Karmayoga, they 
are invariably free from desire and 
thoughts of the world. None of his acts 
is tainted by desire or thoughts of the 
world or bears a character which is 
denounced by the scriptures. 


‘Kama’ or ‘Desire’ signifies the long. 
ing in any form for the possession of 
objects of enjoyment, e. g., a wife, 
progeny, wealth, a house to live in, 
honour and prestige and fame in thig 
world and heavenly bliss in the other, 
And ‘Sankalpa’ means thinking of any of 
these objects with the feeling of 
agreeability, possession and egoism, 
and entertaining a liking or dislike for 
them. Desire is an offspring of such 
thoughts, and thought is the parent of 
desire. Thought of an object leadg 
to attachment and attachment in itg 
turn gives rise to desire (II. 62 ). 
Thus all those actions which have no 
desire for contact with, or separation 
from, any object at their back, which are 
wholly free trom the feeling of possession, 
egoism and attachment, and are ag if 
mechanically performed with a view to 
maintenance of the world order are 
referred to here by the 
‘Kamasankalpavarjitah’, 


adjective 
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The word ‘Sankalpa’ cannot be in- 
terpreted as a mere thought, as s0me are 
apt to do, because no action ig possible 
without its antecedent thought; thought 
invariably precedes every activity of 
mind, speech and body. 1o say nothing 
of other activities, even ordinary 
physical functions, such a8 eating, drink- 
ing, walking and so on are impossible to 
carry On without the prompting of 
thought. How, then,can, duties enjoined 
by the scriptures, which are referred to 
here by the word ‘Samarambnah’ be 
performed without such prompting Pp 
Therefore, it does not appear reasonable 
to interpret the word ‘saukalpa’ as a 
mere thought or idea. 


The word ‘Jianagni’ or fire of wisdom, 
stands tor the true knowledge ot God 
which dawnsas aresuit of perfection in 
any form of discipline. Justas fire reauces 
fuel toashes, even sothe fire of wisdom 
reduces all actions to ashes(LY. 37). Itis 
in order to bring outits affinity in this 
respect with fire that wisdom has been 
referred toas ‘fire’. Justasaseedfried on 
fireis a seed onlyin name,inasmuch as it 
loses its capacity to sprout, even s0 when 
actionslose their capacity to bear fruitdue 
tothe action of wisdom, they are said to 
have been burntupby the fire of wisdom. 


The word 'Budhiéh' stands for wise 
mén who have perceived the truth. The 
fact that even such men call him a sage, 
who has attained perfection through the 
practice of Karmayoga, constitutes the 
greatest tribute to him. The Lord there- 
by intends to show that Ecrupulous 
performance, in all their details, of duties 
prescribed in the scriptures in the interest 
of the world order, without entertaining 
the feeling of possegsion, attachment and 
the sense of doership with respect to 
them and even though one hag nothing to 
gain from their performance, requires 
much patience, gravity, courage and 
wisdom; it is therefore that even menof 
wisdom declare sucha man to bea sage, 
that is, one who has realized the truth, 
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aeeat «BARSIaS eager face: | 
Ws A 
aavatsgaista aa fafaencia a: il 20 I 


sunwIAFA attachment to actions and their fruit; 


given up; faa: who no longer 


depends on 


aHat having ( totally ) 


the world; faeaga: ( and 


is ) ever satisfied; a: he; #af in action; afanga: duly engaged; #f¥ even ( though ); 


‘fefag a nothing; a at all; aatfa does. 


He who, having totally given up attachment to actions and their fruit, 


no longer depends on the 


thing at all, though fully engaged in action. 


Man develops a natural attachment 
for the duties he performsin the shape of 
sacrifices, charity, penance, and 
vocational duties sanctioned by the 
scriptures, as well as such dutiesas are 
essential for keeping the body and soul 
together, 80 much so that he cannot help 
performing them, and gets 60 much 
absorbed in their performance that he 
forgets even God and loses consciousness 
of all other things. Freedom from this 
ty pe of attachment is what is meant by 
giving up attachment to actione. And 
renunciation of the feeling of possession, 
attachment and desire with regard to all 
the enjoy mentsof this world and the next, 
which are obtained as the fruit of such 
performance, is whatis meant by giving 
up attachment to the fruit of actions. 


After renouncing attachment to actions 
and their fruit, the practicant should 
give up the feeling of ‘1’ and ‘mine’ 
with respect to the body. This will 
banish from his mind the consciourness 
of a particular object or individual being 
the very prop of his existence and 
absolutely necessary or indispensable for 
the maintenance of his body. This is 
what is meant by ceasing to depend on 
the world. Having reached this state, 
man no longer needs any thing belonging 
totbis world: all his desires naturally 
get fulfilled. Having realized God, who 
ig the embodiment of supreme Bliss, he 
constantly remains immereed in joy, and 


24—B. @, 


world, 


and is ever satisfied, does no- 
( 20 ) 
he remains unaltered under all 


circumstances. This is what the Lord 
means by calling him ‘‘ever satiefied’’. 
In the eecond half of the verse, the 
prefix'‘Abhi’added tothe word 'Pravrttah' 
shows that even sucha mancan efficiently 
perform all the duties enjoined on him 
by the scriptures with due regard to his 
order in society and stage in life, in all 
their details, with due attention and 
discrimination. The indeclinable ‘Api’ 
indicates that while one who has not 
been able to overcome the feeling of 
possession, egoism and the attachment 
for fruit cannot obtain liberation from 
the bondage of Karma even by renouncing 
them, this ever satisfied’ yogi, even 
though performing all actions, does not 
falla prey tothe binding effect of Karma. 
Andthe indeclinable ‘Eva’ shows that 
he does not maintain the least connection 
with his activities. In this way, though 
performing all his duties, he actually 
remains a non-doer. The veree, therefore, 
makes itclear that the emancipated soul 
whosees inaction in action, and action 
in inaction, having all his desires fulfilled, 
has no duty left for Him U Lidiite)e 220 
needs nothing for himself. Therefore, 
whatever action he does, or whatever 
action he withdraws himeelf from,has the 
approval of the scriptures, and he does 
so without attachment andin the interest 
of the world order, hence hie actions do not 
some under the desnition of tagtion' ataal. 
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The preceding verses stated that the man of wisdom, even though performing 
all duties sanctioned by the scriptures, such as sacrifice, charity, penance ett. 
only in the interest of the world order, without the feeling of possession, attachment, 
the destre for fruit and egotism, vs really speaking a non-doer. That is why actions 
do not bind him. Now tt may be argued that since such a practicant, emulating the 
example of an enlightened soul, does not give up hts obligatory and occasional duties, 
and goes on performing all his dutres distnterestedly, tt stands to reasonthat he does 
not tncur sin. But the striver who does not perform duties enjoined by the scriptures 
such as sacrifice etc. and just tn order to keep his body and soul together only attends 
to his datly routine such as answering the calls of nature, ablution and taking his 
food elc. must surely tncur sin. In order to meet this argument, the Lord saysi— 


facraiaaacat AMmAIAE: | 
wet Fas aa Haacafa faeagg i rz i 
qafaaat ( he ) who has subdued ( his ) mind and body; amaagtize: 
who has given up all objects of enjoyment; fazeit: ( and ) who has no cray- 
ing; #aeq only; ai bodily; SH action; eaq performing; fafeaqa sin; @ not; 
acatfa incurs. 


Having subdued his mind and body, and given up all 
he who _ performs 


objects of 
sheer bodily action 
(21) 


connection with external objects and 


enjoyment, and free from craving; 
does not incur sin. 


The word ‘Nirasth’, in this verse, 


denotes one who does not stand in need 
of any worldly object and neither expects 
nor desires to derive through any action 
or through any individual any form of 
worldly enjoyment, and who has totally 
renounced all forms of wish, desire and 
craving etc. The word ‘Yatachittatma’ 
stands for one whoge mind and f£enses, 
being free from attraction and repulsion, 
are not influenced by contact with the 
Objects of senses like sound, touch, taste 
etc., and whose body alco is perfectly 
amenable to his control, be he a 
householder or a recluse, and lastly he 
who claims nothing as his own and has 
renounced all worldly possessions, no 
matter whether he is a householder ora 
recluse, is referred to by the term 
‘Tyaktasarvaparigrahah', 


The three adjectives referred to 
above are intended to show that if the 
Sankhyayogi who hag thus given up all 


remains ever satisfied in the Self refrains 
from actions like the performance of 
Sacrifices and practising charity etc.,and 
merely attends to his bodily needs, such 
as taking food ectc., he will not incur 


sin. Forhe has not renounced those 
duties due to any attachment or 
desire for fruit, or through ignorance 
and impelled by the ego. The 


renunciation on his part, being free from 
attachment, the desire for fruit and the 
prompting of the ego, has the fullsanction 
of the scriptures, and is’ therefore 
conducive in every way to the 
interests of the world. 


The word ‘Kilbisam’ here denotes 
the Bin accruing from failure to 


perform one’s prescribed duties euch 
a8 the performance of facrifices and 
practising charity, or from unavoidable 


and unintentional destruction 
of life involved in activities for 
maintaining the body. The great soul 
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spoken of above does not expose himself 
tothe sin resulting from neglect of duty, 


nor to the sins attendant on sheer sheer bodily action, he does notincursin.’’ 


The preceding verses go to establish that the Goa-realized man of 
perfection has no use either for things done, or for things not done; therefore, 
whether performing actions or refraining from them, he ts ever free from the 
binding effect of action. Now, the Lord proceeds to show that even the practicant 


who sees inaction in action, and action in inaction, while performing his duttes 
7s not bound by his acttons:— 


maintenance of the body. Thisis what is 
meant by the statement that ‘performing 


qessaage gseatdlat fama: | 
aa: fagiafast a aera a Raced i 22 


atgieaage: (he who is) contented with whatever is got unsought; 
fameat: (is) free from jealousy; g-gtdta: (who has) transcended all pairs of 
opposites ( like joy and sorrow ); fagt in success; 4 and; sfaet in failure; aa: 


balanced; zat acting; afq even ( though ); @ not; fraxqa is bound. 


The Karmayogi, who is contented with whatever is got unsought, is 


free from 


his action. 


Anything, favourable or otherwise, 
obtained under the force of Prarabdha or 
destiny without any desire for obtaining 
it, or through the will of another, is 
cilled‘Yadrtchhalabha’. And'Yadrtchha- 
labhasantustah’ means one who feels 
satisfied with whatever ia obtained in 
this way. Such a man, if he obtains 
something agreeable does not feel 
attracted towards it; that is to say, he 
naither desires its continuance nor seeks 
to multiply it. Even so when he comes face 
to face with an undesirable object, he 
naither feels repelled by it norseeksits 
destraction. He regards both as the fruit 
of his Prarabdha, and remains calm and 
cheerful under all circumstances. 


The word'Matsara’ denotes the morbid 
feeling of jealousy excited by the sight 
of others, advance in learning, wisdom, 
7eilth, honour, fame, or any other object 
or virtae. The evil of jealousy remains 


jealousy and has transcended all pairs of opposites ( like joy 
and grief), aud is balanced in success 


and failure, is not 


bound by 
(22) 


hidden even in those who regard them- 
selves as possessed of learning and 
wisdom. Onemay develop jealousy even 
towards friends and relatives, whom one 
loves. Apart from the feelings of joyand 
grief and other such morbid feelings the 
Karmay ogiis free from the vice of jealousy 
ap well. Hence he is spoken of as 
‘Vimatsarah’. 


The words 'Siddhi' and ‘Asiddhi' have 
a twofold meaning. '‘Siddhi’' means the 
thorough accomplishment, without any 
let or hindrance, of a duty such as the 
performance of a_ sacrifice; whereas 
‘Asiddhi' means failureto carry through a 
duty on account of some obstacle or hind- 
rance, ‘Siddhi’' also means the fruition of 
anactivity or realization of the object of 
an undertaking; and ‘Asiddhi’ means the 
opposite of success,i.e., failure. To make 
no distinction between the success and 
failure of an undertaking or between its 


204 


succ3ssfalconclusion and miscarriage, or 
in other words, not to feel attracted 
towards and elated in success or 
completion of an undertaking and not to 
feel an aversion for and dejected in the 
failure or baulking of aplan, is what is 
méant by remaining ‘balanced in success 
and failure’. 

Man has the inherent right to work 
(11.37); forhaving created mankind along 
with the spirit of sacrifice or duty, the 
Oreator commanded man towork(III, 10). 
Therefore,by refusing toworkinobedience 
to thiscommand man incurs sin(III.16). 
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Besides, it ishardly possible for man to 
renounce work altogether (III. 5);every- 
one is helplessly driven to action in one 
form or another according to his natural 
tendencies. Thus the statement ‘‘even 
though acting, he is not bound’’ simply 
means that justasthe Sankhyayogi who 
has given up worldly enjoyments and 
performs sheer bodily actiongis not taint- 
ed with sin, even though refusing to 
carry on his other duties, even so the 
Karmayogi, though performing his pres- 
cribed duties, does not fall a prey to the 
binding effect of actions. 


Here wt may be asked: Does the fulfilment of performing actions in the 


above way lte only in thetr causing 
answer to thts, the Lord says:— 
WMATA AREA 
aqaata: = A 


no bondage; or they lead us further ? In 


atatawaaae: | 
ama  ofactaa i 23 


aaaywa of him whose attachment has disappeared; qwa of him who is 
free ( from identification with the body and the feeling of ‘mine’ ); srarafeyaaaa: 
of him whose mind is established in the Knowledge ( of Self ); agraraza: 


of him who works for the sake of sacrifice; 


sfadiaa melts away. 


All his actions melt away, who is free from attachment, 
identification with the body and does not claim 
mind is established in the Knowled 


the sake of sacrifice. 


‘Ihanavasthitachetasah’ stands for 
the Jhanayogi who sees Brahma every- 
where and in everything ana whose 
mind, therefore, remains ever conscious 
of God during every action. 


The duty devolving on a man by 
virtue of his order in society, stage in 
lifeand circumstances is Yajfaor Sacrifice 
for him, Action forthe sake of duty 
alone, or for maintaining the tradition of 
duty for the sake of duty, without any 
reference to self-interest, ig what ig 
signified by the expression ‘working for 


ayaa et the totality of actions; 


who has no 
it as his own, whose 


ge of Self and who works merely for 


(23) 


the sake of sacrifice’. Verse 9of Chapter 
III referred to similar action through 
the word ‘Karmanah’ Qualified by the 
adjective‘ Yajharthat’, which when taken 
together means ‘work for the sake of 
B8acrifice’. 


‘The word ‘Karma’, qualified by the 
adjective ‘Samagram’, means the totality 
of past actions, done in the current ag 
well as in all previous lives of the 
Karmayogi, stored up in his mind in the 
form of latencies, ag al80 actions which 
are being performed by him as Btated 


( 
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above. Actions are said to melt away 
when they lose their capacity to cause 
any form of bondage. The actions of 
the Karmayogi mentioned above not only 
do not cause any bondage, but just as 
ignited grass thrownintoaheap of grass 
is itself reduced to ashes and at the 
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same time reduces the heap to ashes, 
even s0 actions burnt in the fire of absence 
of attachment, desire for fruit and the 
feeling of possession melt away along 
with the whole stock of past Karmas, 
and thereafter none of his actions can 
ever bear fruit. 


who works 
should not, 


The preceding verse stated that all actions of the Karmayogi 
only for the sake of sacrifice melt away. The word ‘Sacrifice there 
however, be taken to mean only the religtous act of pouring clarified butter into 
the sacred fire, nor should it be understood that working for the sake of sacrifice 
means acts contributory to the performance of such a sacrifice. The word ‘sacrifice’ 
an thts context stgntfies the duty which has been latd down foran individual wth 
due regard to hts order in soctety, stage in life and ctrcumstances; and working 
for the sake of sacrifice means the disinterested performance of necessary actions 
forthe fulfilment of that duly, andinthetinterest of the world order. In order to eluctdate 
this point the Lord describes im the next seven verses, as so many forms of 
sacrifice, the duties tn the form of practices undertaken by different men with the 
object of God-Realization. 


mara ag eaaanat sao sagt 
aaa aa neat aanmaatfeat il 22 I 


aa Brahma (the Absolute ); aga (is) the ladle ete., (lit., that with 
which the oblation is poured into the fire); a@ Brahma; ea: (is) the 
oblation; aa by Brahma ( manifested as the sacrificer ); w@vat into Brahma 
manifested as fire; ga% ( Brahma aloneis) the act of pouring oblations; aa 
by him; aaadaaifia who is absorbed in Brahma as sacrifice; 34 ta Brahma 
alone; aae74, (is ) the goal to be attained. 


In the practice of seeing Brahma everywhere as a form of sacrifice Brahma 
is the ladle ( with which the oblation is poured into the fire, etc., ); Brahma, 
again, is the oblation; Brahma is the fire, Brahma itself the sacrificer, and 
so Brahma itself constitutes the act of pouring the oblation into the fire. 
And finally Brahma is the goal to be reached by him who is absorbed in 
Brahma as the act of such sacrifice. (24) 
intention is toshow that the practice of 
seeing all things appearing diversely as 
the agent, the action and the instrument 


of action etc. as Brahma is verily a 


sacrifice, inasmuch as itis a means of 
SoS ee St eee 


% G4 Gleqe AG | ( Chhandogya Upanisad Ill. «IV. 1 ) 


The practice of seeing Brahma 
in everything in accordance with 
the spirit of the Sruti text: ‘All this 
is verily Brahma, etc.’’* is spoken of asb 
a form of sacrifice in this verse. The 
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God.-realization, In thissacrifice the ladle, 
the oblation, the act of pouring oblation, 
the sacrificer and the fire are notrepresent- 
ed by different things; to the sacrificer of 
this type, everything is Brahma. For he 
who performs this sacrifice views the mind 
and intellect etc. with which he tries to 
concieve the world as Brahma, the 
practicant, the practice itself and every 
Other thing as no other than Brahma; he 
sees every thing as Brahma. He, therefore, 


conceivesno difference bet weenthematall. 


In the metaphor used in this verse, 
the word‘Arpanam' cannot be interpreted 
a8 meaning 'the act of pouring oblation’, 
for thereisanother word ‘Hutam’ indicat- 
ive of that action. Interpre ting 'Arpanam’ 
in thatsense would, therefore, expose the 
verse to thefault of tautology. In verse 


Describing thus the sacrifice of seeing everything as 


proceeds to mention the 
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16 of chapter IX as well, the act of 
pouring oblation into the fire is indicated 
by theword'Hutam'.The word ‘Arpanam’, 
therefore, has been interpreted to mean 
the instrument of pouring oblationsaccora- 
ingto the derivation ‘Arpyate Anena’— 
‘with which something is offered'—in 
other words, the ‘ladle’ with which the 
Oblation is poured into the fire, 


Seeing Brahma every whereincesgantly, 
orin other words, viewing everything as 
no otherthan Brahma, is what is meant 
by being ‘absorbed in Brahma as the act 
of such sacrifice’’. And the statement that 
‘‘Brahma alone is the goal to be reached 
by such a practicant’' shows that such a 
practice surely leads to God-Realization; 
the practicant who takes recourgre to 
this practicecannot attain any other fruit. 


Brahma, the Lord now 


sacrifices in the form of offering worship tv gods and 


perception of tdentity between the soul and the Oversoul: — 


zanaat ag 


TaIATTTe aa 


aifita: 


qa | 
SN ~ 
qaaaITESla tl 24 I 


aqt other; atfita: yogis; aa wa 44 sacrifice only in the shape of worship to 


gods; qamaa duly offer; 
Brahma; 


aq (while ) others; 
4z4 ta only through the sacrifice known as the perception of identity; 


Hatzt into the fire of 


4¥4 the very sacrifice in the shape of the self; sqgala pour. 


Other yogis duly offer sacrifice only in the 


shape of worship to 


gods. Others pour into the fire of Brahma the very sacrifice in the shape of 


the self through the sacrifice known as the perception of identity. 


The word‘ Yoginah' in this verge stands 
for the practicants who perform sacrifices 
and other duties enjoined by the scriptures 
renouncing the feeling of possession, 
attachment and the desire for fruit, It 
is qualified by the adjective ‘Apare’ in 
order to bring outthe distinction between 
these practicants and thoge referred toin 
the preceding verse, who see Brahma 
every where,orin other words, to show that 


(25 ) 


the course of discipline followed by these 
is different from that deecribed in the 
foregoing verse, and that the qualifica- 
tions required for the two Sadhands are 
alsoof a divergent nature, 


The word ‘Yajiiam’, qualified by the 
adjective ‘Daivam’, denotes all actions, 
suchas worship, offering Oblations through 
the fire, practices of Japa, charity and 
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feeding of Brahmans, etc., intended to 
propitiate the various deities recognized 
bythe Scripturer,viz., Brahma(the Creator), 

iva ( the Destroyer of the Universe i} 
Sakti( the Divine Hnergy ), Ganega ( the 
God of Prosperity ), the Sun-god, the 
Moon-god, Indra ( the god of rain ), 
Varuna ( the god of water )and £0 on. 
Due performance of this sacrifice consists 
in scrupulously following these practices 
with faith and reverenceaccording tothe 
Scriptural ordinance and aga matter of 
duty without entertaining the feeling of 
possession, attachment and desire for 
fruit and with the sole Object of God- 
Realization. The Lord thereby shows 
that they too who offer worship to 
gods in the above manner work for the 
Bake of sacrifice. 


The distinction between the soul and 
the Oversoul is being felt from time 
without beginning because of Ignorance 
and due tothe limitation of the body. 
This perception of diversity, born as itis 
of Ignorance, is setaside by the practice 
of Knowledge. In other words, by revolv- 
ing in the mind and contemplating on 
the truth learnt from the scriptures 
and from the lips of the preceptor the 
soul is dissolved or merged into the 
Oversoul or Brahma, the embodiment 
of eternal Knowledge and Bliss, exist- 
ing beyond the realm of Prakrti. This 
complete identification of theindividual 
soul with the Oversoul is what is meant 
by ‘pouring into the fire of Brahma the 
very sacrifice in the shape of the self 
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through the sacrifice known as the 
perception of identity'’. Jn the eyes of 
the Jhanayogi who performs this 


sacrifice, nothing but God in Hisformless, 
absolute aspect, the embodiment of 
Truth, Knowledge and Bliss, exists in 
reality—not even himself, or any other 
thing of the objective world. He ceases 
to have any connection with the external 
world, which is a product of the three 
Gunas or modes of Prakrti. For him the 
world wholly ceases to exist. 


The practice of seeing Brahma every- 
where, as described in the preceding 
verse, and the perception of identity 
between the soul and God mentioned in 
the present verse, bothare practised by 
the yogifollowingthe path of Knowledge; 
and in both these forms of sacrifice 
Brahma or the Oversoul represents the 
fire- Therefore, they seem to be identical 
in character; and union with Brahma, the 
embodiment of Truth, Knowledge and 
Bliss, through identity being the goal of 
both, there is no real difference between 
the two. Only their methods of practice 
are different; that is why they havebeen 
mentioned separately. The practice 
described in the preceding verte consists 
in seeing Brahma everywhere and in 
everything according to the well-known 
Sruti text: ‘All this is verily Brahma" 
( Chhandogya., lI. xiv. 1 ); andthe practice 
enunciated in the present verse consirts 
in dissociating oneself from theobjective 
world, and seeing the soul and the 
Oversoul as one, 


Describing thus the two sacrifices in the form of worship of gods and 
perception of tdenttly, the Lord now proceeds to deal with sacrifices in the form of 
sense-control and offering of sense-objects to the senses respectively:— 


Haatdtzavasa aanliag gala 
aeata fanaa gegarliag gala Il 2% Il 


ae others; atardifa g@qart ( their ) senses of hearing, etc. aaaifiag into 
the fires of self-discipline; gala offer ( as sacrifice )} #4 other yogis ( again ); 
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aeqraia fagarg sound and the other sense-objects; gfqarfiag into the fires of the 


senses; gala offer. 
Others offer 


as sacrifice their senses of hearing etc. into the fires of 


self-discipline. Other yogis, again, offer sound and other objects of percep- 


tion into the fires of the senses. 


The practice of self-dircipline has 
been spoken of inthis verse as ‘fire’ only 
in order to treat itasaform of sacrifice; 
and as the different senses have to be 
controlled individually and severally, 
the word ‘fire’ has been used in its 
plural form. 

In Chapter II the senses have been 
8poken of as turbulent by nature; it is 
further stated there that they forcibly 
carry away the mind of the practicant 
( II.60 ). Therefore, offering of the senses 
as-sacrifice into the fires of self-discipline 
means ocontrolling and subduing the 
senses by depriving themof their freedom 
and their power to carry away the mind, 
and restraining and withdrawing them 
from the enjoyments of the world. The 
process has been described through the 
simile of the tortoise drawingin its limbs 
in verse 58 of Chapter II. 

The sense-control referred to here is 
wholly different from the restraint of 
Benses practised by the hy pocrite, as 
described in verse 6 of Chapter III. The 
hypocrite hag been Bpoken of as merely 
8topping the functions of hearing, seeing, 
taking of food, etc., or in other words as 
merely restraining the senses from their 
Objects, but not as subduing the Benses; 
for itis distinctly stated there that the 
hypocrite continues to dwel] on the 
Objects of senses even when restraining 
them. The present verse, however, doeg 
not speak of mere outward restraint of 
the senses, but talks of sense-contro] as 
Buch. Senses which are thoroughly 
disciplined can no longer drag the mind 
to worldly objects. Hence he who keeps 
his senses under check, as an act of 
hypocrisy, without Properly controlling 
them will go on dwelling in the ming on 


werldly objentr; While he whe har 


( 26 ) 


‘subdued his senses with the object of 


God-Realization will cease to dwell 
mentally on the objects of the world. His 
mind will constantly dwell on God. That 
is the distinction between the false sense- 
restraint practised by a hypocrite and 
true sense-control as practised by a 
sincere aspirant. 


Like the practice of gense-control 
referred to in the first half of this verse, 
the senses too have been spoken of in 
the latter half as so many fires in order 
to invest the disinterested and unattached 
use of the senses with the character of a 
sacrifice, and the word ‘fire’ has been 
given a plural form in order to show that 
every fense has to be trained separately 
to act in a detached way. 


By perceiving, through senses which 
are disciplined and free from likes and 
dislikes, only such objects ag are legiti- 
mately obtained according to one’s order 
in society, stage in lifeand circumstances, 
the objects are made to lose their existence 
in the senses ( II. 64 ); in other words, 
they are robbed of their powertoproduce, 
during their enjoyment or at any 
other time any unhealthy reaction on 
the mind or thesenses. This is what is 
meant by ‘offering sound ana other 
Objects of perception into the fires of the 
Benses’’. The intention ig to Bay that 
while hearing censure or praise or any 
other agreeable or disagreeable words 
through the ears, seeing pleasant or 
unpleasant scenes through the sight, 
tasting something palatable or unpalatable 
through thepalate, and even 80 perceiving 
through the other senses in a detached 
way all other Objects legitimately 
Obtained by force of Prarabdha or 
destiny; the yOgie referred to above 


OHAPTERIV 209 


Keep the mind balanced, and do not 
allow it to beswayed either by attraction 
and repulsion or joy and grief etc., and 
depriving the seense-objects of their power 
to agitate the mind and senses go on 
merging them in the senses. For when 


attachment and fascination for sengfe- 
Objects and the genee of their being 
delightful have disappeared, their enjoy- 
ment cannot affect tke practicant in 
anyway; like hay thrown into fire, they 
are all reduced to ashes. 


The wext verse describes the sacrifice in the form of Yoga of self-contrel:— 


aaoiteraaayi 
MNHaAAaATAL 


TOTAL OT 
wate 


arqt | 
alagiaa 29 I 


aq others; aaift all; gfqasuiftt functions of the senses; 4 and; muanAifr 
functions of the vital airs; aradiqa aragqaaaarat into the fire of Yoga in the 
shape of self-control, kindled by wisdom; geafa sacrifice. 


Others sacrifice al] 


the functions of 


their senses and the functions 


of the vital airs into the fire of Yoga inthe shape of self-control, kindled 


by wisdom. 


The word ‘Atmasamyamayoga’, or 
‘Yoga of self-control’, used in thig verse 
stands for Samadhiyoga or the Yoga of 
absorption of the mind into God. With 
a view to investing it with the character 
of a sacrifice, the word ‘Agni’ or ‘fire’ has 
been compounded withit, In order to 
differentiate the state of Samadhi, or 
complete absorption of the mind into the 
Self, from the state of deep slumber,—in 
other words, to show that consciousness 
remains fully awakened in the state of 
Samadhi, whichis nota state of absolute 
blankness, and in order to complete 
the metaphor, thefireof Samadhi is said 
to be kindled by wisdom or consciousg- 
ness, and not smouldering. 

Dhyanayoga, or absorption of the 
mindin tne object of meditation, is 
accomplished in two waye.iIn one of 
these processes, the functions of the vital 
airs and the senses are suspended in the 
first instance, and thereafter the mind is 
absorbed in the object of meditation. In 
the second process, by continued practice 


(27 ) 


of meditation the mind gets fixed on the 
Object of meditation; thisis known ag 
the state of meditation, and as the 
meditation gets deeper and deeper, the 
mindiseventually absorbed inthe object 
of meditation; this is what they call the 
state of Samadhi. The present verse 
describes this second process of Dhydna- 
yoga. Samadhiyoga, therefore, consistsin 
duly absorbing the mind inthe Godof 
one’s own conception and belief,— whetber 
it is God with form and attributes, or 
the formless andabsolute aspect of God. 
In this state of absorption not only does 
the mind stop working, but the sentes 
too automatically suspend all their 
functions of sight, hearing, emell, touch 
and taste, grasping and discharging, 
speech and motion, and the vital airs 
suspend their activities of respirationand 
movement, In other words, they are all 
merged in the Self or God. This is what 
is meant by sacrificing the functions of 
the senses and the vital airs in the fire 


of Samadhiyoga. 


Describing in these words the practice of Samadht as a form of sacrifice, 
the Lord now makes a brief reference to other sacrifices such as the one performed 
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with material things, sacrifice tn the form of austerittes, sacrifice through the 
practice of Yoga, and sacrifice in the shape of wisdom through the study of sacred (exts. 


FAAAATATIAAT 
TAKA AA AAA AT 


4d; 


AMARA | 
afiaaar: il 2 Nl 


qZeqaat: some perform sacrifice with material possessions; aqliaat: some 
offer sacrifice in the shape of austerities; aat even £0} aqz others; alas: 
sacrifice through the practice of Yoga;4 and; afaraaat: observing austere vows; Faq: 


striving souls, earnest seekers; 


SAMAR AAA: 


perform sacrifice in the shape 


of wisdom through the study of sacred texts. 


Some perform sacrifice with material possessions; some offer sacrifice 


in the 


shape of austerities; others sacrifice 


through the practice of Yoga; 


while some striving souls, observing austere vows, perform sacrifice in the 


shape of wisdom through the study of sacred texts. 


Sacrifice with material possessions 
means devoting one's wealth, obtained 
by righteous means, through performance 
of duties enjoined by one’s order in 
society, to the service of people giving 
up the sense of possession, attachment 
and the desire forfruit. Construction of 
wells, tanks, temples and Dharmagalis 
or public houses for free lodging of 
travellers, providing food, cloth, water, 
medicine, and books etc. to the starving, 
afflicted, invalid, helpless and ailing as 
well as to mendicants; gifting according 
to one’s capacity and the qualifications 
and requirements of the recipient, cow, 
land, cloth and jewellery etc. to learned 
and austere Brahmans of exemplary 
conduct and well-versed in the Vedas; 
andevenso expending money, according 
to one’s resources, with aview to gratify. 
ing all other creatures,—all these are 
includedin the expression ‘sacrifice with 
material possessions’, when carried on in 
the above spirit. The householder alone 
is qualified to perform this form of 
sacrifice. Those belonging to the Sannyasa 
and other Agramas ( stages ) are not 
entitled to earn money and 8pend it in 


the above way for publio good, By nsing 


( 28 ) 


the word ‘Dravyayajia’, ‘sacrifice with 
material possession’, the Lord intends 
to show that disinterested performarce 
of actions involving expenditure of 
money in the cause of public good with 
the object of realizing God is also 
included in action ‘‘performed for the 
sake of sacrifice”. 

‘Sacrifice in the shape of penance’ 
represents all activities involving 
hardship and endurance carried on 
without the feeling of porseesion, 
attachment and the desire for fruit, for 
purifying the mind and senses with the 
Object of God-Realization. Obrervirg 
fasts and other austere vows, f£ufferirg 
physical hardships for the sake of duty, 
observing silence, exporing the body to 
the sun, fire and cold blasts ete., using 
not more than a single cloth for 
covering one’s privities with, or at the 
most a pair of cloths, giving up the ure 
of foodgrains and living onfruits and 
milk alone, dwelling in a forest, and 
other forms of penance pretcriked by the 
scriptures and practised in the above 
Spirit are included in this Bacrifice. 
Vanaprasthas ( those belonging to the 
third Aérama, who retire to a forest 
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hermitage and lead an austere and 
Strictly religious life ) are entitled to 
perform this sacrifice more than anyone 
else; while members of the other three 
Asgramas also may take up these practices 
according to the injunctions of the scrip- 
tures. In other words, members of all the 
four ASramas are entitled to perform this 
Sacrifice according to their respective 
qualifications. 


The actual meaning of the word 
‘Yogayajiia’, ‘sacrifice through the practice 
of Yoga’, is known tono one else than 
the Lord Himself; for we get no indica. 
tion of it in the verse. But in all 
probability, so far as one can guess, it 
refers to ‘Astangayoga,’ or the Yoga of 
Bight Limbs taught by sage Patafijali in 
his ‘‘Aphorisms on Yoga” and consisting 
in complete merging of the mind. Therefore, 
the word ‘Yogayajiah’ occurring in this 
verse should be taken to stand for those 
practicants who practise the well-known 
eight limbs of Yoga with the object of 
God- Realization, renouncing the feeling 
of possession, attachment aud the desire 
for fruit. These practices also, when 
carried on in this spirit, are included in 
action done for the sake of sacrifice. 
Hence the actions of those practicants 
as well are neutralized and bring them 
the realization of eternal Brahma. 


According to Maharsi Patafjali the 
eight limbs of Yoga are as follows: 
Yama, Niyama, Asana, Pranayama, 
Praty ahara, Dharana, Dhyana and 
Samadhi.* 


Of these the first five, Yama, 


viges 


ip 
Niyama, Asana, Pranayama and 
Pratyahara, constitute the  exterral 


limbs, and the last three, viz., Dharana, 
Dhyana and Samadhi represent the 
internal limbs. There latter bear the 
collective name of ‘Samyama’.+ 


‘Ahimsa’ or abstaining from inflicting 
the least form of suffering on any being; 
‘Satya’ or speaking thetruth in agreeable 
yet guileless words and withthe best of 
motives; ‘Asteya’ or refraining from 
stealing or usurping another's property; 
‘Brahmachary a’ or abstaining from sexual 
commerce in thought, word and deed at 
all times and under all circumstances; 
and ‘Aparigraha’ or non-accumulation of 
Objects of enjoyment beyond the bare 
necessaries of life:these five taken together 
constitute Yama.{ 


Saucha, i. e. external and internal 
purity of every kind; Santosa or remain- 
ing satisfied under all circumstances, 
favourable or unfavourable, and in joy 
and suffering both; Tapas or observing 
fasts and other vows on Ekadasi ( the 
llth ofevery fortnight) and other holy 
days; Swadhyaya or etudy of spiritually 
elevating scripturesand practiceof Kirtana 
etc. of the Divine Name; and Iswara- 
pranidhana or surrender of everything to 
Godand carrying out His behests: these 
five are known as Niyamas.§ 

Asana means sitting in a steady and 
easy pose.+ 

On theattainment of full control over 


one’s posture when the two movements 
of breath,viz., inhalation and exhalation 


% FafeaAaaM MAT ATAU aaa ATA selaRIf | ( Yoga-Stiras I. 29) 


+ qqaaa daa: | ( foid., I. 4 ) 


| atgoreartaaaaaiataer aa: | ( Loid., I. 30 ) 
§ ataddratsarearaacafiaranta faaar: | ( foid., UL. 32 ) 


+ feargaaraad | ( /bid., II. 46 ) 


Asanas are many. Among them Siddhasana, Padmasana and Swastikasana: these three are regarded 


as more useful for practicants desiring to achieve self-control. Whichever of 


these Asanas is adopted, it 


ia essential that the spine, head and neck should be kept ina straight line and the gaze should be fixed 
either on the tip of the nose or between the eye-brows. If the practicant does not feel languid, he may 
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are stopped, it iscalled Pranayama.” Fill- 
ing up the lungs with external air is 
inhalation, andthe expulsionor throwing 
outof internalairis known as the process 
of exhalation. When both these processes 
are suspended, itis called Pranayama. 
There are three forms of Pranayama, 
viz., Hxternal, Internal and Optional; 
they are either long or short according 
to the range of the inhalation and exhala- 
tion, the duration of each actand the 
number of times it is repeated.t 
Shutting out the air thrown out of 
the lungs is known as an Hxternal Pause 
(aq gra ). Its process is: exhale the air 


with eight repetitions of the mystic word 
‘OM’, hold the breath with sixteen repeti- 
tions of the same and inhale with four 
repetitions. This whole process is called 
the External (ataafa) form of Pranayama. 


Holding the air inhaled from outside 
is called anInternal Pause ( HIFAPAT HAT ): 


Its process is: inhale the air with four 
repetitions of ‘OM,’ hold the breath with 
sixteen repetitions of 'OM,’ and exhale 
with eight repetitions. This whole process 
of inhalation, internal pauseand exhala- 
tion is called the Interna] ( aeaeatatea ) 


form of Pranayama. 


The ‘Optional Pause’ ( arate Hag ) 
consists in holding one’s breath either 
outside or inside wherever it may bedone 
with ease. Its process is inhale the air 
with four repetitions of ‘OM’ ang then 
exhale it with eight repétitions;and hold 
the breath wherever it can be done with 
ease inthe course of this process. This pro. 
cess of inhalationand exhalation and hold. 
ing the breath after either is known asthe 
Optional ( aaa ) form of Pranayama. 


as well close his eyes. The Asana 
time is the best for him. 
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These are the three main types of 
Pranayama, whichcan be further divided 
into many moresub-types. For instance, 
inhalation, exhalation and holding of 
breath may be practised with the same 
number of repetitions of ‘OM’ without 
any vaziation in their duration. 


The space inside the body extending 
from the navel right up to the nostrils, 
through which the breath flows, represents 
the ‘internal passage’ and external space 
covering a distance of about 10 inches 
from the nostrilsisknown as the ‘external 
passage’ of the breath. The practicant 
who draws airup tothe navel during 
the act of inhalation should drive it out 
up to a distance of about ten inches 
during exhalation; he who draws air up 
to the heart only should drive it out up 
to about eight inches; he who draws it 
up to the throat should drive it out up 
to about5 inches; and he who drawsit only 
up to the otherendof thenostrils should 
drive it out up to three inches only. 
Pranayama is long or shortin proportion 
to the length or shortness of breath. 


The number of repetitions of a Mantra 
or sacred formula accompanying the 
Pranayama and the duration of the 
Pranayama are closely related with one 
another, hence there should be no devia- 
tion with regard to them. 


For instance, if the act of inhalation 
with four repetitions of ‘OM’ takes one 
Becond, the pause with sixteen repetitions 
and the exhalation with eight should take 
four and two seconds respectively. If he 
can doso with ease the practicant may 
increase the duration of the act and the 
number of repetitions of the Mantra any 
number of times he likes according to 
his capacity. The Pranayama can be 


Or posture in which one may easily continue for a sufficient length of 


% TT at -araTaraaTAsdz- aa: | ( {bid., 1. 49 ) 
} aaraacamaitaasdeat: atea ddaea: | (lbid., UL. 50 ) 
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lengthened or shortened evenby lengthen- 
ing or shortening its duration and 
multiplying or reducing the number of 
repetitions of the Mantra accompanying 
the same, 


The suspention of breath which 
automatically takes place as a result of 
renouncing or ignoringall external Objects 
of the senses viz., sound, touch, colour, 
taste and smell, and internal objects of 
the mind such as thoughts and doubte,— 
that is tosay,onone’s ceasing to dwell 
On various objects is the fourth type 
of Praniyama.* 


In the first three ty pes of Pranayama 
referred to above, mind-control comes 
through control of breath, whereasin the 
fourth type mentioned above the breath 
gets automatically suspended through 
control ofthe mind and the senses, In this 
Pranayama, there is no definiterule as 
to where the breath may be held; it may 
be held any where, and there is no ruie 
about duration and number either. 


‘Pratyahara’ is that state in which 
the senses get lost as it were in the mind 
through dissociation from their 
corresponding object.+ 


Fixing the mind on a particular spot 
is called Dharand.t In other words 
Dharana consists in focussing or riveting 
the mind on any particular object which 
is sought tobe meditated upon, no matter 
whetherit is gross or subtle, external or 
internal. 


Here, the object of realization being 
God, all the three limbs of Dharana, 
Dhy4na and Samadhi should be practised 
with reference to God. 


Incessant flowof the mental substance 


* Tarqacsqaad aga; | ( (bid. IL. 51 ) 
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towards the object of meditation, like 
the flow of the Ganga towards the ocean 
or like the unbroken flow of Oil which 
takes place when it is transferred from one 
vessel to another, is called Dhyana or 
meditation.§ 

Samadhi or Absorption is only amore 
developed form of Dhy4na, in which only 
the object of meditation remairs, and 
the msditator virtually loses conscious- 
nessof his self.+ When through repeated 
practice of meditation the mind of the 
meditator assumes the form of the Object 
of meditation and the meditator himself 
gets absorbed as it were in that Object, 
that is to say, loses consciousness of his 
self as something different from that 
Object, it is known as Samadhi. In medi- 
tation the triangular consciousness of 
meditator, meditation andobjectof medi- 
tation persists. In Samadhi, however only 
the object of meditation remains: in 
other words the meditator, meditationand 
object of meditation resolve themselves 
into one, viz., the object. 


Verse 27 spoke of sacrifice in theform 
of ‘Atmasamyamayoga’, or Yoga in the 
shape of self-control, and the present verse 
speaks of Yogayajiia or sacrifice through 
the practice of Yoga. The difference 
between the two lies in the fact thatin 
Atmasamyamay oga emphasis hag beenlaijd 
on the three internal practicesof Dharana, 
Dhyana and Samadhi and rot on the 
other limbs of Yoga, viz., Yama, Niyama, 
Asana, Pranayama, and Praty ahara; for 
the ground of these latter is already 
covered by the former practices. In 
Yogayajnha, however, all the practices 
have to be followed one after another, 


All the sacrifices mentioned in these 
verses, being conducive toGod- Realization, 





+ afrareaat Paaereraa eftzan saree: | ( (oid., 11. 54 ) 


§ aa sedarat cara | ( (bid., TL 2 ) 


+ araanarnrd aeratia aarfa: | ( (bid., IL. 3 ) 
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can be classed under Karmayoga or 
Jnanayoga, the twoprincipal ways to Goa- 
Realization. Therefore, the word ‘Yoga’ 
in this verse cannot be interpreted to 
mean either Jhanayogaor Karmayogain 
particular, but should be construed as 
meaning the Yoga of eight limbs a8 
stated above. ; 

Sacrifice in the shape of wisdom 
through the study of sacred texts can be 
performed by individuals belonging toall 
the Aéramas, hence the word ‘Yatay ah’ in 
the verse has been interpreted as ‘striving 
souls’, and not as referring to those 
pelonzing tothe fourthstage, viz, Sanny aga. 
Itis nodoubttrue that inasmuch as the 
Sannyadsis are not called upon like 
householders to perform duties ofthe 
obligatory and occasional types, or to 
earn their bread, they can devote more 
time and energy to the study of the 
scriptures. But even among them it is 
only the ‘striving souls’ that can do s0; 
hence the interpretation of the word 
‘Yatayah' as ‘striving souls’ seems to be 
quite reasonable and proper. Besides, 
study of the scriptures is principally 
enjoined in the Brahmacharya Asrama 
or student life as well, and the word 
‘Yatayah’ has beep used with reference 
to those who are engaged in the 
study of the sacred texts. Therefore, it 
cannot beinterpreted as referring to the 
Sanny 4asis alone. 


The word ‘Samsitavratah’ refers to 
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those who carefully observe the vOw of 
exemplary conduct in the shape of 
non-violence, truthfulness, non-ttealirg, 
continence, non-possestion etc., and are 
free from the evils of attraction and 
repulsion, egoism and pride, etc, The 
word ‘Yajha' does not occur with 
‘Samsitavratah’, therefore it has been 
interpreted as a mere qualification of 
‘Yatay ah’ instead of taking it asdenoting 
a distinct form of sacrifice. 


Study of scriptures discussing the 
truth about Godanddescribing His glory, 
virtues and activities as well as throwing 
light onhis two main aspects, viz., that 
withformandattributes and that without 
form andattributes, recitation of psalms 
and songs in praise of God, chanting of 
His names and virtuesandthe study of 
Vedas, and Vedangas (a class of literature 
helpful in the study of the Vedas): all 
these are included inthe connotation of 
the word 'Swadhy 4ya’. When such 'Swa- 
dhydya’ is carried on intelligently and 
without the feeling of posgession, attach- 
ment and the desirefor fruit, it is designa- 
tedas ‘Swadhyayajnanay ajiia',or sacrifice 
in the shape of wisdom through the study 
of sacred texts. By compounding the word 
‘Jiana’ with the word 'Swadhy aya’ it has 
been indicated that studyitselfisa form 
of sacrifice, viz., ‘sacrifice in the form 
of wisdom’. That is why the Lord calls 
the study. of the Gita also as a 
‘Jhanayajna’ ( XVIII.70 ). 


Referring thus briefly to four types of sacrifice, including the sacrifice wrth 
material possessions, the Lord now proceeds to describe in two verses Sacrifices in 
the form of breath-control, paying a compliment at the same time to all practicants 


performing the various forms of sacrifices:— 


aqa yafa sam stsad aaat | 


MMIUATA BeAr 


AIMNAAGTAAT I RZ ti 


aqt faaaere: sar stig gala | 


aascaa 


qataat 


qaeatqanew: il Reo II 


ai other Yogis; #4 into the act of inhalation; smathe act of exhalation: 
Sala offer; aat even so ( others ); 318 into the act of exhalation; #qTmaq, ( offer ) 
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the act of inhalation; aq still others; fraatert: having regulated ( their ) diet 
aararaqazt: (and ) given to (the practice of ) Pranayama ( breath-control \ 
amqeatdt the processes of exhalation and inhalation both; *aar controllin 
stad ( all their ) vital airs; stérq into those very vital airs: wala nate wa ay all rain 
( practicants ); wfy verily; anafqazeaq: (having their ) sins consumed away bs 
sacrifice; azfaz: ( and ) understanding ( the meaning Of ) sacrificial worship. 


Other Yogis offer the act of exhalation into that of inbalation; even 
so others, the act of inhalation into that of exhalation. There are still others 
given to the practice of Pranayama ( breath-control ), who having regulated 
their diet and controlled the processes of exhalation and inhalaticn both 
pour their vital airs into the vital themselves. All these have their 
sins consumed away by sacrifice and understand the meaning of sacrificial 


airs 


worship. 


The verb '‘Juhwati' has been used in 
orderto invest the practice of Pranayama 
with the character of a sacrifice. The 


intention is to show that Pranayama too 
is a form of sacrifice. Therefore, the 


practice of Pranayama, if carried on 
without the feeling of pogesession, attach- 
mentand the desire forfruit,and with the 
Object of God-Realization, is included 
in acts done for the sake of sacrifice; it 
therefore leads to liberation from the 
bondage of Karma, and brings man God- 
Realization, 


The subject of Yoga is indeed 
mysterious and most difficuit to under. 
stand, The secrets of it are known only 
to the Yogis who have direct experience 
of these matters; and they alone can 
throw sufficient light on the subject. 
Whatever is being submitted in this 
connection hereis only based ona study of 
the scriptures and deductions made 


therefrom. The scriptures have enunciated 


various types of Pranayama. The Lord 
Himeelf knows which of them isreferred 
to in the presentverse, Thereader should 
remember in this connection that the 
rectum is declared to be the seat of the 
vital air known as'Apéna’,and the heart 
to be the seat of the Prana air, Inhala 


( 29-30 ) 


tion, or the drawing in of external air, 
is known as the course of the Apana air. 
For the seat of the Apana air is located 
in the lower part of the body and the 
external air, when drawn into the body 
has a downward course. Even £0, exba.- 
lation or the expulsion of air from 
within is treated as the course of the 
Prana air. For the seat of the Prana 
airis located in the upper part of the 
body and the air within, when expelled 
from the body, moves in an upward 
direction. In the sacrifice through 
Pranayama referred to in this verse the 
Ap4ana air represents the sacrificial fire 


and the Pranaair constitutes the oblation 
poured into the same, Therefore, it is 
the process of holding the breath after 
deep inhalation, or Ptraka Pranayama 
as it is called, which is reiterred to here 
as offering the Prana air into the Apana, 
For in the course of this Pranayama 
when the practicant deeply inhales air 
through the nostrils, the external air 
drawn in by him gets united with the 
Prana air centred in the heart and both 
of them pass through the navel and 
disappear into the Apana. Inthis practice 
the external air is repeatedly inhaled 
and held within the body, hence 
thie form of Priniyime is also known 
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as Abhyantara Kumbhaka or Internal 
Pause, 

In the process of offering the Apana 
air into the Prana, it is the Prana air 
which represents the fire, whereas the 
Apana represents the oblation. Therefore, 
it is the process of holding the breath 
after deep exhalation, which is referred 
to here as offering the Apana air into 
the Prana. Forin the course of this 
Pranayama, when the practicant drives 
out the air within through the nostrils, 
and shuts it ont, it is the Prana air 
seatedin the heart which comes out first 
and stays outside, and then the Apana 
air meets it and gets absorbed into it. 
Since the internal air ig repeatedly 
exhaled and held outside in this Prana- 
yaéma it is also known ag ‘Bahya 
Kumbhaka’ or External Pause. 


The word ‘Niyataharah' refers to 
those who take in a limited quantity 
only Sattvic foods ( XVII.8 ) which are 
favourable tothe practice of Pranay4&ma as 
laid down in the Scriptures on Yoga, 
neither eating too much, nor Observing a 
complete fast; for the Gita lays down 
elsewhere( VI. 16 ) that successin Yoga 
is achieved only by those who are regu. 
lated in diet ( VI. 17), and not by those 
who are either voracious eaters ordo not 
eat atall( VI. 16 ), 


The adjective ‘Pranay 4maparayanah’ 
has been used with reference to those 
who are devoted to the practice of 
Pranayama, and regard this practice as 
the principal means of God-Realization. 


All the Yogts who practise the 
various forms of Pranayama as stated 
above may be gaid to be regulated in 
diet and devoted to Pranayama. 
there can be no Objection to th 
adjectives ‘Niyataharah’andg 
parayanah' being taken byi 
Qualifying all of them. But their broximity 
in the above verses with those alone who 
‘‘pour the vital airs into the vital airg’! 
or practise ‘Absolute Panuge’ ( Kevala 
Bumbhaka agit ig teshnically called ) 


Hence 
e two 
‘Pranay ama- 
mplication ag 


justifies their being related to these latter 
alone, Of course, by implication, as stated 
above, they can be related as well to 
those who offer the Prana air into the 
Apana, and the Apana into the Prana. 


The air within the body has been 
classified under five heads, viz., Prana, 
Apana, Samana, Udana and Vydna. Of 
these, the Prana air is believed to be 


located in the heart, the Apaina in the 
rectum, the Samana in the navel, the 
Udana in the throat, and the Vyana 


is believed to be epread all over the 
body. These five types of air are jointly 
known as the Pafichapranas. In verse 30, 
therefore, the word'Prana’ has been used 
in the plural form in order to invest the 
practice of controlling and suspending the 
function ot all the five airs mentioned 
above with thecharacter of a sacrifice. In 
this sacrifice, fire and clarified butter 
both are represented by the Pranas. In 
this process, there is no offering of the 
Prana into the Apana or of Ap4dna into 
Prana,**‘thatis to say, the acts of inhala- 
tion and exhalation both are suspended 
and all the five airs are restrained in 
their respective seats. Thig is what is 
meant by controlling the course of both 
the Prana and Apadna airsand pouring 
the vital airs into the vital airs. In thig 
practice neither theexternal airis inhaled 
and held within, nor the internal air ig 
exhaled and stopped without. The func- 
tions of the five airs are suspended in 
their very seats of existence. That ig 
why the practice is designated as ‘Kevala 
Kumbhaka’ or ‘Absolute Pauge’, 


Here one may ask: Is it unavoidably 
necessary to join Mantra-Japa with the 
various formsof Pranayama referred to 
in the above verses P If so, should one 
repeat the word ‘OM’ alone or may 
substitute any other name of God for it p 
In reply to this it may be submitted that 
Pranava or ‘OM'is a name of God, the 
Supreme Brahma, who isthe embodiment 
of Truth, Knowledgeand Bliss(XVII. 23). 
Therefore, ntterance of the word ‘OM’ ig 
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considered to be a duty at the 
commencement of every good action 
( XVII. 24). Hence the Divine Name 
should invariably be joined with each 
and every one of the 8acrifices mentioned 
in the context. Of course, in the place 
of Pranava, other names of God such as 
Sri Rama, Sri Krgna, Sri Siva, and so on 
may be used according to the faith and 
inclination of the practicant. For the 
repetition of all these names of God 
bears fruit according to the faith and 
reverence of the practicant. Again, all 
the practices enumerated above have 
been invested with the character of a 
Bacrifice, and a_ sacrifice performed 
without the use of Mantras has been 
declared as Tamasic in character ( XVII. 
13). This is another reason why the 
Divine Name should invariably be used 
as asacred formula during these practiceg, 
In the sacrifice through breath-control or 
Pranayama the revolutions of any one 
process of Pranayamacan be reckoned by 
counting numbers or through Other 
mechanical devices such as striking one 
finger against another; but being divorced 
from Mantra-Japa, it will lose the 
character of a Sattvic form of sacrifice, 
Therefore, use of the Divine Name dur- 
ing the practice of Pranayama should be 
regarded as indispensable and essential. 
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Meditation on the Form of one’s chosen 
Deity shouldalso accompany this practice. 


The statement contained in verse 23 
above that ‘'all actions of those who work 
for the sake of sacrifice melt away'’ has 
been elucidated in this verse when it 
Says that all the practicants referred to 
in this context have their Bins consumed 
away by sacrifice and understand the 
meaningof sacrificial worship. The inten- 
tion is to show that all the types of 
practicants referred to from verse 24 to 
verse 30, carrying ontheir respective prac. 
tices for the sake of sacrifice and without 
the senseof possession, attachmentand the 
desire for fruit are able to Wipe out 
through them the whole stock of their 
past actions, both good and evil, 
accumulated in the form of latencies; 
therefore, they have understood the 
meaning of sacrificial worship. On the 
other hand, those who take up one or 
more of these practices with interested 
motives for the realization of any 
worldly aim, though they are much 
better than those who perform no 
sacrifice at all, cannot be liberated from 
the bondage of Karma, inasmuch as they 
have not understood the meaning of 
sacrificial worship and do not work for 
the sake of sacrifice, 


Pratsing thus the practicants who perform sacrifice as stated above, the Lord 
now proceeds to establish the necessity of performing sacrifices showing what ts 
gained through their performance, and what vs lost through thetr non-performance:— 

qawgaga aa sa aalaaq | 
qt BlRSEATA HaAlsea: FEATA Il 22 I 
geada the best among the Kurus, Arjuna; aafaergaga: the Yogis who 
enjoy the nectar that is left over after a sacrifice; aaa aw the eternal 
Brahma ( Absolute ); arf*a attain; same to the man who offers no sacrifice; 
#aq this; &##: world; 4 afi is not ( happy )i aa: the other world; ea: how 
( can be happy ). 
Arjuna, Yogis who enjoy the nectar that has been left over after the 
performance a sacrifice attain the eternal Brahma. To the man who does n ies 
sacrifice, eyen this world is not happy; how, then, canthe other world be happy? (31) 


28—B. G, 
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As ordinarily understood, sacrifice 
consists in the pouring of clarified butter 
etc. into the sacred fireas offering to the 
gods, and the remnant of such oblations 
is the nectar referred to here. Even so in 
the Five Great Sacrifices and other such 
rites enjoined in Smrti texts food is 
offered to ths gods, Rsis, manes, human 
beings and other creatures; and what is 
leftover after such offering may also be 
taken as referred to by the word 
‘'Yajilasistamrta’ occuir.ng in this verse. 
But over and above these the Lord has 
also mentioned in the above verses under 
tbe name of ‘sacrifice’ a number of other 
practices for God-Realization such a8 
Knowledge, self-control, penance, Yoga, 
study ofscriptures, Pranay amaetc., which 
have no relation with food whatsoever. 
Therefore, ‘‘nectar that is left over 
after sacrifice’’ should be taken to mean 
_ placidity of mind or the Sattvic form of 
joy (X. 64-55; XVILI. 36-37) which comes 
asa direct result of purity of heart attain- 
ed through these practices, inasmuch as 
it is conducive to the nectar-like experi- 
ence of God- Realization; and to remain 
ever satisfied in that joy resulting from 
purity of heart is toenjoy that nectar. 


The Lord assures us inthe first half 
of this verse that those who perform 
sacrifices referred to above attain the 
eternal Brahma. Whether they do 80 in 
their current life or in a subsequent life 
depends on the degree of ripeness of their 
Sadhana, He whose practice does notlack 
in the correct spirit or sentiment can 
attain Godin this very life, and speedily 
too; but he whose practice is deficient 
in one way or other attains success only 
when the deficiency has been made up. 
But the practice itself never goesin vain, 
and the practicant is sure to attain God- 
Realization in due course ( VI, 40), In 
order to show this, the Lord states in a 
general way that such Yogis ‘attain the 
eternal Brahma’’, 


One may ask here: Does the word 
‘Prabma’ here mean Brahma with 


attributesor without attriLutee P It must 
be remembered in this connection that 
Brahma with attributes and Brahma 
without attributes are not two entities, 
but only two aspects of the same God, 
the embodiment of Truth, Knowledge 
and Bliss. The difference between the 
Saguna ( Qualified ) and Nirguna 
( Absolute ) aspects of God lies only in 
the conception and belief of the practi- 
cant. In reality, there is no difference 
between the two. When the eternal 
Brahma is realized, all differences cease. 


He who does not performin any case 
any of the sacrifices mentioned above, or 
any other form of sacrifice mentioned in 
the scriptures, and in this way neglects 
the essential duties of man is referred to 
in this verse by the term ‘Ayajiiasya’. 
Of all created beings man alone is 
qualified to follow these practices; 
but he who neglects these practices 
is not only deprived of Mukti 
or liberation from bondage, but even 
heavenly enjoyment is withheld from 
him; and there is no peace for him even 
in this human life, which is a gateway 
to Liberation, Forhe who does not engage 
in spiritual practices is ever consumed 
by the fire of worries and anxieties of 
various kinds. How, then, can he attain 
peace in other births which are primarily 
concerned with the enjoyment of fruits 
of past actions and in which there are 
no means to the attainment of true 
happiness open to the Jiva. For it is the 
fruit of actions, good or bad, done in 
course of a human life that one reaps in 
Other lives. Therefore, he who does not 
perform his duties while in a human 
eae Can never expect to attain happi- 
ness in any other species of life, 


In this connection it may be urged 
that in this world even those who not 
only do not perform noble deeds enjoined 
by the scriptures but indulge in actions 
forbidden by the Scriptures are found to 
have a wife, children, wealth, honour, 
tame; prestige, and other means of 
happiness sought after by men. How are 
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we to reconcile this with the statement 
that he who does not offer sacrifice is not 
happy io this world P Our answerto this 
question is that even the means of 
happinsssattained by tuch individualsare 
the outcome of their past good deeds 
enjoined by the scriptures, and not of 
present sinful deeds. Theirhappiness here 
should never beattributed to their present 
sins, or toranunciation of virtuous deeds 
inthe present existence. Besides, the 
happiness they seem to enjoy in their 
present life is nohappinesgs at all in the 
proper sense of theterm. Therefore, what 
the Lord intends to show here is that 
becaute of his stupidity the man without 
Spiritual practice cannot enjoy true or 
the Sattvicform of joy evenin this 
human existence, whichis an open door 
to the realization of God, the embodiment 
of supreme bliss; on the other hand, due 
to his craving for various forms of 
enjoyment he has to remain constantly 
merged in the ocean of grief and anxiety, 


If it is asked whether service of 
parents by theson, service of the husband 
by the wife, service of the teacher by the 
pupil and similar virtuous deeds enjoined 
by the scriptures are included in works 
performed for the sake of sacrifice, and 
whether those who performsuch acts are 
entitled to attain the eternal Brahma, 
cur answer is that all such actions are 
part and parcel of man’s duties, There- 


In verse 16 the Lord promised that 
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fore, when pursuits like warfare, agricul- 
tureand trade etc., carried on dieinterest- 
edly as a behest of God with a view to 
preserving the institution of sacrifice in 
the form of performance of one’s 
prescribed duties, are included in sacrifice 
and even those who perform them attain 
the eternal Brahma, what wonder that 
services rendered to the parents by the 
s0n, to the husband by the wife and to 
the teacher by the pupil treating them as 
very embodiments of God, or seeing God 
as present in them, or considering the 
service itself tobe anindispensableduty, 
done disinterestedly only for the 
gratification of the objects of service, 
should be regarded as acts done for the 
sake of sacrifice, bringing man to a 
realization of eternal Brahma. 


Of the various practices enumerated 
in this chapter under the name of sacrifice, 
the twopractices enunciated in verse 24 
and the latter half of verse 25 
respectively, viz. (1) that of seeing 
Brahma in all—Brahmayajfia and (2) 
perceiving identity between the self and 
God, can beadopted only by the Yogi who 
follows the path of Knowledge, and not 
by the Karmayogi; for in these two 
practices the practicant cannot be 
conceived as apart from God. Barring 
these two, the other practices can be 
followed by the Jhanayogiand the Karma- 
yogi both without any let or hindrance. 


He would expound thetruth about action 


to Arjuna, knowing which he would be freed from the evil effects cf action. In 


accordance with that promise He dtscussed the truth about actton in 


verses 18 to 


31, and proceeds now to conclude the discussion in the following verse:— 


aq agtar aar faaar aett qe l 
aasa fate ar aarad atcat faAigaza i &2 I 


way even so; agfrat: agt: many ( other ) forms of sacrificial worship; aan: 
of the Vedas; qa through the mouth; faaat: ( have been ) set forth in detail; 
arg them; aatt all; #ustq ( as) begotten of action (of the mind, senses and 
body ); fafe know; ta4, thus; arat knowing ( the truth about them ); faateva 
you shall be freed from the bondage of actions ( through their performance ). 
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Many such forms of sacrifice 


the mouth of the 
senses and body. Thus knowing the 


In this verse the Lord shows that 
the sacrifices enumerated by Him in the 
foregoing verses in no way exhaust the 
list; besides them there are many other 
forms of sacrifice, suchas worship through 
@ symbol etc., laid downinthe Vedas as 
80 many means of God-Realization, 
which when performed without egoism, 
the feeling of possession, attachment and 
the desire for fruit are included in works 
performed for the sake of sacrifice alone. 
Like the sacrifices mentiohed by the Lord 
they too areconducive to liberation from 


the bondage of action,andGod- Realization. 


_ The word ‘Brahmanah' in this verse 
can as well be interpreted to mean 
Brahma ( the creator ) or God Himself, 
the supreme Deity, as some are apt to do. 
For verse 10 of Chapter III says that it 
is Brahma who created mankind along 
with the spirit of sacrifice, and again 
verse 23 of Chapter XVII says that the 
Brahmans, the Vedas and sacrifices were 
created by God Himself. It must be 
remembered in this connection that 
inasmuch as Brahmd himeelf takes his 
descent from God, the supreme Deity, it 
is just the same to speak of the Vedas, 
Brahmans and sacrifices as proceeding 
from Brahma or from God. Even BO 
various forms of sacrifices have been set 
forth in detail in the Vedas, the Vedas 
have been revealed by Brahma and 
Brahma, again, has taken hig descent 
from the supreme Deity, Hence it makes 
no difference whether we Bpeak of 
Sacrifices a8 proceeding from God, or from 
Brahma, or from the Vedas. But elsewhere 
the Gita itself speaks of Bacrifices ag 
having proceeded from the Vedas (ITI. 
15 ), and the Vedas no doubt deal with 
Bacrificesin detail; therefore, the word 
‘Brahmanah' in this verge has been in- 
terpreted as meaning the Vedas, and this 


interpretation seems to be correct and 
proper, 


Vedas; know them all as involving the 
truth about them you shall be 


from the bondage of action ( through their performance ). 
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have been set forth in detail through 


action of mind, 
freed 
( 32) 

By the statement ‘Know them all as 
begotten of the action of mind, senses 


and body,’’ the Lord asks Arjuna to note 
three things with regard to actions:— 


( 1 ) Sacrifices in the form of spiritual 
practices enumerated in these verses, as 
well as all other sacrifices in the form 
of duties prescribed in the scriptures are 
accomplished through theaction of mind, 
sensesand body. Some of them involve 
the action of mind alone, others that of 
mind as well ag the senses, while some 
others involve the action ofall, viz., the 
mind, sensesand body. Thereisno sacrifice 
which can be accomplished without the 
functioning of any of these. In practices 
which involve the suspension of the 
functions of body, senses and vital airs, or 
those in which the functions of the mind 
in the form of thoughts and doubts etc. 
are suspended,the practicant should treat 
this suspensionas wellasan ‘action’, and 
should practise it without the desire for 
fruit, attachment and the feeling of 
possession; elee it may lead to bondage. 

(2) All duties prescribed by the 
Scriptures, and all practices for God- 
Realization, going by the common name 
of ‘sacrifice’, are performed through the 
action of mind, senses and body, which 
are the products of Prakrti; the goul has 
nothing todo with them. Therefore, the 
Yogiin the path of knowledge should 
never consider himself the doer with 
respect to any action or practice. 

( 3 ) Without action in the form of 
activity of the mind, sensesand body God- 
Realization, or liberation from the bon- 
dage of Karma cannot be attained (I1I.4), 
Allpracticesenunciated for the attainment 
of liberation from the bondage of Karma 
have to be carried on through the acti- 
vities of the mind, senses and body. 
Therefore, practicants who desire to 
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realize God or seek liberation from the the bondage of action.'! It mears that 
binding effects of Karma should invari- the truth about Bacrifices should be 
ably devote themselves to s0me form of known in the light of what has been 
Spiritual practice renouncing egoism, the stated about action in verges 18 to 3] of 
feeling of possession, the desire for fruit this chapter. For action performed with 
and attachment for actions. a knowledge of this truth doeg not lead 

In the last quarter of the verse the to bondage, but destroys allthe latencies 
Lord says: ‘'Thus knowing the truth of Karma stored up in the mind and 
about sacrifices you will be freed from brings liberation to the practicant. 


The Lord mentioned a number of sacrifices tn the above verses and stated 
in the end that many more would be found mentioned in the Vedas. The question, 
therefore, naturally arises: Which ts thé best of them all ? The Lord answers 
this question below:— 


Ha «= geaAAIaISeTATe: «= ataq | 
MY ° 
aq antfias ot ata oftearaa i 23 1 


qaq O chastiser of foes; az O son of Prtha, Arjuna; z-aaaaq aarT to 
sacrifice performed with material possession; aaa: sacrifice through Knowledgey 
wag (is) superior; aia the totality of actions; afaeq without exception; 
at in Knowledge; qfaaraa culminates. 


Arjuna, sacrifice through Knowledge is superior to sacrifice performed 
with material things. For all actions without exception culminate in 
Knowledge, O son of  Kunti. C33.) 


The sacrifice in which material things to gods, sacrifice in the form of offer. 
play an important part is referred to ing sound and other objects of perception 
here by the term ‘Dravyayajiia’. Thus into the fire of the senses, and again as 


Offering with due ceremony clarified ‘Dravyayajiia’ or sacrifice with material 
butter, sugar, curds, milk, sesamum seeds, possessions, Practices other than theee, 
barley, rice, dry fruits, sandal wood, viz., those involving the exercise of 


camphor, incenge, fragrant herbs etc, as discrimination and reason as well as 
Oblation to the sacred ffire, bestowing spiritual insight—are included insacrifice 
suitable gifts on the deserving and poor, through Knowledge.In declaring sacrifice 
construction of wells,tanks, Dharmasalas through Knowledge aseuperior tosacrifice 
etc. for the use of the public, performance performed with materialthings, the Lord 
of the rite of ‘Balivaigwadeva’ ( offering intends to show that if a practicant, 
morsels of cooked food before meals to instead of performing Agnihotra ( mai 
gods etc.) and allother acts enjoined taining the sacred fire and offering 
by the scriptures and requiring the use Oblations to it), feeding Brahmane, 
of material things are included in bestowing suitable gifts on the dererving 
'‘Dravyayajna’.In the practices enunciated and poor and performing other good acts 
above, this form of sacrifice appears prescribed by the scriptures according to 
under the names of ‘Daivayajfia’ or his place in society and involving the 
pacrifice in the shape of offering worship use of material things, takes up any one 
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of the noble practices involving the 
exercise of discrimination, rearon etc., 
such as practice of self-control, etudy of 
the scriptures, investigation into truth, 
practice of Yoga etc., he should not be 
regarded as having renounced all good 
actions; on the other hand, he should be 
recognized as engaged ina work of 
superior merit. For even a sacrifice 
performed with material things is 
conducive to liberation only when it is 
done with full insight into the truth 
about sacrifices.renouncing the feeling of 
possession, attachment and the desire for 
fruit, or else it will lead to bondage; and 
the above practicant renounces the 
worldly objects evenexternally and his 
practices do not involve destruction of 
life in any form orshape. That is another 
reason why they are superior. For the 
attainment of true knowledge,cultivation 
of the proper mental attitude is more 
important than material things. That is 
why the Lord declares sacrifice through 
Knowledge as superior to _ sacrifice 
performed with material things. 


The word ‘Karma’ in this verse, 


Pratsing thus the sacrifice through Knowledge and tts 


with the adjective ‘Akhilam’ and 
‘Sarvam’ stands for the various forms of 
sacrifice mentioned inthe foregoing verees 
and all other eacrifices in the form of 
good actions detailedin the Vedas (1V. 
32). By saying that ‘'all actions without 
exception culminate in Knowledge’’, the 
Lord intends to show thatthe highest 
goalto be reached through these practices 
is the attainment of true Knowledge of 
God. He who succeeds in realizing God 
through the attainment of true Knowledge 
has nothing else to be achieved. 

Thus it will appear that the two 
words ‘Jnanayajfia’ and ‘Jiana' occurring 
in this verse do not mean one and the 
same thing, Jhanayajiia, stands for 
practices involving more than anything 
else the exercise of discrimination, reason 
and self-control, which are generally 
included under the word ‘Jana’, and 
carried on forthe attainment of t:ue 
Knowledge; while ‘Jiana’' stands forthe 
fruit of all these practices in the form 
of true Knowledge of God. This difference 
in the meaning of the two words should 
be carefully noted. 


fruit, the attainment 


of true Knowledge of God, the Lord now commands Arjuna intwo verses to attain 
this Knowledge and shows how to attain it, and to what tt leads:— 


afsfe safiqaaa 


qftazaa = Qaqar | 


sqaeata & ata atftacaeaztara: 1 38 Il 


aathat ( Knowledge ); fafe understand the true nature of (by approach- 
ing a preceptor )s aforqraa by prostrating yourself before him; @aar by rendering 
him service; aftagt4 ( and ) by questioning him (with an open and guileless 
heart ); atazfatat: seers of Truth; arfta: ( those ) wise men; @ to yous aaa ( that ) 


Knowledge; sa2aa4fa will instruct in. 


, 


Understand the true nature of that Knowledge by approaching illumined 
souls. If you prostrate at their feet, render them service, and question 


them with an open and guileless 
instruct you in that Knowledge. 


The word ‘Tat’ in this verse stands 
for the Kuowledgeof Truth of the Reality 


heart, those wise seers of 


Truth will 
( 34) 


of God, which was praisedinthe preceding 
verse as the fruit of allspiritual practices, 
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By commanding Arjuna to attain this 
Knowledge the Lord intends to show 
that without knowing the reality of God 
mancan never expect to obtain liberation 
from the bondageof Karma in the shape 
of births and deaths; therefore, Arjuna 
should make it a point to attain that 
Knowledge. 


Although the Lord repeatedly Bpoke 
to Arjuna about the reality of God, he 
could not properly graspthetruth, which 
showed that ke was somewkat lacking 
in faith and reverence. Therefore, in 
order toremove this deficiency in Arjuna 
and wake him up, the Lord exhorts him 
to approach other wise men and obtain 
this Knowledge from them. 


The word ‘Seva’ or service means 
living in close proximity with the 
teacher with a devout and faithful mind, 
carrying out his behests and trying to 
please him in every way by acting in 
accordance with his wisher, 


‘Pariprasna’ means questioning anyone, 
with reverence and faith, with a view 
to ascertaining the truth about God. 
Moot questions like ‘Whoam IP’, ‘What 
is Maya 9’, ‘What is the truth about 
God 9’, ‘What is the relation between 
God and me ?’, ‘Whatis bondage )?’, 
‘What is liberation 2’, ‘What practices 
will lead to God-Realization ?’, when 
put to theteacher witha guileless heart, 
and with the object of knowing thetruth, 
will fall unader the category of 
‘Pariprasna’, Questions asked with the 
object of mere cortroversy and discussion 
cannot be called 'Paripragna’. 


The Lord shows in this verse that 
for the attainment of Knowledge, faith, 
reverence and guileleeenees cf heart are 
of primary importance. The intention is 
to mike it clear thatspiritual instruction 
given to a man devoid of faith and 


reverence canrot be properly received 
and retained by him. Illjumined souls 
need no prostratione, pereonal eervice, 
respect and homage for themeelves. But 
they do not feel] inclined to digcuss the 
higher truths when someone asks them 
impertinent questions with a heart fall 
of pride and mischief and with a view 
to terting their Knowledge. Therefore, 
he who desires to attain Knowledge 
should in the first instance approach the 
preceptor with faith and revererce in 
his heart, and erurrenderirg himeelf 
abeolutely to the preceptcrserve him to 
the best of his ability, and ask him 
questions concerning God according to 
Preceptor's convenience and leiture. If 
he conducts himself in this way, a 
flood-tide of Knowledge will eurge in 
the mind of the wise instructor to help ‘ 
the disciple with true Knowledge, even 
as the udder of the cow gets wet with 
milk out of affection for her calf, or 
milk begins to fow through the mother's 
breasts out of affection for her child. 
That is why the Sruti says:— 

‘Por the Knowledge of Truth, the 
seeker of Knowledge should humbly 
approach the God-realized man posserred 
of Knowledge of the Vedag, taking a 
handful of sacrificial wood,orany other 
present with him.’’* 

By adding the qualification ‘Tattva- 
darsinah’ ( seers of Truth ) to the word 
‘Jhaninah' the Lord intends to say that 
instruction inthe Knowledge cf Tiuth 
can be imparted only by the wise eeers 
well-vereed inthe Vedas and knowingthe 
reality about God, and not by ordinary 
men, orthose who possees only ecriptural 
knowledge. The word ‘Jfianinah’ hag 
been given the plural form as a mark of 


respect for the wise seer, and not to 
indicate that many wise menwillinstruct 
the practicant about Truth. 


aaa A Gamat Wee WSs | 
aa qarain geaqearaeTat AT | 8% Il 


« agra a geaatareda ater: ad aati | ( Mundaka, 1 ii 12 ) 
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aq which; arat knowing or realizing; 97: again; =44 like this; Hteq_ delusion; 
4 not, no more; area you will be subjected to; wa O ( celebrated ) son of 
Pandu, Arjuna; 44 through which; aatft beings; aa one and all; aafa ( first ) in 
your own self; eit ( and ) then; aft in Me ( the Oversoul ); qaafa you will see. 


Arjuna, when you have reached enlightenment, ignorance willdelude you no 


more. In the light of that Knowledge you will see the entire 
within your own self, and then in Me ( the Oversoul ). 


The word 'Yat’ in this verse refers 
to the Truth about God taught by the 
wise seer, as indicated in the preceding 
verse,and fullrealization of God accord- 
ing to that instruction is what is meant 
by realizing that Truth. When the Lord 
Bays, “Ignorance will delude you no 
more,’ He thereby shows that after 
realizing God through the instruction 
of tne wise seer, Arjuna would 
no more fall a victim to delusion and 
grief as expressed by himin verses28-47 
of Chapter I, and verses 6 and 8 of 
Chapter Il. For just as after sunrise the 
darkness enveloping the earth at nightis 
bound to disappear, even so after the 
realization of God questions like, ‘Who 
aml 9’, ‘What is this world)’, 'What is 
Maya ?’, ‘What is Brahma ?P’ etc, cease 
to trouble the practicant. In that state 
attachment with beings and objects 
connected with the body due to identifica- 
tion between the soul and the body, 
pleasure and paincaused by contact with 
and separation from them under the falee 
belief that birth and death of the body 
means birth and dealh of the soul, and 
all other morbid feelings cauted by 
delusion, viz., attraction and repulsion, 
joy and grief,etc. disappear, The material 
sun, for that matter, sets in the evening, 
when the world is again overtaken by 
darkness; but the sun of Knowledge, 
having once risen, never sets again. This 
Knowledge ofthe Truth of God is eternal 
and stable; if never ceases to be; there. 
fore, whenonce God ig realized, delusion 


creation first 
(35 ) 


can never make its appearance again. 
The Sruti says:— 


‘‘When tothe wise manall beings 
appear as his own self, seeing unity every- 
where he overcomes grief and delusion.’’* 


The Lord gays in this verse that 
having realized the Truth about God 
Arjuna would seeall beingsinhisownself. 
Thereby He intends to show that having 
received instruction inthe truth about 
God from wise men he would recognize 
the Self as all-pervading and infinite, and 
viewing all beings as alike would begin 
to treat all as his own eelf. That is to 
Bay, just asaman awakened from a 
dream sees the whole dream-world as 
nothing but a memory within him, and 
perceives nothing else really apart from 
himself, even s0 in this state the 
practicant sees the whole world as 
identical with himself and comprised 
within him ( VI. 29 ). With the dawning 
of this Knowledge of Self grief and 
delusion disappear once for all. 


Seeing all beings in the Oversoul or 
God,the embodiment of Tiuth,Knowledge 
and Bliss, is the fruit of perceiving 
everything in the Self. This is what igs 
known as the attainment of the Supreme 
State,attainment ofthe all-blissfulBrahma 
and entering into God. Theego altogether 
disappears in him whohas reached this 
Btate. He loses all consciousness of hig 
Beparate existence; God and God alone 
remains in his consciousness. Even the 
statement that he seeseverything existing 


— Ps 
« afer sat yomarcHargfasrag: | 71 at Ae: a Ta eHeqAaTEAA: | ( Mopanisad ) 
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in God is not the absolute truth; it is 
only how the scriptures describe the truth. 
Forin his eye the distinction between 
subject and objectdoes not exist; then, 
who is to see whom ?P The state of such 


a Yogi is beyond description; words 
can only hint at it with the help 
of metaphors and symbols. It is only 


from the point of view of the mind, 
intellect and body of that manof Know- 
ledge, as they exist in the eyes of the 
world,that heis said to perceive all 
beings in God, the embodiment of Truth, 
Knowledge and Bliss. For in the eyes of 
sucha Yogi the worldas it appears to us 
is really nothing but Brahma,evenas ice 
is the sameas water, clouds are the same 
as the sky andornaments of gold are the 
Bame as gold; no object or being 
exists apart from God. The state of 
‘Brahmabhita’ or being identified with 


Brahma, referred to in verse 27 of Chapter 
VI, and seeing the Self present in all 
beings and all beings existing in the 
Self, as stated in verse 29 of the same 
Chapter, are equivalent to the first stage 
described in the present verse; whereas 
the state described in verse 28 of the 
same Chapter under the name of‘Brahma- 
Samsparéga’ or the eternal bliss of oneness 
with God is equivalent to the second 
stage,—which is the outcome of the first, — 
viz., seeing all beings in God. InChapter 
XVIII a8 well, in the course of the 
dissertation on Jhanayoga, the Lord first 
speaks of the Yogi's becoming 
‘Brahmabhtta’ or ‘one with Brahma’ in 
verse 54; whereas in the next verse He 
describes how the Yogi enters into Him 
through supreme Devotion( Para Bhakti) 
in the form of Knowledge. ‘Lhe present 
verse delineates the very same process. 


Describing thus the process of acquiring the Knowledge of truth from wise 


men and the fruit of such Knowledye, the Lord now reveals 


that Knowledge. 


the glory of 


afa azfa aaa: eave: aed: | 


aq amgara afi 


aatccata ll 2% Il 


aq if; aaa: qava: of all sinners; afy even; waa: the foulest sinner; =fa 
you are; at@gaaq by the raft of Knowledge; ta surely; aaa afsaa the whole 
( ocean of ) sins; aafteafa you will (be able to ) cross. 


Even though you were the foulest of all sinners, this Knowledge alone 


would carry you like a raft, across all your sin. 


By using the words ‘Chet’ and ‘Api’ 
in thie verse, the Lordintends to point 
out to Arjuna that he was not actually a 
sinner, that he was a man possessed of 
divine virtues (XVI. 5), that he was the 
Lord's devotee and friend ( Ly. 3 ); sin, 
therefore, could find no lodgment in him. 
Butthe Knowledge the Lord was speaking 
of possessed sucd wonderful potency and 
efficacy that even if he were the worst 
type of sinner, he would be able to get 


over any number of sins with the help 


29—B. G. 


( 36 ) 


of that Knowledge. The greatest of sins 
would not be able to obstruct his 
progress. 

A sinner is not ordinarily qualified 
for Knowledge; therefore, it is difficult 
for him to get the boat of Knowledge 
whereby he may be able to cross the vast 
ocean of his sins. But if through the 
Grace of God or that of saints, or by any 
other means, he somehow succeeds in 
obtaining Knowledge, he will be im media- 
tely redeemed, even though he may be 
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the greatest of sinners. This is what the 
Lord seeks to convey through this verse. 


Acts of virtue also, when performed 
with an interested motive, lead to bondage. 
Therefore, it isquite true that one is able 
to cross the ocean of sins only when one 
is freefrom the bondage of all actions— 
virtuous as well as sinful. But man ig 
ever free to abandon the acts of virtue, 
andcan as well renounce thefruit of such 
act8 whenever he chooses to do s0; but 
it is not within his power to cross the 
ocean of sins without Knowledge. 
Therefore, freedom from the bondage of 
virtue should be taken asimplied by a 
reference to the crossing over of all sing 
by the raft of Knowledge. 

Just a8a man who has taken his geat 
on board a ship very easily goes to the 
other shore riding over the seas, even go 
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he who is established in Knowledge, 
regarding himself as wholly aloof from 
the world, changeless, eternal and infinite, 
very easily crosses over all sins done by 
him in the course of innumerable past 
lives as well asin the current life; in 
other words, heobtainscomplete freedom 
once for all from the bondage of all 
actions, This is what is meant by one’s 
crossing over all sins by the raft of 
Knowledge. 

The word ‘Hva’ in the verse 
indicates certainty.It brings out the fact 
that it is possible for a man crossing the 
8ea by a boat to get drownedif the vessel 
Strikes against arock oragale overtakes 
it. But the boatin the form of Knowledge 
is eternal; he who takes refuge in it is 
Bure tO cross over all sins, and there is 
not the least probability of his suffering 
a fall. 


An illustration taken from the world ts incapable of representing a shirttual 
truth tm tts entirety and can reveal 1} only partially. In the next verse, therefore, 


the Lord further brings out the glory of Knowledge 


of the fire. 
qauife 
atattia: 


through the tllustration 


altaisinimargeasga l 
aaRat weeargea aa il 29 | 


waa O Arjuna; aa as; afte: afia: the blazing fire; waif& the fuel; WAH 
turns to ashes; aut even so; atatfia: the fire of Knowledge; aaeatr all actions: 
3 


wWaarsSed turns to ashes. 


For, as the blazing fire turns the fuel to ashes, Arjuna, even 
fire of Knowledge turns all actions to ashes, 


The word ‘Sarvakarmani’ meang not 
only all one’s past and present Karmag 
but also their fruits in the form of 
pleasure aud pain, and their caugeg inthe 
shape of ignorarce an@ egoism, the fee]. 
ing of possession, the impulses of attrac- 
tion and repulsion and allother modifica- 
tions of the mind. The eradication of aj] 
these by the fire of Kuowledge ig borne 


en 








yar ; # €. 
* ay exaatahsat adda: | sat are aaifoy af se gaz |) 


so the 
(37) 
out by the Sruti a8 well, which say 8:— 


“On the realization of God in all hig 
aspects the knot of ignorance within 
the heart of a man Set8 snapped, that 
is to say, identification with the gross 
body disappears: all doubts are set at 
rest once for all; and all Karmas with 
their fruits are eradicated, ''* 





( Mand. Up., Wii. 8) 
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In verse 19 of this chapter, the tame 


idea has been expressed by the 
adjective 'Jhanagnidagdhakarmanam’, 
x x x 


The latencies of actions done in this 
life as well as in previous lives remain 
stored up in man’s mind and are known 
as ‘Safichita’ Karmas. Such of these 
latencies as are ripe to bear fruit in the 
current lifearecalled ‘Prarabdha’ Karmas, 
and new actions that are performed in 
the current life are knownas 'Kriyamana’ 
Karmas. The moment the fire of Knowledge 
manifests itself the whole stock of 
‘Safchita’ Karmas in the form of latencies 
disappears, And inasmuch asthe man of 
Knowledge comes to realize his aloofness 
from the mind, intellect and the body, 
these latter, even though going through 
the experiences brought about by Pra- 
rabdha, fail to produce any unhealthy 


reactions like joy and grief on his mind. 

In this way his Prarabdha Karmas also 

get extinct so far ashe is concerned. ABs 

regards his current actions, they do not 

leave any impressions atall inasmuch as 

he no longer entertains the feeling of 

doership or possession, nor attachment 

and desire with respect to them. There- 

fore, such actions cease to be actions © 
at all, 


Thus all his actions are neutralized. 
And when the actions are neutralized, 
how can they bear any fruit ? Andin 
the absence of any latencies of past 
actions his mind can no longer be subject 
to modifications like attraction and 
repulsion, joy and grief, etc. Therefore, 
along with his Karmas, all morbid feel- 
ings and all fruits of Karma also get 
extinct. 


Thus tn verses 34 to 37 the Lord not only exhorted Arjuna to attain the 
Knowledge of Truth by rendering service to the wise, but also pointed out the 


fruct of that Knowledge and tts glory. At this point it may be asked: Is 


thts 


Knowledge attained after hearing the Truth from the wise and going through the 


practices of Jnanayoga like reflection 
means of attaining wt? In answer ¢ 


verse the glory of Knowledge, and adds that it can be 


through the practice of Karmayoga as well. 


and meditation etc, or ts there any other 
o thts the Lord further reveals in the next 


automatically . attained 


a fe ata aca wasize aaa 
aed awe: Bearafa faegla il 3c Il 


gz here, on earth; alta aay ( as great ) as Knowledge; qfaax, purifier; f& 
undoubtedly; 4 faa ( there ) is none; 44 that ( Knowledge ); ##a atmafag: ( one ) 
urified through a prolonged practice of Karmayoga; 474 automatically; aafa 


in the self; faeazfa discovers. 


On earth there is no purifier as great as Knowledge; 
ned purity of heart through a prolonged practice of Karmayoga automatically 


attal 


sees the light of Truth in the self in course of time. 


Practices which wipe out man’s sins 
and purify him, e- g» the performance of 
sacrifices,charity, penance,adoration and 


worehip, vows and fasts, breath-control, 


he who has 


( 38 ) 


control of the senses and mind, self- 
restraint, Japa and meditation, a bath 
in sacred rivers like the Ganga and the 
Jamuna and in the confiuence of the 
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Ganga and the Jamuna etc.,—none of 
these can compare with true Knowledge 
asa purifier; for they are all means to the 
attainment of Knowledge, and Knowledge 
is their fruit or goal, These practices are 
regarded as purifying only because they are 
helpful in the revelation of Knowledge. 
Through Knowledge man comes to realize 
the truth about God; and completely 
rid of sins like lying, hypocrisy, theft 
and adultery, of all morbid feelings like 
attraction and repulsion, joy and grief, 
egoismand the sense of possession, etc., 
a8 well as of Ignorance, the root of all 
evils, he becomes absolutely pure. His 
mind, senses and body as well hecome 
exceptionally pure; the result is that 
even those who see or touch hig person, 
make obeisance to him or even think of 
him, speak to him or come in touch with 
him in any other way, with reverence in 
their heart, get purified. Hence there ig 
nothing on earth as purifying as the 
Knowledge of truth about God. 


The indeclinable ‘Iha’ in this verge 
refers tothis material world, which isa 
product of Prakrti, showing thereby that 
of all that exists in this world of Maya 
Knowledge isthe best purifier; and there 
is nothing else so purifying as that. But 
this does not mean that as a means of 
purificationitis evensuperior to God, who 
is wholly beyond the realm of Prakrti,— 
all-pervading and all-powerful, the 
supreme Lord of all the worlds, the ocean 
of virtues,— who is possessed of attributes 
and devoid of attributes at the same 


Revealing thus the glory of Knowledge, and 
Karmayoga are the two ways of realizing wt, the Lord now discusses who ts 


time, and igs with Formas well as formless, 
the Controller of Prakrti, the friend of 
all and the substratum of all. He is 
the embodiment of highest purity; 
Knowledge derives its purity only from 
the fact that it serves as a means to His 
Realization. In fact, there is nothing 
approaching God, much less superior to 
Him. That is why Arjuna extols the 
Lord in the following words elsewhere; 
‘You are the Ultimate Reality, the 
Bupreme Abode, the greatest purifier’’ 
( X.12 ); and the great Bhisma also said, 
‘'God isthe greatest of all purifiers, and 
the most auspicious among all auspicious 
Objects.’’ ( Maha. Anu., 189-90). 


The words ‘Kalena Yogasamsiddhah' 
stand for the Yogi whose heart, through 
a prolonged practice of Karmayoga, has 
become transparent and pure due to the 
disappearanceof attraction and repulsion, 
whohas attained perfection in Karmay oga, 
and all whose actions are divorced from 
the feeling of possession, attachment and 
the desire for fruit, and are performed 
for the sake of God and according to His 
injunctions, Therefore, the statement in 
the verse that the perfect Karmayogi 
automatically sees the light of Truth in 
the self means that the moment his 
practice reaches its culmination, the 
light of Truth dawns on his mind of 
itself through the Grace of God. ‘hat is 
to say, for attaining that light he has 
neither to adopt any other practice, nor 
to lead a life of strict discipline under a 
Guru or Master. 


showing that Sinkhyayoga and 
gualified 


for the revelation of that Truth, and declares the attainment of supreme 
peace as ws fruit. 
agakewa aa ae: daafeza: | 


Ta sqrt at anfanfatonfaasahs 1 ae 1 


Sarat: he who has mastered his senses; @qt: ( is ) exclusively devoted 
to spiritual practice; wetarg ( and is ) full of faith; artq the light of Truth; 
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Sua attains; 
immediately; 


afaaeafa attains. 


He who has mastered his senses, is exclusively 


ataq the light of Truth; wear having attained; afata without delay, 
qa afta supreme peace (in the form of God-Realization )s 


devoted to his practice 


and is full of faith, attains Knowledge; having had the revelation of Truth, 
he immediately attains supreme peace ( in the form of God-Realization ). (39 ) 


The word '‘Sraddha&' means faith in 
the excellence and infallibility of the 
Vedas and other scriptures, the command- 
ments of Godand the teachings of holy 
men, with as much certainty as inthe 
existence of this perceptible objective 
world,and accompanied by the feeling of 
highest reverence forthem as well as 
belief in the existence of the other world. 
He who is possessed of such unflinching 
faith iscalled ‘Sraddhavan’. The state- 
ment that the man of faith attains 
illumination, therefore, means that such 
&@ man alone can approach the wise seers 
with humility and submissionand obtain. 
ing instruction from them through prostra. 
tion, service and meek questions, can 
attain the light of Truth by following 
the path of Knowledge or Action. He 
who lacks faith can never be regarded 
as qualified to receive this light. 


A man can approach the wise even 
without faith, and can even bowto him, 
serve him and ask him questions with a 
view to testing their knowledge, exhibit- 
ing his own learning, or for gaining 
honour and prestige or even for display- 
ing his faith. But he will not thereby 
attain Knowledge; forsacrifice, charity, 
penance and any other action, done 
without faith, has been declared to be 
fruitlers( XVII.28). Therefore, faith is 
the principal factor contributing to the 
attainment of Knowledge. The greater 
the degree of faith one brings to bear on 
his practice for Knowledge, the sooner is 
it able to bring about the revelation of 


Truth. 


It ie faith which gives the impetus 
to one’s Sadhana or spiritual practice; 


and earnestness is the test of faith. 
Indolence, sloth and other evils make 
their appearance during the Sadhana due 
to lack of faith. That is why one can- 
not push one’s Sadhana with earnestness. 
Practicants unacquainted with the mean- 
ing of faith overestimate theirinadequate 
faith; and when it fails to bring the 
desired result, they take no notice of 
their lack of earnestness, and jump to 
the conclusion that God-Realization does 
not come evento one possessed of faith. 
But it isan error on their part to think 
80. The truth of the matter is that the 
degree of earnestness one evinces in one’s 
Sadhana depends on the amount of faith 
one has. Suppose a man loves money and 
Btarts a business. If he believesthat he 
will get money through that business, he 
will take to it s0 whole-heartedly that 
he will not grudge undergoing any amount 
of physical discomfort due toirregularity 
in meals, sleep, rest and so on. On the 
Other hand, increase of wealth will 
bring more and more delight to his heart. 
Even soitisfaith which bringsearnestness 
in other matters also. Therefore, when 
one comes to develop faith in Knowledge 
of the truth relating to God, whichopens 
the door to the realization of God,—the 
embodiment of eternal Knowledge and 
Bliss, and the bestower of supreme pesce 
andsupreme happine&¢,—ard in the mears 
of attaining that Knowledge, it is but 
natural for himto bring extreme earnest- 
ness to bear on his practice. Lack of 
earnestness in one’s practice is a sure 
sign of lack of faith. In order to indicate 
this fact, the adjective ‘Tatparah’ 
(‘exclusively devoted to spiritual practice’) 
has beenadded to the word '‘Sraddhavan’. 
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It is no doubt true that through 
intensive practice pursued with faith sins 
are destroyed and attraction for the 
enjoy ments of the world ceases, so that it 
is easy to control the mind and senses, 
and thereafter to attain true Knowledge 
of God as well. But the practicant who 
does not know this secret comes to 
regard even slack and slovenly practice 
a8 vigoOrousand intensive. This does not 
bring him success, and the result is that 
in despair he giveg up the practice 
altogether. By the uce of the adjective 
‘Samyatendriyah’, therefore, the Lord, 
cautions the practicant that till he 
Bucceeds in controlling his mind and 
senses he should with full faith and firm 
resolution go on increasing the intensity 
of his practice; for the test of intensive 
practice carried on with full faith igs com- 
plete mastery over the senses, The more 
intensive the practice pursued with faith, 
the greater is the control over the 
senses. Deficiency in practice should, 
therefore, be measured by the deficiency 


of sense-control,and the deficiency of faith 
Bhould be measured by the deficiercy 1D 
practice. The adjective ‘Samyatendriysh’ 
has beenused to make this point clear. 

The statement that having gained 
Knowledge he immediately attains 
supreme peace, indicates that just as the 
moment the sun makes its appearance in 
the horizon darkners is lifted and all 
Objects become visible, even so the 
moment the reality of God is known 
Ignorance disappears, and God is revealed 
( V. 16 ). The intention is to show that 
the extinction of Ignorance and all its 
progeny in the shape of latent desires, as 
well asof morbid feelings like attraction 
and repulsion, joy and grief, etc., and of 
all Karmas—good and evil both, as well 
asp attainment of the Knowledge of God 
and revelation of God—all these take 
place simultaneously and itis the direct 
perception of God, the embodiment of 
Knowledge and Bliss, that has been 
referred to here as the attainment of 
supreme peace. 


Showing thus that the man of faith attains Knowledge and Knowledge leads 
to the attainment of supreme peace, the Lora now censures him who lacks faith,7ts 
devoid of discrimination and ts at the same time possessed by doubt. 


AAMATMA  AMUAKAL 


faazata | 


aad siatsta aqda ea dqarcaa: ll vo Nl 


aq: he who lacks discrimination; 3 and; uagaat: (is ) devoid of faith; 4 
and; aaarar ( is at the same time ) possessed by doubt; faazafe is lost ( to 
the spiritual path ); daaraa: for such a doubting soul; 4 neither; waa this; 
aia: world; af there is; @ nor; yz: the other world, or the world beyond; a 


nor ( even ); gaa happiness. 


He who lacks discrimination, is devoid of faith, 
is lost to the 


time possessed by doubt 


and is at the same 
spiritual path. For the doubting 


soul there is neither this world nor the world beyond, nor even happiness. (40 ) 


The word ‘Ajfiah’ in this verse stands 


for the man who is devoid of intelligence 
and reason,i. e., who lacks the capacity 


to differentiate between truth and untruth, 
the self and non-self, so that he isunable 
to decide what is duty and what is not 
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duty. The word ‘Agraddadhanah’ stands 
for the man who lacks faith in God and 
the other world, in the scriptures which 
deal with the means of God- Realization 
and contain references to the other world, 
in the wise men and their teachings as 
well as in the fruits of practices taught 
by them. And ‘Samsayatma’ stands for 
the doubting soul, who cannot arrive at 
any conclusion about the existence of God 
and the other world, or about any other 
thing whatsoever, and entertains doubt 
about everything. The word 'Samséayatma’ 
along with the adjectives ‘Ajfiah’ and 
‘Agraddadhanah’ means the doubting 
soul lacking in discrimination and 
devoid of faith. Being devoid of 
intelligence such a man cannot correctly 
grasp the import of the Vedas and other 
Scriptures, or the teachings of wise men 
and the practices taught by them; and 
because of lack of faith in whatever he 
understands, he entertains doubt at 
every step and cannot therefore decide 
what he should do and what he should 
not do, It is, therefore, but natural that 
he fritters away his human life in vain 
and remains totally deprived of the 
supreme goodit would have surely brought 
to him and he made the best use of it. 
This is what is meant by the statement 
that such a man ‘‘is lost to the spiritual 
path’’. 


On the other hand, he who possesses 
the power to discriminateinevery matter, 
and is endowed with faith in the 
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Vedas and other Ecriptures as well 
as in the teachings of Saints, does not 
come to ruin in the above manner, Dike 
Arjuna, he can with the help of faith 
and reason remove his doubts for all 
time and take to the path of duty, and 
attaining success can achieve the ena of 
human existence. Even so the ignorant 
man lacking discrimination, if endowed 
with faith, can because of that faith 
resolutely adopt a particular course of 
Sadhana prescribed by a wise man and 
attain the highest object of his life 
through the grace of the wise man CALL. 
25 ). But the doubting soul who 
possesses neither discrimination nor faith 
is left without any means to remove his 
doubts, and therefore surely takes a 
downward course until faith and 
discrimination dawn upon him. 


The verse says that ‘‘for the doubting 
soul there is neither this world nor the 
world beyond, nor even happiness.’' 
Thereby it shows that a spiritual fall is 
not the only loss he suffers. So long as a 
man is possessed by doubt, and is not able 
to remove it, he cannot expect to prosper 
in the world by obtaining wealth, glory 
and fame etc., nor can he enjoy the 
blessings of heaven after death nor even 
the joys of this world; for it is not 
possible forhim toattain success in any 
sphere s0 long as he continues to entertain 
doubt in his mind, and fails to arrive at 
a definite conclusion. Therefore, doubt 
should be removed at any cost. 


Thus declaring doubt coupled with lack of discrimination and lack of fatth 


as an obstacle to the attainment of Knowledge, 


the Lord now pratses the Karma- 


yogi, free of doubt and self-possessed, with a view to encouraging Arjuna to take 
to the practice of Karmayoga, overgoming his doubt by discrimination. 


QaeaM HAT 


araaed a Raf 


qMaaisaauay | 
faaafea aan il #2 Il 


i juna; ata i s dedi all his actions to 

adaq O Arjuna; aindeqasaina him who has dedicated al 
God according to the spirit of Karmayoga; aadfsadeaa him whose doubts 
have been torn to shreds by wisdom; #taeaa him who is self-possessed; aif 


actions; 4 not; faaafea bind. 


232 BHAGAVAD-GITA 


Arjuna, actions do not bind him who has dedicated all his actions to 
God according to the spirit of Karmayoga, whose doubts have been torn to 


shreds by wisdom, and who is self-possessed. 


The word ‘Yogasannyastakarmanam' 
here cannot be takentorefer to a follower 
of the path of Knowledge who has 
renounced all his actions according to the 
spirit of Jaadanayoga. For renunciation of 
action is not the subject of discussion 
here. In the very next verse the Lord 
cOmmands Arjuna to fight establishing 
himself in Yoga, and refers to the state- 
ment made in the present verse as the 
ground for this command, as is indicated 
by the word ‘Tasmat’ ( therefore }. The 
Lord would not have exhorted Arjuna to 
act that way, had he extolled in this 
verse the Jdanayogi who had renounced 
all actions according to the spirit of 
Jianayoga. Therefore, instead of taking 
the word ‘Yogasannyastakarmanam’ in 
that sense, if should be interpreted as 
referring to the Karmayog! who has 
dedicated all his actions to God according 
to the spirit of Karmayoga, totally 
renouncing the feeling of possession, 
attachment and desire with regard to 
those actions and their fruit ( IIT. SO; V. 
10). This interpretation appears more 
to agree with the trend of thought as 
pursued in these verses, 


The word ‘Jiana’ forming part of the 
compound word ‘Jianasanchhinnasam- 
sayam’ stands forthe power of discrimina- 
tion, which goes to the root of a thing and 
dispels all doubt with regard to it. 
Derived from the root ‘gj? (to know ), the 
word ‘Jiiana’ means knowledge, The Gita 
has used it, as shown below, in various 
senses according to the context:— 


(a) In verse 12 of Chapter XI1I, 
meditation has been declared tobe Buperior 
to ‘Jiiana’, and renunciaticn of the fruit 
ofactionsto beevensuperior tomeditation, 
The word ‘Jnana’, therefore, has been 
used there in the s2nge of discrimination 
developed through a Study of the 
scriptures and the teachings of saints, 


(41 ) 


(b) In verge 17 of Chapter XIIJ, the 
word ‘Jiaéna’ appears as an adjective 
qualifying the object of Knowledge. 
Therefore, the word stands there for God 
Himself, the very embodiment of eternal 
Knowledge and Bliss. 


(c)In verse 42 of Chapter XVIII, 
‘Jiana’ forms part of the natural duties 
of the Brahman; therefore, it has been 
interpreted to mean the study and 
teaching of the scriptures. 


(da) In verses 36 to 39 of this chapter, 
the word has been used every where in 
the sense of Knowledge of the truth about 
God; for ‘Jana’ has been spoken of there 
as turning all actions to ashes, as carrying 
across all sins, the best purifier,the outcome 
of perfection in Karmayoga and the 
immediate cause of supreme peace. Even 
80, in verse 16 to Chapter V, it has been 
spoken of as revealing the Supreme, and 
in verses 1 and 2 of Chapter XIV as the 
uttermost wisdom; hence there too it 
means Knowledge of the truth relating 
to God. In other placesas wellit should 
be understood in this sense according to 
the context. 


(6 ) The '‘Jiana’ referred to in verse 
21 of Chapter XVIII is the means of 
cognizing the various objects as manifold. 
and diverse; hence it means knowledge 
of the Rajasic type. 


(f)In verse 1: of Chapter XIII, it 
Stands as a collective name for the 
various means of attaining wisdom. 


(& ) In verse 3 of Chapter III, being 
conjoined with the word ‘Yoga’, it means 
Janay oga or Sankhyayoga, the path of 
Knowledge. Similarly inother places too 
the word occurs in the _ sgensge of 
Sankhyayoga. 


Even so there are other places in the 
Gita where the word ‘Jhana’ hag been 


OHAPTER IV 


usedin other senses. The reader should 
read those meanings according to the 
context. 


Some people are apttotakethe word 
‘Jana’ here in the sense of Knowledge of 
the truth relating to God. But this isnot 
correct, because Knowledge of the truth 
relating toGod immediately uproots all 
forms of doubtsand reveals God, so that 
it isno longer necessary to adopt any 
Other practice for realizing God, the 
Knowledge referred to above being the 
consummation of all practices. But here 


in the very next verse the Lord com-- 


mands Arjuna to establish himself in 
Karmayoga cutting asunder with the 
Sword of knowledge the doubt existing 
in his heart. As explained above the 
word should, therefore, be understood in 
this verse in the sense of wisdom which 
dispels doubts. 


Questions arising in the mind ofa 
man whois given to reasoning are known 
as doubts. The following are some of 
the typical questions that generally arise 
in the mind of a doubting soul; 
Does God exist or not PIf He exists, 
what is He like 2 Does the other world 
exist or not P If it exists, how is oneto 
believeinit and where does it exist P Are 
the body, senses, mind and intellect the 
Bame as the soul, or different fromthe 
soul P Are they constituted of matter or 
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of spirit ©? Are they all-pervading or 
finite Who is the doer and enjoyer, the 
embodied soul or Prakrti ?P Is the soul 
one, or there are many souls 91f one, 
how P And if many,how ? Isthe embodied 
soul free or dependent 2 If dependent, 
how andon whom °2 Which ig the 
better way to attain liberation from the 
bondage of Karma,—total renunciation of 
actions, or their performance on the lines 
of Karmayoga, or tofollow the discipline 
of Sankhyayoga ? etc., etc, 


Thinking over these questions with 
the help of reason and arriving at a 
definite conclusion about them, one 
shonld decide one’s duty. This is what ig 
meant by tearing one's doubts to shreds 
by wisdom. 


The word ‘Atma’ forming part of 
‘Atmavantam’ used in this verse stands 
forthe mind and sensesand ‘Atmavantam’ 
refers to him who has established full 
control over his mind and senses,—who 
has subjugated the mind and senses. 


The actions which such a man per- 
forms are not only approved of by the 
scriptures but are altogether free from 
the feeling of possession, attachment and 
the desire for fruit; that is why they are 
no longer capable of binding him. This 
is what is sought to be conveyed by the 
second half of the verse, 


Praising thus the follower of the path of Action, the Lord concludes the 
chapler with an exhortation to Arjuna to establish himself in Karmayoga and fight:— 


qMIZAMAaAyT sex alatlaarcaa: | 
fad dad awmafagfas ara il 2 I 


ama therefore; wa O descendant of Bharata, Arjuna; @@¥4 existing in 
your hearts 4qaaHyTy, born of ignorance; [a¥ this; saa: of yours: aaa, doubt; 
aratfaat with the sword of wisdom; fear slashing to pieces; aH Karmayoga 
in the shape of even-temperedness; atfag be established in; 3f#e (and ) stand 


up ( for the fight ). 
30—B.G,. 
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Therefore, Arjuna, slashing to pieces, with the sword of wisdom, this 


doubt in your heart, born of ignorance, establish yourself in Karmayoga 


in the shape of even-temperedness, and stand up for the fig ht. 


Using the word ‘Iasmat’, indicative 
of reason, the Lord has encouraged Arjuna 
to establish himeelf in Karmayoga. The 
intention is todraw hisattention to the 
statement contained in the preceding 
verse, viz., that actions do not bind him 
who acts in accordance with the spirit 
of Karmayoga, and induces Arjuna to do 
likewise. 

The note of address used for Arjuna 
in this verse is ‘Bharata’. The significance 
of this is to remind Arjuna of the ideal 
character of the royal sage Bharata asa 
man of action who was at the same time 
extremely devoted to spiritual practices, 
Arjuna being adescendant of Bharata, he 
should try to emulate his great ancestor 
in courage, patience and depth of wisdom 
and earnestly take upthe performance of 
his duty. 

The adjective ‘Ajnanasambhtitam’ 
used with the word '‘Samgayam’ shows 
that ignorance is the cause of doubt. 
Therefore, the moment ignorance ig 
destroyed by wisdom doubts also 
disappear. The adjective ‘Hrtstham' 
indicates that the heart or mind ig the 
Beat of these doubts; therefore, one who 
possesses control over the mind can 
easily overcome them. 


The fact that the Lord asks Arjuna 
to get over his doubts raises the question 
whether the latter was actually a victim 
of doubts. In order to get a reply to 
this question let us refer to the sequence 
of events as depicted in the Gita. In 
this connection it will appear that Arjuna 
Originally regarded waras justifiableand 
it was, therefore, that he came fully 


( 42 ) 


prepared to the field of battle to meet 
hisfoe and requested the Lord to place 
his chariot between the two armies, But 
when he saw his friends and relations 
assembled on both sides ready to risk 
their lives, he was overtaken by infatua- 
tion and grief and began to look upon 
waraspa great sin (I. 28-47). The Lord 
thereupon commanded him to shake off 
his faint-heartedness( 11.3), but stillhe 


could not decide his couree of action. 
He found himself at his wit’s end and 
exclaimed: ''How shalllI fight elders like 
Bhisma and Drona (II. 4); we do not 
know what is good for us, nor do we 
know who will win( II. 6 ); tell me 
what is decidedly good for me, my mind 
is puzzled with regard to my duty 
(II.7).’’ From all thisitis clear that doubt 
existed in Arjuna’s mindandhis faculty 
of discrimination had been somewhat 
dulled by infatuation; that is why he 
was unable to determine his duty. 
Besides, in Chapter VI, Arjuna distinctly 
says that none other than the Lord could 
clear his doubt ( VI. 39 ); and having 
heard the entire teaching of the Gita Bays 
that he stood free from doubts ( £ VIII. 
73). The Lord also repeats every now 
and then, in the course of Hig discourse, 
that Arjuna should not doubt His state- 
ment, which wasundoubtedly true ( VIII. 
7;XII. 8), This also proves that Arjuna's 
mind was possessed by doubt and it was 
on account of this doubt that he had got 
ready to renounce his own duty in the 
form of participation in war. Therefore, 
by asking Arjuna to 8lash the doubt in 
his heart, the Lora showed that he should 


CHAPTER IV 235 


be ready to carry out His behests without 


and as such he should be capable of 
entertaining the least doubt in his mind, 


Blashing and removing thedoubts existing 
in the hearts of all other people; but if 
he could not do go, he should at least be 
able toremove the doubts in his own 
heart, 


By using the word '‘Atmanah' with 
‘Samsayam' the Lord indicated that 
Arjuna was His own friend and devotee, 


¥ aalalt Angradaguaey aaa ate 
ABOAAIAS VAPseagaN 
aR agaiseaas XU 


Thus, tn the Upanisad sung by the Lora, the Sctence of Brahma, the scripture of Yoga, 
the dialogue between Sri K rsna and Arjuna, ends the fourth chapter entitled“ The 
Yoga of Karmayoga as well as the disciplines of Action and Knowledge”. 





vw 


Ww 
Chapter V 


Tae chapter deals with the paths of Action and Knowledge both. The 

term ‘Sanny4sa’is an equivalent of Sankhyayoga or the Path of Know- 

portale ledge. That is why the chapter has been given the title of “Karma- 
sannydsayoga” or ‘The Yogas of Action and Knowledge.” 


The chapter opens with Arjuna’s query regarding the relative superiority 

of Sankbyayoga or Karmayoga. Answering the question in the second verse, the 
Lord says that though both are conducive to spiritual good, yet 

Aceves ‘he Karmayoga, or the Path of Action, is superior to Karmasannyasa, 

or the Path of Knowledge. Pointing out the greatness of the 

Karmayogi inthe third, the fourth and the fifth He establishes the oneness of 
Sankhyayoga and Karmayoga on the ground of identity of their fruit. In the 
sixth it is stated that without practising Karmayoga perfection in Sankhyayoga is 
dificult to attain, whereas Karmayoga brings realization of God in no time. 
Describing the detachment of the Karmayogi in the seventh, the non-doership of 
the Sankhyayogi has been brought out in the eighth and ninth verses. The 
tenth and eleventh verses praise those who act in a spirit of dedication to God, 
as well as the Karmayogi who is predominantly a man of action, and 
also point out that the actions of Karmayogis make for self-purification. The 
twelfth verse shows that the Karmayogi attains everlasting peace, whereas 
he who acts with a selfish motive gets bondage. Depicting the state of the 
Sankhyayogi in the thirteenth, it is stated in the fourteenth and fifteenth that 
the Absolute determines not the doership nor the doings of beings, nor even 
their contact with the fruit of actions, nor does It associate Itself with the 
virtue or sin of anyone; and that beings get deluded only because their know- 
ledge stands veiled by ignorance. After revealing the glory of Knowledge in the 
sixteenth, the exclusive practice of Jianayoga is described in the seventeenth. 
Verses 18 to 20 describe the state of the exalted soul who is constantly 
established in identity with Brahma, how he views all alike and attains the 
highest goal. Verse 21 shows the way to the attainment of eternal Bliss and 
also speaks of its actual attainment. Verse 22 declares enjoyments to be a source 
of suffering and transient, adding that men possessing discretion Co not indulge in 
them. Verse 23 calls him a yogiand happy man, who can control the urgings of lust 
and anger. Verses 24 to 26 describe the state of perfection in Sankhyayoga, and 
the marks of the man of wisdom who has attained Brahma, the abode of 
eternal peace. Verses 27 and 28 deal with the practice of Meditation and its 
Pa RUN aoa REA ae chapter is concluded by 
d of knowing God as the enjoyer 
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of all sacrifices and austerities, the supreme Lord of all the worlds and the 
disinterested friend of all beings. 


in the third and fourth chapters Arjuna heard from the blessed lips of the 
Lord the praise of Karmayoga in vartous forms, and received exhortations and 
enjuncttons from the Lord to adopt tt for practice. He alsoheard that 
through the practice of Karmayoga, Knowledge of the truth relating 
to God ts automatically attained ( 1V.38 ). Again, atthe end of 
Chapter IV, he recetved the Lord’s command to establish himself in Karmayoga, 
and take up the fight. But now and then he also heard in the course of these 
instructions words in praise of Jninayoga, or the Yoga of Knowledge, e. g. when 
the Lord spoke of sacrifice in the form of seeing Brahma in everything or in the 
form of perception of identity, or when He asked Arjuna to attain Knowledge by 
prostrating himself before the wise, and so on. Arjuna, therefore, could not decide 
which of the two paths was better for him. In order, therefore, to get the potnt 
cleared up by the Lord Himself, he says:— 


aga Sara 


Link of the 
Discourse 


ded HAT at gaat a zeae! 
asa gaat aa ate afafaay lf 
am O Krsna; sama aeatay Sankhyayoga or the Path of Knowledge; 
a and; ga: then; ( #aq) atta Karmayoga or the Path of Action; wafa 


you extol; gaat: of these two; a which; "#1 one; A for me; @fafaaa sa: 
(is ) definitely conducive to (my ) good; aq thats af declare. : 


Arjuna said: Krgna, You extol Sainkhyayoga (the Yoga of Knowledge ) 
and then the Yoga of Action. Vray tell me which of the two is decidedly 


conducive to my good. 


The root ‘Krs’, from which the word 
‘Krsna’ is derived, means ‘to attract or 
draw’, and the suffix ‘na’ denotes bliss. 
The Lord is ever blissful and hence 
attracts everybody towards Himeelf. 
This is the reason of his being called 
‘Krsna’. Here, by addressing the Lord as 
‘Kreni’, Arjuna seeks to convey that 
being the omnipotent and omniscient 
Lord of the whole creation, He alone is 
capable of answering his questions. 


Nowhere in ChapterIV has the Lord 
extolled actual renunciation of actions, 
nor has He ordered Arjuna anywhere to 


(1) 


follow this course. On the other hand, 
He has asked him at several places 
(IV. 15,42 )toact ina disinterested way, 
Hence 'Karmanam Sannyasam' here does 
not mean their actual renunciation. 
To renounce the feeling of doership with 
respect to all actions and to feel that it 
is the modes of Prakrtiin the shape of 
the senses that are moving among the 
modes of Prakrtiin the shape of their 
objects ( III. 28 ); to remain constantly 
established inidentity with God, and to 
see Brahma everand everywhere: it is 
thig attitude of a Jnmanayogi which ig 


referred to here by the word ‘Karma- 
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is this form of Jhanayoga 
in the fourth 
therefore, 


sannyasa.’ It 
which has been praised 
chapter and Arjuna's query, 
relates to this. 


Replying to Arjuna, the Lord speaks 
of ‘Sannyasa’ and ‘Karmayoga’ both as 
leading to the highest good or final 
beatitude; and naming this 'Sanny4sa’ as 
‘Sankhya’ in the fourthand fifth verses 
and reverting to the word ‘Sanny4dsa’ in 
the sixth, He makes it clear that by 
‘Karmasannyasa’ He means Sankhyayoga 
or Jaanayoga and not the actual 
renunciation of actions, Besides, according 
to the Lord, mere renunciation of actions 
not only does not lead tosupreme Bliss 
( III. 4), but is not practisable either 
Gilt..--6;, AZ VILG. 1) 4). sUherefore; 
‘Karmasannyasa’ here should be taken 
to mean Jhanayoga and not the actual 
renunciation of actions, 


At first sight it would appear that 
Arjuna was repeating here the same 
question which he had already asked at 
the beginning of Chapter III. But on 
careful examinationitwill befound that 
he did not refer there to ‘Jianayoga’ and 
‘Karmayoga’ as such. The question that 
troubled Arjuna's mind at that time 
was: If the Lord considered Jiidna or 


Knowledge as superior to Karma, why 
should He urge him to engage in a 
terrible action like warfare? He wag 


unable to make out the purport of Hig 
words which appeared ambiguous; and 
therefore he wanted to know Hig mind 
definitely on this point. The point atissue 
here is quite different. At this place he 
neither regards Jhadna as Superior to 
Karma or action nor considers the words 
of the Lord as ambiguous. He is 


conscious of the fact that the Lord is 
praising both '‘Jianayoga’ and ‘Karma- 
yoga’'( IV. 32 ) and is treating them as 
Beparate (III.3). And admitting this 
fact he seeks to know which of the two 
is the better course for him. This proves 
that Arjuna is not repeating here his 
question of the third chapter. 


It is no doubt true that the Lord 
has commanded Arjuna in clear words to 
adopt the path of Karmayoga in verges 
19 and 30 of Chapter III and verses 15 
and 42 of Chapter IV. But it is equally 
clearthat in verses 24 to 30 of Chapter 
IV the Lord has, under the common 
name of Yajia or sacrifice, referred to 
various practices based on Karmayoga 
and Jianayoga both, and in that connec- 
tion extolled Jianayajia or sacrifice 
through Knowledge as superior togacrifice 
performed with material things (IV. 33), 
and further urged him to take lessons 
in ‘Jiana’ or Knowledge from sages who 
had seen the reality and glorified 
Buch Jiaéna ( IV. 34-35 ). Again, He 
clearly stated that through perfection 
in Karmayoga one automatically attains 
Knowledge (IV. 38 ). Thus hearing both 
the paths praised by the Lord, Arjuna 
could not definitely single out any one 
course of action for himself. Hence he is 
quite justified in putting a question like 
this in order to elicit the definite opinion 
of the Lord. He wants to know what 
course he should adopt for attaining true 
wisdom—whether he should follow the 
discipline of Knowledge by hearing ana 
pondering over the words of thoge 
possessed of real Knowledge, or should 
take to Karmayoga by performing actions 
withoutattachment and in a disinterested 
way and dedicating them to God 0 


Now the Lord proceeds to answer Arjuna’s question:— 


ATTA 
e5 ; ch ~ 
Seta: ara straracralt | 


~ Qe 
ARG Rear Areas 2 | 


a-qra: the Yoga of Knowledge; Sand; #aatm the Yoga of 


Action; za} 


CHAPTER V 


239 


both; fa:taaxit ( are ) conducive to the highest good; g but; aat: of the two; 
sHaaraa to the Yoga of Knowledge; sdata: the Yoga of Action;  fafireaa 


(is ) superior. 


Sri Bhagavan said: The Yoga of Knowledge and the Yoga of Action 
both lead to supreme Bliss. Of the two, however, the Yoga of Action ( being 


easier of practice ) is superior to the Yoga of Knowledge. 


The word ‘Ny4sa’ means renunciation, 
and with the prefix ‘Sam’ added to it, 
if denotes complete renunciation. And 
renunciation here signifies renunciation 
of the sense of doership in respect of 
all activities carried on by mind, speech 
and body, as well as of identification 
with the body and the feeling of ‘mine’ 
with regard to the objects of the world. 
The words ‘Sannydsa’' and ‘Sannydsi’ 
have been used in the Gita in different 
senses varying according to the context. 
For’ instance, ‘Sanny asa’ denotes 
dedication of one’s actions to Godin III. 
3074.01.) *6" and oe Vilar, 57, the 
apandonment of actions with an interes- 
ted motive in XVIII. 2, mental 
renunciation of works in V.13, Karma- 
yoga in VI. 2, and actual renunciation 
of bodily activity in III. 4 and XVIII. 
7, while it stands for 'Sankhyayoga’ or 
the Path of Knowledge in V. 6 and 
XVIII. 49. Hven soa follower of the 
Path of Action has been referred to as 
‘Sannyasi’ in VI. land XVIII. 12, and 
as ‘Sannyasayogayuktatma’ in IX. 28, 
This shows that the Gita does not use 
the word ‘Sannyasa’ in the same sense 
every where. Its meaning varies according 
to the context. Here the Lord sets out 
to discuss the comparative merits of 
‘Sankhyayoga’ and ‘Karmayoga’. Hence 
‘Sannyasa’ obviously means ‘Sankhya- 
yoga’. The Lord has made this 


abundantly clear by using the word 
‘Sankhya’ itself in the fourth and fifth 


verges. Therefore, it is but reasonable to 
take ‘Sanny4sa’ in the sense of ‘Sankhya- 
yoga’ here. 


The statement that ‘'the Yoga of 
Knowledgeand the Yoga of Action both 


(2) 


lead to supreme Bliss” cannot be taken 
to mean, a8 someare apt to do, that the 
two disciplines collectively lead to 
supreme Bliss and notsingly. The reason 
is that the two disciplines cannot be 


followed at once by one and the 
Same man. For during his practice 
the Karmayogi treats his actions, 


the fruit thereof, God and himselt as 
separate entities and does everything as 
an Offering to the Lord renouncing its 
fruit as well as attachment for it 
CIITASOF Vier l0; IX. S826 S17, 10 and 
XVIII. 56-57). The Sankhyayogi, on 
the other hand, feeling that it is the 
Gunas bornof Maya that are moving 
among the Gunas (III. 28 ), or in other 
words that the senses are moving 
among their objects ( V. 8-9 ), renounces 
the sense of doership in respect of all 
tbe activities carried on by mind,speech 
and body and remains established in 
identity with the all-pervading Oversoul, 
the embodiment of Truth, Knowledge 
and Bliss. The Karmayog! feels that he 
is the doer of his own actions ( V. il ), 
whereas the Sankhyayogi does not ( V. 
8-9 ). The Karmayogi dedicates his 
actions to God (IX. 27-28 ); the Sankhya- 
yogi does not even recognize the 
operations of the mind and senses carried 
on without a conscious doer as falling 
under the category of action ( XVIII. 
17). The Karmayogi views God as 
separate from Himéself ( XII. 6-7 ); the 
Sankhyayogi admits no distinction 
( XVIII. 20). The Karmayogt! admits 
the existence of Prakrti and its 
evolutes ( XVIII. 61 ); the Sankhya- 
yogi recognizes the existence of none 
else than the one absolute Reality 
( XIII. 30 ). The Karmayog!i believes 
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in the existence of actions and their 
fruit; the Sankhyayogi neither recognizes 
the existence of actions and their fruit 
as apart from the Absolute nor holds 
himself related to them in any way. 
Thus their courses of discipline as well 
as their outlook are poles asunder. Such 
being the case, no one can tread both 
the paths simultaneously. Besides, had 
it been true that the two disciplines 
taken together lead to supreme Bliss, 
it would have been meaningless on the 
part of Arjuna to ask the Lord to point 
Out any one of them which might be 
decidedly good forhim. Nor would there 
be any meaning in the Lord’s declaring 
Karmayoga as superior to Sankhyayoga 
or in His statement that both the 
Sanukhyayogi and the Karmayogi reach 
the same destination. Therefore, itis but 
reasonable to hold the two paths as 
independent of each other. Though both 
lead to the same goal, viz., realization 
of God, the embodiment of supreme 
Bliss, through real wisdom, yet fora 


man of action like Arjunathe practice 


of Karmayoga was easier and hence 
better than Sankhyayoga. 


Although, as stated above, the two 
disciplines are conducive to supreme 
Bliss singly and independently of each 
other, it is not without reason that the 
Lord declares Karmayoga as guperior to 
Sankhyayoga. Inthe first place, a Karma- 
yogiis always a Sannyasi or renouncer 
of actions even though engaged in 
actions and he gets freed from the 
bondage of birthsand deathsvery easily 
without any effort or trouble ( V. 3 ).He 
quickly attains God ( V. 6 ), and 
constantly enjoys His protection ( 1X. 
22). And lastly even a little practice of 
Karmayogais capable of delivering one 
from the great fear of birth and death 
( II. 40 ). The path of Knowledge, on 
the other hand, is a rugged one and 
bristling with thorns ( XII. 5); and it 
is difficult to tread for one who has not 
pursued the discipline of Karmayoga in 
the first instance ( V. 6 ). It is for these 
reasons that Karmayoga has been 
declared superior to Jhanayoga. 


Karmayoga has been declared as superior to Sankhyayoga. In order to 
establish this very point, the Lord now praises the Karmayogiin the following verse:— 


~~ 
aa: 


a fadaret at a sh a aga | 


fageat fe warned Ga aransqsaa | 2 | 


Hetatat O mighty-armed Arjuna; 4: who; 4 neither; 2f8 hates ( anyone ); 4 
nor; *#gfa desires; a: he ( a Karmayogi ); faaeearedt 34: should be ever 
considered a renouncer; {€ for; fageg: he who is free from the pairs of 
opposites; GaH easily; aaa from bondage; 19y=4@ is freed. 


The Karmay ogi who neither hates nor desires should be ever considered 
a renouncer. For, Arjuna, he who jis free from the pairs of opposites is 


easily freed from bondage. 


The Karmayogi 
body nor 
wholly 


neither hates any- 

craves for anything. He 
tranecends the pairs of 
Opposites. In fact, Sannydsa or 
renunciation too represents the same 
state. He alone who is free from likes 
and dislikes is a true Sannyasi; for 


(3) 


enter the 
tread the 
Therefore, by 


he is neither required to 
order of SannyAasis nor to 
path of Knowledge. 
declaring that a Karmayogi should 
be ever considered a Sanny asi 
( renouncer ), the Lord glorifies him 
and certifies that heisa renouncer even 
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though performing all actions, and is 
freed from the bondage of actions 
without any difficulty or exertion. 
x een TX x 

Attraction and repulsion are the 
two most formidable enemies of man 
retarding his progress on the path of 
spirituality. It is they who throw him 
into the bondage of Karma. Subduing 
these impulses, the Karmayogi acts for 
the sake of God and through His Grace 


is easily freed 
actions, 

The latencies of good and evil 
actions that are rooted inignorance, and 
their fruits constitute the bondage 
of men. Bound by them the embodied 
soul incessantly goes on revolving in the 
whirligig of births and deaths. Getting 
beyond this cycle of births and deaths 
for ever is what is meant by being freed 
from bondage. 


from the bondage of 


Establishing the superiority of Karmayoga over Sainkhyayoga on the ground 


of tts beings easterin practice, the Lord now 


reveals in the following {wo verses 


their tdentity so far as thetr frutt ts concerned, which is nothing short of supreme 
Bliss as already pointed out tn the second verse:— 
eae eH 
aizaaimt Jara: saafa a aftear: | 
CRA: arayuaitaezad ASAI 8 il 


aizqaiit the paths of Knowledge and Action ( referred to above )3 ater: 
the ignorant ( lit., those of unripe intellect ); 74% yielding different results; 
sazfea declare; 4 not (so ); aftsar: the wise; TH in one; afg even; aa% firmly; 
auftaa: established; saat: of both; se fruit (viz., God-Realization ); faeza obtains. 


It is the ignorant, not the wise, who say that Sankhyayoga and Karmayoga 
lead to divergent results. For one who is. firmly established in either gets the 


fruit of both ( which is the same, viz., God-Realization ). 


Sankhyayoga and Karmayoga both 
are conducive to the attainment of Bliss 
or final beatitude by bringing a 
Knowledge of the highest Truth. 
Notwithstanding this fact, those who 
believe that they yield divergent results, 
and distinguish between the two paths 
on this ground are lacking in wisdom. 
For even though the Sadhana in thetwo 
disciplines proceeds on different lines 
they are one and the same so far as 
their result is concerned. 


That the practice of Karmayoga 
leads to theattainment of final beatitude 
through the Knowledge of Reality is 
borne out by the following statements of 


the Lord:—‘'I confer upon them that 
Yoza of wisdom through which they 
attain Me’’ (xX. 10 ); ‘In order to 


31—B. G. 


(4) 


shower My Grace on them, I dispel the 
darkness of their heart by the light of 
Truth’’ ( X. 11), ‘Having attained purity 
of heart through the practice of Karma- 
yoga, he automatically achieves 
Realization’ ( I1V. 38 ), etc. But 
Sankhyayoga itself, they say, is Know- 
ledge of the Reality. How, then, can it 
be said to bring liberation through & 
Knowledge of the Reality ?P 


In this connection it should be borne 
in mind that Sankhyayoga is not the 
same as Knowledge of the supremé 
Reality; itis the name ofa path or 
discipline leading to that Knowledgeand 
pursued in accordance with the teachings 
of those who have known the Reality. 
For in verse 24 of Chapter SILL 
Dhyanay oga ( the Yoga of Meditation ), 
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Karmayoga ( the Yoga of Action ) and 
Sankhyayoga ( the Yoga of Knowledge ) 
have been spoken of as separate ways 
of approach to Self-Realization, quite 
independent of one another. Therefore, 
itis but reasonable to say that Sankhy a- 
yoga enables one to attain liberation 
through a knowledge of the supreme 
Reality. Speaking of the path of Know- 
ledge in verses 49 to 55 of Chapter 
XVIII the Lord says that becoming one 
with Brahma, which is only another 
name of attaining perfection in Sdnkhya- 
yoga, one attains Para Bhakti or 
supreme Devotion, which is the same 
as real Knowledge, and that through 
Para Bhakti one realizes and enters into 
God. This makes it clear that the 
practice of Sankhyayoga leads to the 
actual Knowledge of the Reality, which ig 
followed by theattainment of liberation, 


An understanding or insight which 
represents Knowledge of the supreme 
Reality is known as ‘Panda’ and one 
endowed with such an understanding is 
called a ‘Pandita’. Therefore, perfect 
Bouls possessing actual Knowledge of 
Reality are here referred to by the 
word ‘Panditah’, 

x x x 


Both the disciplines lead to the 
Bame end, namely, realization of God 
through real Knowledge. Hence it is but 
meet and proper to say that one firmly 
established in any one of these attaing 
the fruit of both. But it would be 
meaningless tosay go if perfection in 
Sankhyayoga were the result of Karma. 
yoga, and Sankhyayoga in its turn would 
lead tothe attainment of liberation in 
the shape of God-Realization. In that 
case the result of the two disciplines 
would not be the same. For, according 
to the latter interpretation, one who 
is firmly established in Sankhyayoga 
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has already achieved (in the shape of 
perfection in Sankhyayoga ) the fruit of 
Karmayoga. Henceit would be meaning- 
less to say that one firmly established 
in Sankhyayoga attains the fruit of 
Karmayoga. Evenso if one who is firmly 
established in Karmayoga attains God- 
Realization only through perfection in 
Sankhyayoga, he obtains the fruit of 
Sankhyayoga through Sankhyayoga 
alone, and not direct. Thus the statement 
of the Lord that one firmly established 
in any one of these disciplines obtains 
the result of both would have no 
meaning at all. Therefore, the only 
conclusion that we can draw from this 
statement is that the two disciplines 
are independent of each other and they 
lead to the same end. This interpretation 
alone gives meaning to the Lord’s 
Statement that one firmly established in 
any one of the two disciplines attaing 
the result of both. In verse 24 of Chapter 
XIII too the Lord recognizes both as 
independent means of Self-Realization. 
x x x 

It will appear that Arjuna Opens the 
controverry in the very first verse of 
this chapter by using the words ‘Karma- 
BSannyafa’ and ‘Karmayoga’ and the 
Lord too adopts the. fame terminology 
in answering his question in verge 2, 
But in order to avoid the word ‘Karma- 
Fannyasa’ being erroneously interpreted 
as actual rentnciation of actions and 
the word ‘Karmay oga’ being construed 
to mean mere activity of any kind, the 
Lord uses the words ‘Sankhya’ and 
"Yoga’ instead and thereby makes it 
clear that he has used the two words 
in the sense of the paths of Knowledge 
and action respectively. 


The use of the word ‘Api’ emphasizes 
the fact that the two disciplines are 
altogether independentand can bring God- 
Realization without the help of eachother. 


= . =a e mh 
TNT: eT wart aati; ary | 
Ch Sl @ ant a a: qeaht | qeaia i & 4 
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ated: by Sinkhyayogis; aq which; mraa state; m4% is altained; alt: by 
Karmayogis; afq as well; aq the same; 7#40 is reached; 4: who; ateaq Sankhya- 
yoga; 4 and; a4 Karmayoga; ua ( as ) one; qzafa sees; a: he; a alone; yaa sees. 


The (supreme ) state which is reached by the Sankhyayogi is attained 


also by the Karmayogi. 


Karmayoga as one (so far as their result goes ) really sees. 


It has been explained in the commen- 
tary on the second verse how Sankhya- 
yoga and Karmayoga are quite 
indeperdent of each other and how 
their Sadhana also proceeds in quite 
Opposite directions- This should not, 
however, lead anyone to doubt that 
they lead to the same destination. One 
can easily understand this by the 
illustration of the roundness of the 
earth. A man proceeding to New York 


Therefore, he alone who sees 


and 
(5 ) 


in America from India will reach his 
destination if he follows the correct 
route, no matter whether he takes an 
eastward course or moves in a westerly 
direction. Even so the practicant is 
sure to attain God, who is the supreme 
goal both of Sankhyayoga and 
Karmayoga, if he firmly adheres to 
one of these two paths, notwithstand- 
ing the differences in their ccurees 
of discipline. 


Sankbyayoga 


Having spoken of the common goal of Sinkhyayoga and Karmayoga, the 


Lord now brings out the superiority of Karmayoga so far as ws 


ts concerned:—— 


aaa  Aelalel 


LN ~ N 
ange afata 


practice 


Zxaarcquaiaa: | 
afatonfancafa il & Nl 


¢ but; aeratat O mighty-armed Arjuna; watta: without Karmayoga; ara: 
( perfection in ) Sankhyayoga; #I~gX to attain; GA (is ) difficult; aff: one who 
keeps his mind fixed on God; atngt: a Karmayogis Fa God; afar in no 


time; afaazafa reaches. 


Without Karmayoga, however, Sankhyay oga ( or renunciation of doer- 
ship in relation to all activities of the mind, senses and body ) is difficult 
to accomplish; whereas the Karmayogi, who keeps his mind fixed on God, 


reaches Brahma in no time, Arjuna. 


The indeclinable ‘Tu’ points to the 
peculiarity that though their fruit is 
identical, yet in practice Sankhyayoga 
is more difficult than Karmayoga. 


called a 
word 


One with mighty-arms is 
‘Mahabahu'’. Figuratively the 
‘Babu’ or ‘arm’ is used fora brother or 
friend. By addressing Arjuna as 


‘Mahabahu', the Lord means to 


(6) 


encourage him by conveying that he 
who has got a brother in pious-minded 
Yudhisthira and friend in Him, the 
supreme Deity, should have no cause 
for anxiety. The path runs smooth for 
him in every way. 


Although Sankhyayoga and Karma- 
yoga are independent of each other, 
Karmayoga or the path of Action is 
comparatively easy, whereas Sankbya- 
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yog23 or the path of Knowledge is rather 
rugged and arduous. It is with a view 
to emphasizing this difference that the 
Lord says: ''Sankhyayoga is difficult to 
practise without having practised 
Karmayoga beforehand.’’ Suppose there 
is an aspirant who holds that the whole 
of this phenomenal world is but a 
dream and unreal: it is falsely 
Buperimposed on Brahma, which is the 
only Reality. At the same time his 
heart is not pure: the evils of attraction 
and repulsion, anger and lust, are still 
present in him. If he makes no attempt 
to purify his heart and takes to the 
practice of Sankhyayoga straight off on 
the mere strength of his intellectual 
belief, if will not be easy for him to 
attain perfection in Sankhyayoga as 
described in verses 11 to 30 of Chapter 
II and verses 49 to 55 of Chapter XVIII, 
For so long as there is identification 
with the body, and attachment for 
enjoyments, and so long asthe practicant 
feels attracted towards that whichis 
agreeable and recoils from that which ig 
repelling, it will be difficult for him 
even to grasp the true meaning of 
Sankhyay oga,— which consists in 
renouncing the sense of doership in 
respect of ali actions and remaining 
constautly established in identity with 
the Absolute and Formiess Brahma, the 
embodiment of Truth, Knowledge and 
Bliss,—much more go to tread the path. 
Besides, his mind being impure and 
deluded, he will have no faith in God, 
the Controller of the whole univerge and 
the Dispenser of the fruits of actions, 
norin heaven and hell and other guch 
rewards and punishments for one’s 
actions. Consequently he will very 
likely give up virtuous deedg which 


Now describing the marks of a Karmayogi, 


unaffected by actions:—- 
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involve strenuous effort and may fall an 
easy prey to the lure of vicious enjoy- 
ments due to an attraction for fenge- 
Objects and other such evils, and be 
thus lost to the path of Bliss. There- 
fore, it is essential fora man who holds 
that Sankhyayoga is the only path to 
God-Realization, to purge his mind of 
likes and dislikes and other such 
impurities through the disinterested per- 
formance of virtuous deeds like sacrifice, 
charity, askesis, etc., before he proceeds 
to tread the path of Knowledge. Only 
then can his practice of Sankhyayoga be 
smoothly carried through, and then alone 
can he achieve success therein easily. It 
isin this sense that the accomplishment 
of Sanny4sa has been spoken of as difficult 
without the practice of Karmayoga. 


The word ‘Yogayuktah’ with the 
adjective ‘Munih’ stands for the Karma- 
yogi, who considering every thing ae 
belonging to God does not lose his 
balance of mind in success or in failure 
and renouncing attachment as well as 
the desire for fruits performs all his 
duties in accordance with the Lord’s 
commandments, and with faith and 
devotion dwelis upon the name, virtueg, 
glory and reality of God. 


Some people take the word ‘Munih’ 
to mean a practicant who has restrained 
his speech or conquered his senseg, 
Obviously there can be no Objection to 
this interpretation, because a Karmayogi 
who dwells in his mina upon Gud’s 
Reality must necessarily be reserved in 
speechand have control over his Benses, 


The word ‘Brahma’ can be taken to 
mean both God with attributes ana the 


' Absolute, because they are justthe 8ame— 


two aspects of the same Reality. 


the Lord speaks of his remaining 


~~ be. ~ 
wigan aga Arar Bara: | 
waaay gaat a fScat non 


fafsarat who has fully 


conquered his mind; f&afza: who has mastered 
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. his senses; fasgrat whose heart is pure; aayarayareat who has identified his 
self with the Self of all beings; atugt: the Karmayogi; $44 performing action; 


aft even; 4 fecaa is not tainted. 


The Karmayogi; who has fully conquered his mind and mastered his 
senses, whose heart is pure, and who has identified himself with the Self 
of all beings ( viz., God ),; remains untainted, even though performing 


action. 


So long as one’s mind and senses are 
not controlled, they naturally run after 
Bsense-enjoyments; and s0 long as 
impurities in the form of likes and 
dislikes exist in the mind it is difficult 
to remain equipoised in success and 


failure. Hence, until the mind and senses 


are fully controlled and perfect purity 
of heart is attained a practicant, cannot 
be called a real Karmayogi. The 
adjeotives ‘Yogayuktah’, ‘Visuddhatma’, 
‘'Vijitatma’ and ‘Jitendriyah’ have, 
therefore, been used to indicate that he 
alone is a Karmayogi in whom all these 
virtues reside, and he alone realizes 
Brahma without delay. 


God is the real Self of all beings 
from Brahma, the creator, down to the 
tiniest blade of grass. Therefore, he who 
regards God as his Seif i.e., the Inner 
Controller and performs all his actions 
according to His promptings and 
guidance and who has no sense of 'mine’ 


(7) 


with regard to the body, mind, 
intellect or any other thing except God 
is referred to here by the word ‘Sarva- 
bhitatmabhttatma’. 


The Sankhyayogi does not consider 
himself to be the doer of any action. 
Notwithstanding the fact that his 
mind, intellect and senses continue to 
perform all actions, he does not 
associate himself with any of those 
activities, but only feels that it is the 
modes of Prakrti that are moving among 
themselves and that he has nothing to 
do with them. Such being the case, it is 
but meet and proper that he should 
remain untainted by actions; but the 
wonder of wonders is that the Karma- 
yogi too; who regards himself asa doer, 
igs not bound by actions though perform- 
ing them for the sake of God and 
according to His directions. The 
indeclinable ‘Api' has been used to reveal 
this speciality of the Karmayogli. 


Referring briefly in verse 2 to the tdentity of the fruits of Karmayoga and 
Sankhyayoga, the former was declared superior to the latter because of its being 
caster tn practice. Again, pratsing the Karmayogi in the third, the tdenttty of 
their fruits and their being independent of each other were fully dealt with in the 
fifth and sixth verses. Pointing outin the first half of verse 6 that Sinkhyayoga 
ts dificult to accomplish without Karmayoga, the latter was declared to be easy of 
practice in the second half. This was followed by «a reference to the marks of a 
Karmayogi in the seventh. It has thus been made clear that in spite of ther 
fruit being the same, the two paths are different from each other. Hearing thts 
one should naturally desire to know the distinctive character of both. Anticipating 
this, the Lord first proceeds to describe in verses 8 and 9 the attitude of a 


Sankhyayagi while moving in the worla:— 
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va fafaenthif gat arta azafaai 
qaqarrgqg egaiyqaagdd ASST AASAAT Il ¢ I 
seqq  faaaa dargragalagate | 
ckgawifgaag aaa ef ware il 
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avafaaq who knows the reality; a: the Sankhyayogi; qWaq seeing: . sg0ay 
hearing; tgq touching; faq smelling; #344 eating or drinking; wre moving or 
walking; qq sleeping; waq breathing; He speaking; faasa answering Ae calls 
of nature; Yeq grasping ( something ); fava opening the eyes; fafaqa closing the 
eyes; aft even; gfqarfit the organs of sense and action; gzarg among the objects 
of senses; ad*a are moving; ga thus; aay holding; ta undoubtedly; gf so; ara 
should think ( that ); féfaa 4 nothing; aitfa I do. 


The Sankhyayogi, however, who knows the reality of things, must 
believe, even though seeing, hearing, touching, smelling, eating or dein kInes 
walking, sleeping, breathing, speaking, answering the calls of nature, grasping; 


and opening or closing the eyes, that he does nothing, 
is the senses that are moving among their objects. 


The whole of this phenomenal 
world is ephemeral and transient, hence 
illusory like a mirage orthe dream. 
world. It is superimposed through 
ignorance on Brahma, the embodiment 
of Truth, Knowledge and Bliss, who 
@lone is real. Thus distinguishing 
between the real and the unreal, he 
who remains constantly established in 
identity with the Absolute formless 
aspect of God, the Bupreme Reality,— 
he alone is a ‘Tattvavit? and a ‘Yukta’. 
These two adjectives have been used 
to represent the true character of a 


practicant following the path of 
Knowledge. 
x x x 
A man awakened from .a dream 


knows that the actions which appeared 
to him as being performed by his body, 
mind, the vital airs and senses during 
the dream state were neither actually 
performed nor was he in any way 
connected with them. Hven 80 the 
Sankhyayogi, who knows the reality of 


holding that it 


(8) 9°) 
things and remains constantly 
established in identity with the 
Immutable and Actionless Brahma, 
Bhould, while performing the various 
functions of seeing, hearing, etc., feel 
that it is the mind, the vital airs 


and the senses ( which are all illusory 
by nature ) that are moving among their 
respective objects, which are equally 
illusory; in fact, nothing is actually 
happening nor is he connected with any 
of these in any way. Here it may be 
contended that even those who are not 
yet free from likes and dislikes, anger 
and lust, and other such evils, but at 
the same time pose as Sankhyayogig, 
can argue that they are in no way 
connected with whatever actions—good 
or bad—that are being performed by 
their mind and senses. How are we 
to distinguish a genuine Sankhyayogi 
from a bogus one P In this connection 
it should be remembered that by mere 
profession one does not actually become 
a Sankhyayogi nor can one cease to 
have any connection with one’s actions, 
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In the eyes of the true 
Sinrkhyayogt, the whole of this 
phenomenal world is illusory like a 
dream; therefore, he ceases to have any 
attraction for anything in this world. 
Attraction and repulsion altogether 
disappear from his mind and no trace 
is left in him of evils like lust, anger, 
greed, infatuation, egoism and go on. So 
there being no incentive to prohibited 
actions, every activity of his unsullied 
mind and senses has the sanction of 
the Scriptures and redounds to the 
common weal. That is the test of atrue 
Sankhyay ogi. So long as a follower of 
the path of Knowledge finds the least 
trace of attraction and repulsion or lust 
and anger in his heart, he should 
consider his practice faulty. 
* x % 

There are no hard and fast rules 
regarding the form of activity which a 
Sankhyayogi engages in. Due to 
differences of caste, stage in life, 
temperament, nature of the past Karma 
responsible for birth, association and 
habit, the activities of all Sankhyayogis 
are not of a uniform nature. The five 
participles ‘seeing’, ‘hearing’, ‘touching’, 
‘Smelling’ and ‘eating’ refer to the 
functions of all the five organs of Benge, 
viz., the eye, the ear, the tactile Bense, 
the noseand the palate respectively. 
‘Walking’, ‘grasping’ and ‘speaking’ 
denote the functions of the feet, hands 
and tongue ( speech ) respectively, and 
‘answering the calls of nature’ covers 
the functions of the organs of reproduc- 
tion and defecation. ‘Breathing’ points 
to the functions of the five vital airs. 
Even 80, ‘opening’ and ‘closing’ of the 
eyes represent the functions of the five 
outer winds of the body known as 
‘Kuirma’ etc., and finally ‘sleeping’ 
denotes the functions of the inner sense 
or mind. In this way, a reference to the 
aotivities of all the senses, vital airg 
and the inner sense shows that accord 
ing to his order in society, stage in life, 
nature, past Karma and association a 


and genuine 
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Saukhyayogi can perform all actions 
approved of by the fcriptures, such ag 
eating and drinking, carrying on 
business, preaching, reading ana writing, 
hearing, thinking etc. forthe maintenance 
of his body or forthe common weal. 


x x x 


Verse 28 of Chapter III Bays that ‘It 
is the Gunas or modes of Prakrti that 
move among the Gunas;"’ verse 29 of 
Chapter XIII speaks of all actions 
being done by Prakrtior Nature; whereas 
in this verse it is stated that ‘'thesenses 
are moving among their Objects’, All 
these statements point to the same 
conclusion. The senses ag well as their 
Objects are products of the three Gunag, 
and Gunas in their turn are evolutes of 
Prakrti. Therefore, it is just the same to 
say that Prakrti is the doer of all 
actions, or that the Gunas are moving 
among the Gunas orthe senses are 
moving among their objects. The same 
thing has been expreresed in three 
different ways in different contexts just 
in order to lay special emphasis on 
this point. 

It is noteworthy in this connection 
that even though the activities of the 
vital airs as well as of the mind have 
been mentioned in this verse along with 


the functions of the senses, the Lord 
urges on the Sankhyayogi to believe 
that it is the senses that are moving 


among their objects in each case. The 
reason is not far to seek. In all forms of 
activity it is the senses that play the 
predominant part. The vital airs too 
have been referred to as the senses. And 
being the inner sense, mind as well is 
one of them. The word ‘Indriya’ thus 
covers all, viz., the mind as well as the 
vital aire. 


The indeclinable ‘Hva’ has been used 
to denote complete absence of the sense 
of doership with regard to actions. The 
intentionis to show that the Sankhyayogt 
should néverand not in the least degree 
consider himself to be the doer of actions, 


— 


Having thus described the course of discipline to be followed by a Sankhyayogs 
the Lord now proceeds to describe in the next two verses the course of disctpline 


for |Karmayozis along with tits fruit. 
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agqearaa walter ag carseat Hef a: | 


feat aa awa 


qaqataaterat i 2o |! 


q: who; #al{t ( all ) actions; saft to God; arata offering; AFA attachment; 
erat shaking off; aif acts; a: he; Haat ( remains untouched ) by water; TIAA 
the lotus leaf; ga as; Waa by sin; 4 fecad remains untouched. 


He who acts offering all actions to God, and shaking off attachment, 


remains untouched by sin; as the lotus leaf by water. 


Practising devotion to God, offering 
worshipto the deities, rendering service 
to parents and other elders, performing 
sacrifice, practising charity and askesis 
and performing all other duties 
prescribed by the efcriptures, such as 
eating and drinking etc. carried on for 
the maintenance of the body, and 
vocations of life pursued for earning 
one’s livelihood according to one’s order 
in society and stage in life: all these 
are covered by the word ‘Karmani’, And 
he who performs them all for the sake 
of God and according to His injunction 
and desire, and under His guidance and 
inspiration asa mere puppet, without 
the least attachment for them and 
regarding everything as belonging to 
God, is said to have offered all. his 
actions to God. 


The word ‘attachment’ 
here means the attachment one bears 
for one’s wife, progeny, wealth, houge 
and all other objects of enjoyment, for 
heaven and other higher worlds attained 
hereafter, for one’s Own body and all 
one’s actions and for abstract things such 


( Sangam ) 


(10 ) 


as honour, fame and prestige etc. 
x x x 

As arule, the Karmayogi performing 
only such actions as are prescribed by 
the scriptures never commits a sin; 
under these circumstances there can be 
no fearof his being contaminated by 
sin. Why, then, has it been thought 
necessary to add that he is not 
contaminated by sin 9 The reason for 
this is that prescribed actions too are 
not absolutely stainless. Every activity 
involves the perpetration of sin in one 
form of other through destruction of 
life unavoidably and involuntarily 
caused. That is why the lord says 
elsewhere that abl undertakings, 
indeed, are involved in sin, even as fire 
in smoke” ( XVIII. 48 ). Therefore, he 
who acts under the impulse of attach- 
ment and the desire for fruit simply for 
enjoyment and bodily comfort can never 
avoid sin; It is desire and attachment 
which lead to bondage. Hence, it is but 
reasonable to say that he who is free 
from all traces of attachment and desire 
is not tainted by sins even though per- 
forming actions, 


aa aaa gee Saale | 
afta: aa Hata as cageaSSeATSaA NN VF I 


atfiia: the Karmayogis; #a%: free from the feeling of ‘mine’; zqz: 
( their ) senses; aqat with ( their ) mind; gat with ( their ) intellect; #&a 
( their ) body; #f% alone; aya attachment; a#at shaking off; smaAget for 


with 
with 
the 


sake of self-purification; 4 action; ealea perform. 
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The Karmayogis perform action only with their senses, mind; intellect 
and body as well; withdrawing the feeling of mine in respect of them and 
shaking off attachment, simply for the sake of self-purification. ii 


Here the adjective ‘Kevalaih’ denotes in a detached spirit; andhe talks of the 
absence of the feeling of ‘mine’. Even same detachment in the prefent verse as 
though it qualifies ‘Indriyaih’ alone, it well. Does this not amountto tautology 
should be taken by implication to on the part of the Lord ©” Our reply to 
qualify ‘Manasa’, ‘Buddhy 4’ and ‘Kayena’ this question is that in verse 10 the Lord 
a8 well. The intention is to show that a referred tothe Karmayogi in whom the 
Karmayogi does not entertain the feel- element of Devotion preponderates, 
ing of ‘mine’in respect of the mind, whereas in the present verre He talks 
intellect, body and senses; he considers of the Karmayogi who is predominantly 
them as belonging to God. And he @ man Of action. Just as in verses 8 and 
performs all hisduties in an absolutely 9the Lord described how and in what 
unselfish and disinterested spirit, acting spirit the mind, intellect, sente, vital 
under the inspiration and guidance of airs and body of a Sankhyayogi acted, 
God, just like an instrument. in the present verse He tells us how and 

It may be asked here: ‘'In the very in what spirit the Karmayogi who is 
last verse the Lord spoke of the man predominantly aman of action works. 
who, offering all actions to God, works Thus there isno tautology here. 


The statement that a Karmayogi who performs hrs actions in the above 
manner is not touched by sin but attains purity of heart, ratses the question 
whether the practice of Karmayoga leads only to purification of the heart or brings 
some higher reward as well and where lies the harm tf one performs noble actions 
with an interested motive instead. Therefore, in order to throw light on this 
guestion the Lord now says:— 

; N 
Iw: BARS caret aieaacatla asats | 
agen: aan GS ant frareat il I 


gm: the Karmayogi; auned the fruit of actions; @*at offering (to God ); 
afeata, afeay everlasting peace ( in the shape of God-Realization ); areife attains: 
agm: he who works with a selfish motive; #asivt through desire; %&% to the 
fruit; am: attached; faaxad gets tied down. 


Offering the fruitof actionsto God, the Karmayogi attains everlasting peace 
in the shape of God-Realizationy whereas he who works with a selfish motive, 
being attached to the fruit of actions through desire, gets tied down. (2%) 


one who has collected and compoeted 


In verse 8, the word ‘Yaktah’ was 
one’s mind. In verse 8 of Chapter VI it 


interpreted to mean a Sankhyayogi. But 
here it has been taken in the sense ofa 
‘Karmayogi’; for, as shown above, the 
meaning of a word varies according to 
the context. It will be found that the 
word Yuktah’ has been usedin the Gita 
in differeut senses in various contexts. 
It is derived from the root ‘Yuj’, which 
means ‘to join’. In verse 61 of Chapter 
II, ‘Yukta’ has been used in the sense of 


32—B. G. 


stands for one who has known the Truth 
and realized God; in verse 17, being 
used in connection with diet and recrea- 
tion, it signifies ‘regulatednere’, and in 
verre 18 it conveys the idea of a ‘Yogi’ 
practising meditation. In verse 22 of 
Chapter VII, occurring with the word 
‘faith’, it carries the sente of ‘endowed 
with’. Hven so inverse 8 of this chapter 
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it has been used in thesense of aSankhya- 
yogi. Having been used with reference 
to an illumined soul who holds that it 
is the senses which are moving among 
their respective objects and considers 
himself above all actions, it has been 
rightly interpreted to mean a ‘Sankhya- 
yogi’ there. But here it has been used 
with reference to one who has renounced 
the fruit of all one’s actions; therefore, 
here it must be taken to mean a 
‘Karmay ogi’. 

Derived from the word ‘Nistha’, the 


adjective 'Naisthiki’ means ‘born of 
Nistha’ or perfection in a particular 
discipline, Therefore, the words 


‘Naisthiki Santih’ have been rightly 
interpreted to mean God-Realization 
achieved through perfection in Karma- 


yoga. 

The word ‘Ayuktah’ ordinarily 
carries the genee ofan idler or a 
careless or slothful person. Here, 


however, it has been used with reference 
to one who is attached to the fruit of 
actions through desire; herce it has 
been rightly interpreted as one who 
works with an interested motive. 


‘Bondage’ here is nothing else than 
being born again and again in the various 
orders of creation as a result of actions 
performed with an interested motive. 


Here wu has been stated that the Karmayogi remains untainted by his actions 


and attains peace in the shape of God-Realtzation, whereas the man who 


works 


with an interested motive gets tnto bondage tn the Shape of btrth and death. But 
the picture of the Sankhyayogi was left incomplete. Taking up the broken thread 
again, the Lord now proceeds to descrite the state of the Sankhyayogi:— 
- ° . 
carat waa deacaead ad at | 
A 
aage gt Ret Aa Hara wicaT i 22 Il 
aat the self-controlled; 2ét man ( the Sankhyayogi ); 7 neither; saz doing; 

a nor; [4 indeed; #1t4Z getting done by others; aagtt gz to the house of nine 
gates in the shape of this body; ad#atf all actions; aaar mentally; «aq 


relegating; gaa happily; ated rests 
Knowledge and Bliss ), 


( in God, 


the embodiment of Truth, 


The self-controlled Sankhyayogi, doing nothing himself and getting 


nothing done-by others, rests happily in God, the embodiment of 


Truth, 


Knowledge and Bliss, mentally relegating all actions to the mansion of nine 


gates ( the body with nine openings ). 


Although a Sankhyayogi, as judged 
by his Own viewpoint, ceases to have 
any connection with the body, mind and 
senses, and remains conétantly establi- 
shed in identity with God, the 
embodiment of Truth, Knowledge and 
Blise, still, in the eyes of the world,he 
is nO more than one encased in a mortal 
body. Hence he has been called a ‘Dehr’. 
‘fhe same word has been used in verge 
20 of Chapter XLV also with reference 


(13 ) 


to one who has riten above the three 


Gunas or modes of Prakrti. And the 
Sarkhyayogi has been called a ‘Vagi’ 
( self-controlled ) because from the 


worldly point of view the activities of 
his mind, intellect, and senses are 
regulated according to the injunctions 
of the scriptures and conducive to the 
interests of the world crder. 

The Sankhyayogi no longer identifies 
himself with the body and the senges nor 
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regards them as his own; therefore, he 
neither claims the doership of actions 
performed by them nor holds himeelf 
even indirectly responsible for them. 
And the indeclinable ‘Eva’ has been 
used to emphasize this point. 


It is contended by some that accord- 
ing to the principle of contiguity the 
words 'Navadware Pure’ ought to have 
baen connected with the verb ‘Aste’ 
rather than with the words preceding it. 
The sentence should, therefore, read: 
‘‘Having mentally relinquished all 
actions the Sankhyayogi exists in the 
body of nine gateé...... ”" It is, however, 
no compliment to a Sankhyayogi to say 
that he resides in the body. In fact, it 
detracts from his worth. Every Tom, 
Dick and Harry resides in the body. It 
is a truism which need not be affirmed of 
a Sankhyayogl. The glory of a Sankhya- 
yogi liesin relegating actions to the 
body, that is to say, to material objects 
like the senses and so0 on. Only a 
Sankhyayogi can do so; the average mab 
cannot. Hence the prose order that has 
been adopted is quite correct. 


The nine cavities of the human body 
referred to as nine gates in this verse are: 
a pair of eyes, a pair of ears, a pair of 
nostrils and a mouth—all located in 
the head or uppermost part of the 
human body, and the organs of reproduc- 
tion and defecation situated in the 
lowest extremity of the trunk. Being the 
seats of four out of five senses of percep- 
tion and three out of the five organs’ of 
action, these nine cavities represent the 
ten Indriyas; and hence relegating 
actions to the body of these nine gates 
is equivalent to relegating the functions 
of the ten Indriyas to the Indriyas 
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themeelves. Being the seat of all the 
ten Indriyas as well as the mind, the 


body too denotes the aggregate of all 
the instruments of action. Hence the 
Lord simply reiterates in this veree 
what He stated in verses 8 and 9 above. 


Only He has adopted a changed 
phraseology in order to heighten the 
effect. In verses 8 and 9 He named the 


activities of the senses, whereas here 
He has referred to the seats of those 
senses. That is all the difference. There 
is, however, no difference in the sense. 


x x x 


Actually renouncing all forms of 
activity one cannot even carry on one’s 
existence. Therefore, a Sankhyayogi’s 
renunciation is only mental, a renuncia- 
tion through the faculty of discrimina- 
tion and reasoning of doership as well 
as of instrumentality in respect of all 
actions. Jt is in order to bring out this 
idea clearly that the verb ‘Sannyasya’ 
has been qualified by the word 'Manasa’. 


x x x 


Although the text simply says that 
the Sankhyayogi rests( Dehi Aste ) and 
makes no mention of the resting-place, 
the verb ‘rests’ requires a complenent in 
the form of a locative. According tothe 
established canons of exegesis it is a 
common practice among commentators 
to supply ellipses by means of words 
implied in the text. Here the subject of 
discussion is a Sankhyayogi; and a 
Sankhyayogil asa matter of fact can 
rest happily in God alone, the embodi- 
ment of Truth, Knowledge and Bliee, 
and nowhere else. It is, therefore, that 
the words ‘in God’ have been added 
after ‘rests’ in the translation. 


One may ask here: If the Self ts neither the doer of actions nor doestt prompt 


the senses etc. to 
also reap the fruit of their actions ? 


act, how ts wt, then, that all men regard themselves as the doer and 


a sac a wart siaer asia 4H: | 


¢ o~ ¢ 
a ARTA 


aulatd 


gaaa ll 3 Il 
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sy; God; 4 neither; at#a of men; #3aq doership; 4 nor; eal the doings; 
4 nor even; #AGSZEANIA contact with the fruit of actions; asfa determines; a 


but; tara: Nature ( alone ); Nada functions. 


God determines not the doership nor the doings of men, nor even their 


contact with the fruit of actions; but it is Nature alone that functions. 


The word ‘Prabhuh’ in this verse 


denotes the almighty God, the creator, 
preserver and destroyer of the whole 
creation. The scriptures, wherever they 
speak of God as responsible for the 
creation etc. of the universe, refer only 
to God with attributes. 


By declaring that God determines 
not the doership of man the Lord seeks 
to convey that the doership of men with 
reference totheir actions is not ordained 
by God. Under the spell of egotism the 
ignorant regard themselves as the doer 
(III. 27 ). To be more explicit, God 
does not preordain that one must perform 
a@ certain good or evil act; for in that 
case the injunctions and interdictions of 
the scriptures would become futile 
and meaningless. By declaring that God 
does not bring about the contact of men 
with thefruit of their actions either, 
the Lord signifies that through ignorance 
men associate themselves with their 
actions, some by assuming their doership 
through attachment and others by getting 
attached to their fruits. 


Had these been predetermined by 
God, it would become impossible for 
man to shake off the bondage of Karma 
and there would be no chance for hig 
deliverance, A striver would, therefore, 
do well to dissociate himself from his 
actions by resigning them in the 
aforesaid manner either to Nature 
(V. 8-9) or to God ( V. 10) or again 


(14) 


by wholly renouncing the fruit of his 
actions a8 well as attachment. This ig 
what is meant by the statement of the 
Lord that ‘‘'God determines not the 
doership nor the doings of men, nor even 
their contact with the fruit of actions.” 


It has been stated above that the soul 
has nothing to do with the doership of 
actions and has no connection either 
with the And 
the present verse says that God too 
determines not the doership of actions 


actions or their fruit. 


and so on. The Question, therefore 
naturally arises: How are they to be 
accounted for P To answer this 


question the Lord says that all this is 
being done by Prakrti, or nature, 
appearing in the form of its three Gunas— 
Sattva, Rajas and Tamas,—all morbid 
feelings such as likes and dislikes etc., 
and good and evil actions and their 
latencies, All Jivas who have not risen 
above it have been united with it from 
time without beginning. That is why 
they are possessed of the Bense of 
doership, that is to Bay, deluded by 
egoism they come to regard themselves 
as the doer ( III. 27 ); and that is why 
they are associated with their actions 
a8 wellas with their fruits and get 
bound by them. In reality, however, the 
soul has got nothing to do with these, 
This is what is sought to be conveyed 
by the statement that TE 
which functions.” 


is Nature 
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Here tt may be asked: Does the Lord Himself reap the frutt of the good ana 
evtl acitons of the striver who has atssoctated himself from the fruits ofhts actions 


by offering them as well as hts actions to the Lard ? The Lord meets thts question 


tn the following verse:— 


aga saad a aa aaa faa: 
aadaad aa a geafla weaa: i 24 Il 


fay: the omnipresent Lord; 4 not; #efaq of anyone; waH sin; @ and; a 
not; GHaAa virtue; ta either; szt receives; Aga in ignorance; ama Knowledge; 
agaH, ( is ) enveloped; a thereby; saa: beings; qafea are falling a prey 


to delusion. 


The omnipresent God does 


not receive the virtue or sin of anyone. 


Knowledge is enveloped in ignorance; hence it is that beings are constantly 


falling a prey to delusion. 


The word ‘'Vibhuh’’ stands here 
for God Almighty with attributes but 
devoid of form, residing in the heart of 
Bie tli? eV. LO VIII. 61 ) and 
controlling the operations of the whole 
world by His will. The statement of 
the Lord that ‘‘God does not receive 
the virtue or sin of anyone’’ is intended 
to convey that even though all actions 
are performed by men through His 
energy,—in other words, it is He who 
endows men with energy, intelligence 
and senses etc., according to their past 
Karma,—He does not receive the actions 
performed by them. In other words, 
He does not reap their fruit 


Himself. 


It may be contended here that in the 
last verse of this very chapter as well 
as in the twenty-fourth verse of Chapter 
IX, the Lord Himself says that He is the 
enjoyer of all sacrifices and austerities. 


How are we toreconcile those statements 


(15 ) 


with that contained in this verse P It 
Should be noted in this connection that 
the whole universe is a manifestation 
of God with attributes. Hence it is 
God Himself who enjoys all 
Bacrifices in the form of divinities. 
Nevertheless, in reality God has nothing 
to do with our actions or their fruit. 
This i8 what is sought to be 
conveyed by the statement that God 
does not receive the virtue or sin 


of anyone. The idea is that even 
though enjoying all sacrifices in the 
form of gods and men, and though 


accepting articles and actions offered 
by devotees, He is realy unconnected 
with theminthe same way as He is un- 
born though accepting birth ( IV. 6) 
and remains a non-doer though perform- 
ing the functions of creation, preservation 
and destruction of the universe (IV.13 ). 
Hence it is but reasonable to say 
that God does not receive the virtues 


of anyone, 


254 BHAGAVAD-GITA 


aaa g aga at areata: | 
auaaasaad  sswaaaf acy il 2% I 


g but; 4a whose; aq that; wavaa ignorance; rua: of God; ata by true 
knowledge; arftaq_( has been ) set aside; agra theirs; staq( that ) Knowledge: 
atfzeqadq like the sun; aq that; qa the Supreme; sataafa reveals. 


In the case, however, of those whose said ignorance has been set 


aside by true knowledge of God, that wisdom shining like the sun reveals 


the supreme. 


Verse 15 spoke of Jivas being deluded 
by ignorance. The indeclinable ‘Tu’ has 
been used here to differentiate the Self- 
realized souls from the common run of 


(16 ) 


Asthe sun, dispelling darkness, reveals 
the true nature of all objects, even 80 
Knowledge dispels ignorance and 
reveals the true nature of God. In 
other words, those who have attained 


men who are thus deluded. Thatis to 
Bay, those whose ignorance has been 
driven away by true Knowledge of God, 
attained through the practice of Sankhya- 
yoga, are not so deluded. 


real Knowledge never and in no 
circumstance falla victim to delusion. 
This is what is sought to be conveyed 
by the analogy of the gun. 


It has been stated above that true Knowledge leads to God-Realization. Now, 
with a view to revealing up to verse 26 the processes of God-Realization through 
Jhinayoga and the characteristics, conduct, greatness and mental state of God, 
realized souls, the Lord tn the first tnstance speaks below of the attainment of 
God through the exclusive practtce of Jninayoga:— 


ACTS AMAA eAcaTATT: 
Tes Agata aaayaKara: ll Vs Il 


azga¢e4: whose intellect is wholly merged in Him; azgrata: whose mind 
is merged in Him; aftagr: who are constantly established in identity with 


Him; aequaor: (and) who have become one with Him; aafagareng: whose 
sins have been wiped out by wisdom; agatafaa the state whence there is 


no return; Tafa attain. 


Those whose mind ané@ intellect are wholly merged in Him, who 
remain constantly established in identity with Him, and haye finally become 
one with Him, their sins being wiped out by wisdom, reach the state 
whence there is no return. (17) 
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A follower of the path of Knowledge 
Should come to realize, through the 
teachings of the scriptures and the 
preceptor, that the whole world is but 
illusory and that God, the embodiment 
of Truth, Knowledge and Bliss, is the 
only reality. He should then give up all 
thoughts of material objects, and in order 
to rest his mind firmly in God should 
meditate on his blissful aspect. Revolv- 
ing the idea of bliss again and again in 
his mind, he should bring home to it the 
fact that every where thereisjoy and joy 


alone—perfect joy, boundless joy, 
tranquil joy, solid joy, steady joy, 
constint joy, everlasting joy, conscious 


joy, joy which isidentical with wisdom, 
Bsupreme joy, great joy, unending joy, 
unthinkable joy, 8piritual joy, nothing 
but joy. By constantly reflecting on this 
truth when the mind rests firmly in 
identity with God, the embodiment of 
Truth, Knowledge and Bliss, it is said 
to have wholly merged in Him. 


On the mind being thus merged in 
God, the truth about God is brought 
home to theintellect as vividly as though 
directly perceived. When by constant 
meditation on this truth so ascertained 
the inteliect loses its identity and 
becomes one with God, the embodiment 
of Truth, Knowledge and Bliss, it is 
siid to have wholly merged in Him. 


Mind and intellect are the principal 
factors that draw an imaginary line 
between the soul andthe Oversoul, There- 
fore, until the mind and intellect are 
wholly merged in Him in the aforesaid 
manner, the Sankhyayogiis unable to 
identify himself with God. On the mind 
30d intellect being merged in Him as 
stated above, the practicant is rid of the 
delusion that differentiates between the 
soul and the Oversoul, and the tripartite 
consciousness of meditator, the object 
meditated uponand the process of medita- 
tion disappear, 60 that there remains God 
alone, the embodiment of Truth, Know- 
ledge and Bliss, This is what is meant by 


verse, 


establithing onercelf in identity with God. 


When the delusion that differentiates 
between the soul and the Oversoul hag 
been got rid of in the manner described 
above, and the Sankbyayogi is firmly 
established in identity with God, the 
embodiment of Truth, Knowledge and 
Bliss, nothing remainsin hisconsciousness 


a8 a matter of fact, except God. 
His mind, intellect, vital airs, etc., all 
become one with God. The word 


‘‘Tatparayanah’, therefore, denotes such 
men as haveactually become one with 
God,the embodiment of Truth, Knowledge 
and Bliss, by directly perceiving Him. 


In the previous verse 'Tat' has been 
used as an adjective qualifying ‘Param’ 
the Supreme. A demonstrative proncun 
always refers to the noun immediately 
preceding it; hence the pronoun ‘Tat’ 
forming part of the compound words 
‘Tadbuddhayah’ etc., occurring in thig 
naturally refers to the supreme 
Reality which has been stated in that 
verse to be revealed by true Knowledge. 
Therefore, with due regard to the context 
the word has been correctly interpreted 
as God, the embodiment of Truth, Know. 
ledge and Bliss. 


The word Jihana forming part of the 
compound word ‘Jhananirdhitakalmasah’ 
denotes the true Knowledge of Reality 
which has been referred toin the forego- 
ing verse as driving away ignorance 61d 
revealing God. ‘Kalmasa’( lit.,a gin), 
forming part of the same word, includes 
the latencies of one’s past action, both 
good and evil, and evils like partiality 
and prejudice, distraction and obscurity. 
All these, being responsible for throw- 
ing the soul into bondage, are really 
sins. ‘Nirdhtta’ implies their complete 
annihilation. Therefore, the word 
‘Jnananirdhitakalmaséh’ shows that the 
true Knowledge of Reality obtained 
throughthe aforesaid course of digecipline, 
consisting of merging the mind etc., in 
God and 80 on, wipes out one’s sins 
accumulated in the shape of impurities, 
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distraction and obscurity of the mind, 
leaving no trace of them behind. 


The word ‘Apunaravrttim’ refers to 
God, on reaching whom one does not 
return to this mortal world even as a 
man who has awakened from a dream 
ceases to have any oonnection with the 
world thereof, and who has been spoken 
of as ‘Tat Param’ inthe preceding verse 
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and has been variously termed in the 
Gité as ‘Aksaya Sukha’( eternal Blies ), 
‘Nirvana Brahma’ ( Brahma who is all 
Peace ), ‘Uttama Sukha’ ( the highest 
Blies ), ‘Parama Gati’ ( the supreme 
Goal ), ‘Parama Dhama’ ( the supreme 
Abode ), ‘Avyaya Pada’( the immortal 
Abode ) and ‘Divya Paramapurusa’( the 
Bupreme Divine Purusa ) and who is 
realized through true Knowledge. 


Having stated the means of God-Realization, the Lord now proceeds to 
describe the undtfferentiating attitude of God-Realized souls:— 
fanfiaataraa ata aft afta 
git aa cage a aftsar anata: | te I 


afvsat: the wise; faarfaazarqa endowed with learning and cultures maa on 
a Brahman; 4 and; afa on a cow; éfafe on an elephant; aff on a dog; 4 and; 
aq On a pariah; Ta too; aAgeaa: look with the same eye. 


The wise look with the same eye on a Brahman endowed with learn- 


ing and cultures a cow, an elephant, dog, and a pariah too. 


The word ‘Panditéh’ here denotes 
high-souled men of perfection who have 
realized the ‘Truth. All distinctions 
disappear from the mind of saints who 
have realized the Truth. In their eyes 
nothing exists except God, the supreme 
Reality, the embodiment of Truth, Know- 
ledge and Bliss. Therefore, he sees one 
uniform existence everywhere. In order 
to explain this sense of unity in 
diversity, examples have been 
judiciously picked up from diverse orders 
of creation, A learned and cultured 
Brahman represents the best specimen of 
humanity, whereas a Swapaka ( a pariah 
living on the flesh of dogs ) occupies the 
lowest rank in society. Even so the cow, 
the elephant and the dog respectively 
represent the highest, the middle and 
the lowest types among the quadrupeds, 
Everybody has to observe a distinction 
in his dealings with all these. For 
instance, all take cow’s milk, but none 
would have the milk of a bitch, 
Similarly, an elephant can be used for 
riding purposes but a dog cannot, That 


(18 ) 


which serves as good food for the 
animals may not always be fit for human 
consumption. The scriptures enjoin that 
a@ good Brahman should be respected and 
adored, but prescribe no guch thing in 
respect of a pariah. Therefore by means 
of these varied examples, it has been 
clearly bronght out that the knower of 
Reality looks with the same eye evenon 
those in dealing with whom distinction 
must need be observed in life. Never 
and on no account does the feeling of 
diversity enter his mind. 


But this does not mean that a wise 
man observes no distinction in hig dealings 
with different persons or Objects. In fact, 
such a thing is not possible. Distinction 
must beobserved in one’s dealings with 
all up to a reasonable limitas preecribed 
by the scriptures. A wise man does 
Observe in his dealings all such distine- 
tions as are necessary and proper in the 
eyes of the world. He will treat a 
Brahman even as a Brahman should be 
treated and will deal with the parish 
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as One ought to do; even so he will 
use a cow, an elephant anda dog as 
well in a befitting way. Nevertheless 
he perceives God alike in every body 
and bears the same love towards all. 
A man does not behave with the various 
members of his own body, such as the 
head, the hands and the feet, in the same 
way and observes the same distinction 
between them as between the four orders 
of society, viz.,a Brahman, a Ksatriya, 
a Vaigya and a Sudra. He does not put 
his hands and feetto the same uete as 
bis head and mouth, nor does he take 
the same work from his head as from 
his hands and feet; nay, he does not 
show the same amount of regard and 
attention to all his limbs and his method 
of cleaning them also differs. Neverthe- 
less he regards them all as equally his 


own; hence he feels their eate or pain 
alike and bears the same amount of 
love for the whole boay. His love 
for and the feeling of ‘mine’ with 
regard to the different parts of his 
body know no distinction. Evensro the 
exalted soul who hasrealized the Truth, 
pees God everywhere; hence even 
though observing due distinction in his 
dealings from the point of view of the 
world, he loves and identifies himself 
with all in an equal degree. And there- 
fore, just as on a particular limb of 
one’s body being hurt or likely to be 
hurt one tries to heal it or ward off 
the impending danger to it, even 60 
when a particular individual or a group 
judividuals is in distress the wise man 
will duly try to remove their distress 
during his active life. 


Having thus described the sense of unity possessed by aseer, the Lord now declares 
that unity is the same as God, and glorifies those whoare established in unity:— 


gfq ata: am agi awa fea aa: 


faate f& ad aa awe walt 3 frat: 22 Nl 


aera whose; aa: mind; a4 in unity; faaais established; a: by those; ¥@ 
even here, in this very life; att: the mortal planes faa: is conquered; fe for; 7a 
the Absolute; fatwa is untouched by evil; aaa knows no distinction; ag 
hence; @ they; aaft in the Eternal; frat: ( are ) established. 


Even here 
established 


Those who see unity every where are 
said tohave been established in unity. 
This perception of unity in diversity frees 
them from the bondage of birth and death 
in this very life. That is to say, even 
though they carry on their mundane 
existence in the eyes of the world, they 
ceaseto have any connection with their 
pody, and hence with everything else in 
this world. This is what is meant by 
the conquest of the mortal plane. 


33-—B. G. 


is the mortal plane conquered by those whose mind is 
in unity; since the Absolute is untouched by evil and knows 
no distinction, hence they are established in the Eternal. 


(19 ) 


Sattva, Rajas and Tamas,—all these 
modes of Prakrti are fraught with evils of 
every kind and the whole world being a 
product of these, is fullof evils. All evils 
in the shape of partiality and prejudice, 
infatuation and the sense of diversity 
etc. make their appearance due to contact 
with these Gunas. God, the embodiment 
of Truth, Knowledge and Bliss, is al- 
together free from theee Gunas. Hence, 
He is free from blemish and knows no 
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distinction. In the same way, the knower 
of reality too transcends these three 
Gunas. Hence he ig completely rid of all 
evils inthe shape of likes and dislikes, 
infatuation, thesense of possession,egoism 
etc. and gets established in unity. The 
words ‘Hi’ and ‘Tasmat’ have been used 
to signify that unity is a symbol of the 
Absolute. Hence those whose mind rests 
in unity are actually established in 
the Absolute. Though in the eyes of 
the world they appear as @xisting 
in the world made up of the three 
Gunas and the body, yet, as a matter 
of fact, being established in unity, they 
have noconnection with this world made 
up of the three Gunas or with the body. 
They exist in the Absolute alone, 


It may be contended here that it ig 
quite reasonable to speak of Rajas and 
Tamasas the abode of all €vils; for at 
several places in the Gita they are declared 


The Lord now proceeds to desc 


the Absolute and Formless Brahma, th 


Litss, and has consequently lost all sense 
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as responsible for all mischief and the 
practicant is enjoined again and again to 
get rid of them. But the quality of 
Sattva is helpful in realizing God; how 
is it that the Lord treats it on the same 
footing as the other two qualities ard 
calls it the abode of evil © In this 
connection it may be submitted that 
the quality of Sattva is no doubt superior 
to Rajas and Tamas and is aleo helpful 
in the uplift of man; yet, being associated 
with egoistic pleasure and Knowledge, it 
has been declared by the Lord as instru- 
mental in bringing about bondage 
(XIV. 6 ). In fact, without being 
completely rid of all the three Gunas, a 
practicant cannot be declared as 
absolutely free from blemish and cannot 
be wholly established in unity. Hence 
while speaking of those who have 
transcended the three Gunas, it is not 
unreasonable to declare Sattvaguna too 
as full of evil. 


tthe the marks of a sage who has attained 
€ embodiment of Truth, Knowledge and 
of diversity:— 


A cecaot oq ae acarea airy | 
ferafecazgay aalaq salt fea: 20 1 


faq what is pleasing; I°q obtainin 
afsaq the unpleasant; Ivy obtaining; 


gs A not; secaq ( who ) rejoices; @ and; 
7 not; 


saa feels perturbed; faizafe: 


endowed with firm reason; #arqz: free from doubt; aafag the knower of Brahma; 


aaft in Brahma; fea: exists. 


rejOices not on 
meeting with the 


unpleasant, that knower of Brahma lives eternally in identity with Brahma. (20) 


Things which are agreeable to the 
mind, intellect, senses and body are 
called ‘pleasing’. The ignorant suffer from 
attachment for such things ang fee] 
delighted on obtaining them. The knower 
of Reality, however, being established in 
unity, does not feel the least attachment 
for anything. Hence he does not rejoice 


ON coming in contact, as a result of 80me 
£00d action done in the past, with 
anything which ig agreeable to the mind, 
intellect, senses and body. For he has 
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the mind, intellect, senses and body 
are known as ‘unpleasant’, and the 
ignorant entertaina feeling of aversion 
for such things. That is why they get 
upset and feel very miserable on coming 
in contact with them. But the knower 
of Reality is absolutely free from 
aversion. Hence he does not feel perturbed 
or miserable even On coming in contact 
with that which is most disagreeable to 
his mind, senses and body. 


In the eyes of the sage who has 
realized the Truth nothing is real in 
this world except the one Absolute. 
Therefore, his intellect is ever steady 
and firm. Even when he is confronted 
in the eyes of the world with honourand 
ignominy, or joy and sorrow of various 
kinds, his intellect is never shaken 
from its stability in the Absolute. It 
remains ever and under all circumstances 
immovably fixed inthe Absolute, the 
embodiment of Truth, Knowledge and 
Bliss. 


The use of the word ‘Asammudhah’ 
signifies that the mindof the wise man 
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is absolutely free from doubts, errors 
and infatuation. All his doubts distapryear 
along with theirroot, viz., ignorance. 

The word ‘Brahmavit' denotes one 
who hasattaired full Knowledge of the 
reality of Brahma, the embodiment of 
Truth, Knowledge ard Bligs. Such a 
‘Brahmavit’ comes to know every thing 
not only about Brahma but also about 
the world, the relation of the world 
with Brahma, the souland the Overeonul, 
the difference between the individual 
soul and God, and so on. Nothing about 
Brahma remains to be known by him 
who has come face to face with the 
Reality. 


Such a knower of Brahma remairs 
constantly established in Brahma all the 
time, no matter whether he is awake, 
dreaming or fast asleep. The idea is that 
at notime and in no circumstance does 
he dwell in the body. Having become 
one with the Absolute, he is never and 
‘on no account disunited from Him, 
He remains unaltered in all 
circumstances. That is why he has 
been called ‘Brahmani Sthitah'’. 


The characteristics of a person established tn Brahma having thus been 
described, the Lord now proceeds to pceint out the means of attaining such a state 


of mind and the frutt thereof:— 


qTaeqaastia egarae away | 
a aang wants il 22 I 


qraeTaty to external enjoyments; AamicAT one whose mind is_ unattached; 


aa which; arafa ( dwells ) in the mind; gaa ( that ) joy (of a Sattvie type ); 
faezfa derives ( through meditation ); a: he; aaaingearat becoming one with Brabma 
( through meditation ); waaH eternal; qax Bliss; wzqd enjoys. 


He whose mind remains unattached to sense-objecis, derives through 
meditation the Sattvic joy which dwells in the mind; then that Yogi, having 
completely identified himself through meditation with Brahma, enjoys eternal 


Bliss. Czie 


Objects of senses such as sound, touch, has with the help of his reason ehhbe 
colour, teste and emell ete, are denoted out from his mind phigh spat peg hl 
py the word ‘BaAbyasparéesu’, And he who who has withdrawn bis mind from ali 
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enjoyments and who has developed a The phrase eae rp it an 
feeling of indifference towards them, is here for the Imperishab e od w a 
referred to here by the words ‘Bahya- ever the same and a. the very em Me “ 
Atma’ ment of supreme Bliss. And the enjoy- 
=D pl biel babies ment of this bliss consists in realizing 
The joy which is spoken of a8 _ one’s identity with Him, as a result of 
dwellingin the mindis the joy thatone constant and unbroken meditation, No 
derives from constant and ceaseless other joy can stand in compariron with 
meditation on God, the embodiment of this. The joy that one finds = worldly 
Truth, Knowledge and Bliss. He who enjoyments is utterly negitgible aos 
takes delight in sense-enjoyments alone momentary. The joy born of dispaseion 
can never experience this joy. In fact, and that resulting from quietiem, being 
there is no joy in external enjoyments, conducive to the joy derived from 
but only a semblance of it. The joy born meditation, are comparatively lasting; 
of dispassion is.far greater than this while the joy derived from meditation 
semblance of joy and the happiness being the direct cause of God- Realization 
resulting from quietism is of a still is still more lasting. But none of these 
higher nature. But the joy which is joys, connected with the period of 
derived from constant and unbroken Spiritual practice, can becalled ‘eternal’. 
meditation on God surpasses all. Eternal Blies is the same as God. 


Having thus declared renunciation of attachment for sense-objects as conducive 
to God-Realtzatton, the Lord now indirectly calls upon Arjuna in the following 
verse to renounce attachment for sense-objects, proclaiming them to be the SOUTCE 
of suffering and transtent:— 


a fe dequist vat ssaataat aq 3) 
raga: Heat a AG TAA TN I 


% which; azqist: born of sense-contacts; Wit: pleasures; &@ they; & 
verily; g7aatta: ta only a source of suffering; wraraara: having a beginning and an 
end, fleeting; #47 O son of Kunti, Arjuna; 33: the wise man; ag in them; 
a does not; tad indulge. 


The pleasure which are born of sense-contacts are verily a source of 
suffering only ( though appearing as enjoyable to worldly-minded people ). They 
have a beginning and an end ( they come and go ). Arjuna, it is for this 
reason that a wise man does not indulge in them. (22: ) 


The unintelligent moth, which cannot and reaps great sorrows and sufferings 
foresee the reeult of its instinctive action, through their enjoyment. 
erroneously considers the flame to bea 
source of joy, rushes towards it to hug it 
and falling into it undergoes severe roast- 
ing and scorches itself to death. Even 
80 the ignorant man, considering sense.- 
enjoyments to be a source of joy, gets 
attached to them, and seeks to enjoy them 


He who enjoys sense-objects, regard- 
ing them asasource of delight, geteattech- 
ed to them; attachment begets other evils 
like lust, anger etc. and from lust and 
anger spring up all sorts of vices and 
rogueries, whieh take poseession of his 
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heart. The result is that his life gets 
involved in sin and consequently he has 
to undergo terrible suffering and tortures 
both here and hereafter. 

Man erroneously regards sense-en joy- 
ments like sexual intercourse asa source 
of joy. Butin the long run they bring 
about loss of strength, virility, longevity, 
and the energy of his mind, intellect, 
vital organs and senses; and in the event 
of their transgreseing the limit imposed 
by the scriptures, they bring him 
terrible tortures of hell in the 
next world and prove to be a source of 
untold suffering. 


Besides thie, when an ignorant man 
sees another with more objects of enjoy- 
ment than he has, the fire of jealousy 
gets kindled in his heart and begins to 
burn him. : 

Azain, if sense-objects enjoyed with 
a rolish get lost due to a freak of destiny, 
the impressions left by them arouse their 
memory again and again; and as man 
recalls them he is filled with torrow. He 
weeps and cries over them and _ is 
tormented with a sense of frustration. 
All this proves that enjoymente derived 
from contact with sense-objects are only 
a source of suffering as a matterof fact 
and have no trace of joy in them. They 
appear delightful only through ignorance 
and perverted vision. thatis why the 
Lord declares them to bea source of 
suffering only. 

Sense-enjoyments are fleeting and 
momentary a8 a dream or a flash of 
lightning. This is what is meant by 
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oalling them ‘Adyantavantah'. In reality, 
there is no joy in them; but due to 
ignorance they appear as full of joy. 
Hence evenif we attume them to be a 
source of joy in some degree, that joy 
too is not lasting but only ephemeral. 
For that which is fleeting itself cannot 
give permanent joy. In verse 14 of the 
second chapter the sense-objects have 
been declared as transient, becaute they 
come and go. 


Arjuna’s mother, Kunti, was very 
intelligent, sensible, self-controlled and 
averree to efenfe-enjoyments. Thcugh 
belonging to the fair sex, which is 
traditionally aseociated with freilty, the 
spent all her life in piety combined with 
dispassion and devotion. Therefore, by 
addressing Arjuna as ‘Kaunteya’ the 
Lord reminds him of the greatnets of 
his mother and conveys to him the hint 
that having been born of ftucha saintly 
and pious mother it was bey ond 
expectation that he would ever feel 
attracted towards senfe-enjoymente, 


Sense-enjoyments are really fleeting, 
ephemeral and full of sorrow; yet the 
ignorant and undiscriminating, shutting 
their eyes to this fact indulge in themand 
underzo all sorts of suffering and agony. 
But the wise and the discriminating 
ponder over their fleeting and epbereral 
nature and finding in them the ceede of 
evils like lust and auger, einand micery, 
realize that renunciation of attach ment 
for them will bring eternal Bliss, That 
is why they refugee to indulge intLem. 


Having declared sense-enjoyments to be a source of suffering inasmuch as they 
beget lust and anger, the Lord, while revealing the importance of the human lody, 


praises 
to conquer:— 


the man who conquers enemies like lust and anger, which are dificult 


agate a: ag ra TUcamaT | 
alamnldigd ai aaa: a gat at: Il 22 Il 
a: who; # here, in this human life; wézfaataoa ste before casting off 
the body; 44 even; #amldixaa, of Inst and anger; ana, the urges; S34 to stand: 
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agaifa is able; a: that; at man; gw: ( is) a Yogi; a: ( and ) he ( again); get 


(is ) happy. 


He alone who is able to stand, inthis very life before casting off this 


body, the of lust and 


happy man. 


urges 


Here the indeclinables ‘Iha’ and 'Bva' 
have been used to denote the importance 
of the human body. In superhuman or 
celestial forms thereisa superabundance 
of luxuries and enjoyments; whereas in 
8ab-human forms dullnessreigns supreme, 
Therefore, one cannot find means to 
conquerlustandangerin all those forms. 
Hence by adopting the use of ‘Iha’ and 
‘Hva’ the Lord warns us asit were to 
acquire through earnest endeavour the 
Strength to endure the urges of lust and 
anger calmly in this very life before cast- 
ing off the mortal frame. If through 
negligence and carelessness thigrare boon 
of human existence isfrittered away in 
accumulating and enjoying sense-objects 
alone, vain repentence will be the only 
course left to us, 


It is laid down in the Kena Upanisad: 
‘If one comes to know the Reality in 
this human life it ig very satisfactory; 
if one fails to realize it here, it is an 
incalculable loss,’'* C1T.25 5 


The body is perishable; it is sure to 
drop off sooner or later and no one knows 
which is going to be the last moment 
for one, Hence lust and anger should 
be conquered before the hour of death 
arrives. At the same time, through 
Spiritual practice, the practicant shoulda 
acquire necessary strength to resist the 
repeated onslaughts of these arch-enemiesg 
in the form of lust and anger, and 
frustrate their attempt to upset him by 
their urgings. He must see to it that 
these enemies inthe form of lust, anger, 
etc. disappear and take leave of him 
with all their force, even ag the waters 


* 88 Wzadizg Raa @ Aandteaet aw: | 


anger is 





a Yogi; and he alone is a 


(23 ) 


of £0 many rivers get lost into the ccean 
along with their currents. 


Man bears a natural attraction for 
woman; and the detire to posrees a wife, 
progeny, wealth, ahouse to live inor an 
abode in heaven and other objects of 
enjoyment of the mind and genses that 
are seen or heard of, and for which ore 
bears a natural attraction, is known as 
‘Kama’ or lust. And the stirring of thoughts 
of various kinds produced in the mind due 
to this desire constitutes what is known 
ap the urge of ‘Kama’. Even so when a 
man comes in touch with objects which 
are disagreeable to the mind, intellect 
and senses, or when he finds himself 
thwarted in his attempt to obtain the 
object of his desire, he feels @ natural 
aversion for the object or individual that 
B8tands in his way. The agitation caused 
in his mind by this a@versionis known as 
‘anger’, And the currents and crosg- 
currents of thought stirred up by it are 
what they callits urgings. And to acquire 
the power of not allowing them to have 
their way is-whatis meant by being able 
to stand them. 


The word ‘Yuktah' here stands for 
one who has tubdred hig mird and 
senses, and is thus Qualified to tread 
the path of Knowledge, 


Every Lody in the worla seeks happi- 
ness. But very few know what is real 
happiness and how to attain it. Due to 
this ignorance they run away with the 
wrong idea that happiness consists only 
in enjoying the Objects of tenses. That 
is why they hanker after them and strive 
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to attain them. And when they find 
themeelves balked in their efforts, they 
are seized with anger. But as a rule one 
who is habitually under thesway of lust 
and anger can never be happy. One whois 
uuder the sway of desire and the one who 
is under the sway of anger, both betake 
themselves to all sorts of mischiefs 
aud vices—the former for the sake of a 
wife, progeny, wealth and honour, etc. 
and the latter with view to harming 
others. They thereby expose themselves to 
illness,grief, ignominy, infamy, perturba- 
tion, unrest, anxiety and various kinds of 
agonies in this wo:ld and have to undergo 
tortures in helland sufferings of various 
kinds in the lower species of animals, 
Buch a8 birds and beasts, insects and 
reptiles, when born hereafter ( XVI. 18. 
20). In this way they never attain 
happiness, and always suffer pain. Those, 
onthe other hand, who having realized 
that enjoyments breed misery and are 
ephemeral in nature have fully subdued 
their enemies in the form of lust and 
anger and have completely extricated 
themselves from their grip, are always 
happy. This is what is sought to be 
conveyed by the concluding portion of 
the above verse. 


He alone is a real ‘Nara’ or man, who 
having thus subdued his evil propensities 
like lust and anger and developed dis- 
passion and quietism attains God, the 
embodiment of Truth, Knowledge and 
Bliss. The word ‘Narah’ signifies such 
@ person, no matter to which sex he 
belongs. 


Man is deluded by ignorance and is 
a slave of attachment. Hence he falls 


The 


Lord now describes in the following verse the final stage, 


an easy prey to the lure of senre-enjoy- 
ments, which are charming only to look 
at, and forgets God. The result is that 
he gives himself up to evil propensities 
like lust and anger andremains engrossed 
in stuffing his belly, sleep, carnality and 
Quarrel like lowly beastsand devils. He 
is not a man but a peculiar type of 
unsightly animal witbout horns and tail 
and even more degraded than the beast, 
not only useless but positively obnoxious 
to the world. Following the example and 
trying to imitate the virtues of a real 
‘Nara’, a God-realized soul, he who 
has conquered his enemies like lust and 
anger also degerves thetitle of ‘Narah'. 
It is in this latter sense that the word 
‘Narah' has been used in this veree. 


The verse obviously refers toa practi- 
cant following the path of Knowledge 
and cannot be taken as a true picture of 


the man who bas realized the goal. For 


one cannot be said to have realized the 
goal merely by being able to conquer lust 
and anger. A perfect soul, on the other 
hand, has no trace of lust or anger in 
him. This is what the Lord saysin verse 
26 below. Again, the man referred toabove 
has been spoken of as merely ‘thappy’. 
Had the verse referred to a perfect soul 
who has attained ‘Hternal Bliss’ men- 
tioned in verse 21 eupra anadjective like 
‘supremely happy’ or some other such 
qualification should have been used, 
The joy attaired by this man is the 
same as has been referred to in the 
first half of verre 21 above as derived 


from meditation on God. Therefore, the 
subject of this verse should be taken 
to be a practicant only. 


with ats 


fruit, of a Sankhyayogi who has, tn the aforesaid manner, succeeded 1n conquering 
lust and anger after realizing the external enjoyments to be a source of suffering 


and renouncing attachment:— 


ASeACGasratUlARArAasatlata =: | 
a ait aafaatt aeqaistasafa nl 2s I 


a: who; #atgqa: (is) happy within himself; wat: enjoys within him- 
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self (the delight of the soul ); aar and; 7 verily; 4: who; aeasatta: is illumined 


by the inner light; a: that; aa@aa: identified with Brahma; 


ait Sankhyayogi; 


safaaing Brahma who is all Peace; afan=afa attains. 


He who is happy within himself, enjoys within himeelf the delight of 
the soul, and even co is illumined by the inner light ( light of the ecul ), 
such a Yogi ( Sankhyayogi ) identified with Brahma attains Brahma, who 


is all Peace. 


Here the word 'Antah’ denotes God, 
who indwells or permeates the whole 
Universe, and not the inner sense. 
‘Antahsukhah’, therefore, refers to the 
man who finds no joy in worldly pleasures 
consisting in the enjoyment of external 
objects of senses, which he regards as 
ephemeral like a dream, but finds joy in 
God alone, who is the embodiment of 
supreme Bliss and is immanent in all. 


Such a man does not even recognize 
the existence of external enjoyments, 
much less their being a source of joy. 
Hence he does not indulge in them, and 
renouncing attachment for all these, takes 
delightin God alone. In other words, he 
is constantly absorbed in meditation on 
God, the embodiment of supreme Bliss, 
as identical with him. This is what is 
meant by the word ‘Antaradramah', 


Again, God is the supreme light of 
all lights ( X[II.17 ). The whole world 
is illumined by His effulgence. Ever 
coneciousof such a God, the embodiment 
of supreme Knowledge, as his own self, 
the man referred to above remains 
constantly established in Him. Nay, in 
the eyes of such a man no phenomenal 
Object has any reality apart from 
God, the embodiment of Supréme Bliss. 
This is what is meant by his being 
‘Antarjyotih’. 


He, cn the other hand, is not 
‘Antarjyotih’, to whom the whole world 
appears asrealand who under the spell 


(24 ) 


alone, even as a dreamirg man while 
asleep thinks of the dream only. For 
God, the embodiment of supreme Know- 
ledge, is screened from his view. 


The indeclinable ‘Eva’ is related with 
allthe three adjectives ‘Antahtukhah', 


‘Antararamah’ and ‘Antarjyotih’' and 
denotes exclusivenees. the intention is 
that the Yogi ceases to have any 


connection with this phenomenal world, 
inasmuch as he finds his joy, gratification 
and light in God alone. 


The word ‘Brahmabhttah' indicates 
the final stage ofa Sankhyayogi. The 
practicant following the path of Know- 
ledge renounces egoism, the genre of 
possession and all evil propensities like 
lust and anger, and incessantly goes on 
meditating upon God as his own Self. In 
this way when he becomes one with Him 
and does not maintain his separate 
identity in the least degree, he is said 
to have completely identified himself 
with God and is known as ‘Brahma- 
bhttah.' This constitutes the final stage 
or culmination of his Sadhana. 


The term ‘Brahmanirvanam’ denotes 
God, who is all Peace, the embodiment 
ef Truth, Knowledgeand Bliss, Attribute- 
less, Formlegs and Absolute, And toattain 
‘Brahmanirvana’ is to perceive directly 
one's identity with God. This is the fruit 
of the culmination of a Sankhyay ogi's 
Sadhana indicated by the adjective 
‘Brabmabkttah'. The Sruti also Faye: 
"Becoming one with the Absolute, he 


of ignorance thinks of the vitible world realizesthe Absolute,'’* (Brh. Up., 1V.iv.6). 
* ABT GA AATARY | 
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This state of God-Realization is variously 
termed as the attainment of Eternal 
Peace, the attainment of Eternal Bliss, 


the attainment of the Absolute, the 
attainment of Liberation and the attain- 
ment of the supreme Goal. 


The following two verses describe the characteristics of those who have thus 
realized God, the supreme Realtty:— 
wura aafaanata: = alot: | 
feagat aarata: eaqalea cat: it Xl 


aingzengt: whose sins have been wiped out; fe-azat: whose doubts have 
been slashed to pieces ( through the sword of Knowledge ); aayafea wat: who 
are actively engaged in the service of all beings; aarara: (and) whose mind 
is controlled and firmly rests in God; sv: the seers, the knowers of Reality: 


aafaaing Brahma, who is all Peace; 74a attain. 


- 


The seers whose sins have been wiped out, whose doubts have heen 
dispelled by Knowledge, whose disciplined mind is firmly established in 


God and who are actively evgaged in the 


Brahma, who is all Peace. 


Latencies of actions performed in this 
as well asin other lives, evils such as 
likes and dislikes and heaps of their 
tendencies, accumulated in man’s 
mind, are all covered by the word 
‘Kalmasa’ or sin, inasmuch as they lead 
to bondage. With the attainment of God- 
Realization all these get eradicated, and 
no trace of an evil is left in man’s mind. 
Thus absence of the evil of ‘impurity’ is 
shown by the use of the adjective 
‘Ksinakalmasah’. 


The word ‘Dwaidha’ denotes doubt 
or a state of quandary induced by 
ignorance. With the true Knowledge of 
God, alldoubts disappear along withtheir 
cause, viz, ignorance. In other words, no 
trace of the evils of distraction and 
obscurity is leftin the stainless mind ofa 
God-realized soul. Thisis what is meant 
by the adjective ‘Chhinnadwaidhbah’. 


A‘Yatatma' is he whose disciplined 
mind, being absolutely free from the evils 
of unsteadiness etc. ,isfully mergedin God. 


34-—B. G, 


service of all beings, attain 

(25 ) 

With the realization of God, all 

distinctions of‘ *nifrie! “and ‘™tiine? 
disappear. 


A God-realized foul views all beings 
as his own self. Therefore, even as the 
ignorant man identifying himeelf with 
the body remains actively engaged inits 
geervice, s0 does the wise man, equally 
identifying himself with all, naturally 
keeps himeelf engaged in the rervice of 
all beinge. This is what is meant by 
the words ‘Sarvabhttahite Ratah’. 


But what isstated above with regard 
toa wise man is true only from the 
standpoint of the world and is intended 
just to give an idea of his ideal 
behaviour. Really speaking, in the 
eyes of a wise man no such thing as ‘all 
peings’ exists apart from God, the only 
Keality, nor does he claim to serve them. 

The word 'Rsi’ is derived fromthe 
root ‘Rs' which denotes motion, abd by 
implication carries the sense of knowledge 
or a vision of Reality. Accordingly a 'Rsi’ 
is one who has thoroughly grasped the 





266 
real Truth. ‘Therefore, it is quite 
reasonable to interpret ‘Rsi’' as mean- 
ing the knower of Brahma. The use 
of the ‘Ksinakalmasah’, 
‘Chhinnad waidhah' 
also support this 


adjectives 
and ‘Yatatmanah’ 
interpretation. 


RAAT AAT 


qatar 
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The Sruti says: ‘'With the realization 
of God, who is both the cause of this 
universe and the universeiteelf, the knot 
of ignorance in the heart of the God-realiz- 
ed soul is broken, all doubtsare slarhed 
to pieces and the latencies of all acticnus 
wiped out,’’* ( Mund.Up., II. ii. 8. ) 


qaaaaiy | 


afi aafiatt ada fafzarnarz ii xe I 


alaatafagaara to those who are free from lust and anger; aqaaaqq to 
those who have subdued their mind; fafzareaargy to those who have realized 
God; adiara to those wise men; afaa: all round; aafaaina Brahma, the abode 


of eternal peace; 44% is present. 


To those wise men who are free from lust and anger, 
their mind and have realized God, Brahma, 


present all round. 


The mind of the wise ig absolutely 
pure. Hence no trace of morbid feelings 
like lust and anger remains therein. This 
is what is indicated by the use of the 
term ‘Kamakrodhaviyuktanim’, Whatever 
is done through the agency of the mind 
and senses of such lofty soulsis naturally 
conducive to the interests of Others. If 
in his active life ana according to the 
needs of the moment hig mind and 
senses display lust or anger which ig 
consistent with the injunctions of the 
scriptures, it should be taken to be a mere 
Bport enacted in the interests of the 
world order. It is just like the behaviour 
of an actorina play. 


The evils of impurity, distractionana 
Obscurity are the three sreat obstacles 
in the path of Knowledge. The wise 
alone are completely free from them. The 
adjectives ‘Kamakrodhaviyuktanam’, 


Realization of God through both 


* fiat ezqufufisa aaaaar: | frase 


pos the paths 
the charactertstics of God-realized souls have § 


In order to show that followers of the paths 


+ are aati afer eB qeat 1 


who have subdued 
the abode of eternal peace, is 


( 26 ) 


‘Yatachetasam' and ‘Viditatmanam’ in 
this verse are intended to indicate 
complete absence of the evilsof impurity, 
distraction and Obscurity respectively; 
and thus the attainment of complete 
knowledge of God has been shown here, 
It is, therefore, quite reasonable to 
construe the word ‘Yati’ as meaning a 
self-controlled man of Knowledge who 
has realized God through the practice of 
Sankhyayoga. 


In the eyes of the God-reajized sou] 
God alone, who is the fupreme Reality 
and the embodiment of Knowledge ard 
Bliss, exists here, there and every where, 
in all directions, above as well as 
below, outside ag well as inside, at all 
times and every moment. Nothing elge 
than Brahma, the One withouta second, 
has any reality. This ig what is meant 
by the statement that ''to the wise man 
God is present all round,’ 


of Action and Knowledge, and 
ecn Spoken of tn the above verses. 
of Knowledge and Action both can 
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cath atvantage practise meditation after duly controlling their mina and senses 
with the help of dispassion; the Lord now proceeds to describe in bricf the Yoga 
of Me titation ( Dhyanayoga ) with tts frutt:— 


TU Brat aealatagearat war: | 
TTA BA Heat AMaraeacarraht | 2 II 
aafeaqnatafeqataqcran: 
faTassraRta a: AA AH Tq] a: I 2 Il 


wag external; eqata sense-enjoyments; af@: wa gat verily shutting out 
( of the mind by refusing to think of them ); 4 and; ag: the gaze; Wal: arat( Hear ) 
( fixing ) on the space between the eye-brows; atavazacarict flowing within 
the nostrils; sromqrat the Prana and the Apana breaths; aat Fear having pan tlateen 
aafgqudtglg: who has brought his senses, mind and reason under Boy? 
ATTA: intent on liberation; 4: who; fanaeonraana: ( is ) free from desire, fear 


and anger: a: Hfa: that contemplative soul; aa ever; a7: ( is ) liberated; = verily. 


Shutting out all thoughts of external enjoyments, with the gaze fixed 
on the space between the eye-brows, having regulated the Prana ( outgoing ) 
and the Apana ( ingoing ) breaths flowing within the nostrils, he who 


has brought his senses, mind 
contemplative 
anger, is ever liberated. 


Each individual has been in contact 
with external objects from time without 
beginning; his mind is, therefore crowded 
with impressions left by them, which are 
countless in number. Regarding sense. 
Objects as charming and delightful, man 
ever goes on dwelling on them, with the 
result that old impressions, stored up in 
the mind, get revived one after another 
andcontinueto stirthe fireof attachment 
and desire burning inhis heart. His mind 
is, therefore, never atrest. Nay, memories 
of past experiences keep haunting his 
mindeven when be occasionally sits down 
to meditate on God in some secluded 
corner, renouncing pense-objects 
externally. The result is that he is unable 
to meditate upon God. Constant thoughts 
of sense-objects are the maiu obstacle in 
hie way. And this chain does not end s0 


and 
soul intent on liberation 


intellect under control,—such a 
and free from desire, fear and 
("27,28 ) 


long as one regards these objects as 
delightful. It is, therefore, that the Lord 
asks us to realize by dint of reason and 
dispassion all external objects as 
ephemeral], transient, full of sorrow and 
a source of suffering, and wipe off all 
their impressions from our mind. Then 
and then alone will the mind be trarquil 
and steady. 


x x x 


If we keep our eyes wide open and 
go on gazing all round our attention will 
be naturally diverted and we shal] not 
be able to collect and concentrate our 
mind; if, on the other hand, wecloee our 
eyes, we are apt to fall an easy prey to 
sloth and drowsiness. That is why we 
have been asked to keep the gaze fixed 
on the space between the eye-brows. 
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Basides, there are other reasons also 
connected with the science of Yoga. We 
are told that in the space between the 
eye-brows is located the bi-petalled 
spiritual plexus known as the ‘Ajia- 
Ghakra’, In the vicinity of this plexus 
lie the seven sheaths, the last of which 
is known as ‘Unmani'’; having reached 
this last sheath, the soul does not 
return to this mortal world. It is for 
this reason that the yogis fix their gaze 
onthe ‘Ajia-Chakra’. 


The next step we have been called 
upon to take is to regulate the flow of 
the outgoing and ingoing breaths. Let us 
remember in this connection that the 
natural flow of the outgoing and ingoing 
breathsis uneven. Sometimes they flow 
through the left nostril and sometimes 
through the right. When flowing through 
the left, they are gaid to be flowing 
through the passage of ‘Ida’; and when 
flowing through the right, they are said 
to be flowing through the passage of 
‘Pingala’. In such a state, man’s mind 
remains unsteady. To maintain an even 
flow of the Prana and the Apana breaths 
through both the nostrils is what is 
meant by regulating their flow. This is 
also known as directing their flow 
through the channel of ‘Susumna’. When 
passing through the ‘Susumna’ the flow 
of the Prana and Apana breaths is very 
thin and gentle. In this state the 
unsteadiness and restlessness of the mind 
automatically disappear, and it gets 
easily concentrated on God. 


In order to maintain an even flow of 
the two breaths, the Apanabreath should 
be inhaled through the left nostril, and 
the Prani breath exhaled through the 
right, The order should be changed alter- 
nately. Mental repetition of God's 
Name should continue side by side with 
this process and an endeavour should be 
made to see toit that the processes of 
exhalation and inhalation take an equal 
amount of time, and to make their flow 
even and thinner, Through continuous 


practice when the flow of both becomes 
even, gentle and thin and they cease to 
be felt outside the nose and within the 
throat and 80 on,it should be understood 
that the Prana and Apana breaths have 
become regulated and thin. 


The adjective 'Nasabhy antaracharinau' 
has been used just to indicate that the 
processes of exhalation and inhalation 
have to be regulated and madeeven and 
not to be suspended in this practice. 

xX x x 

The senses are noted for their way- 
wardness; they run after any object they. 
like and any time they please, of their 
Own free will. The mind too is ever 
unsteady and loath to give upits habits; 
and the intellect does not firmly adhere 
to one supreme conviction. To reduce 
them to orderliness and submission and 
turn them inwards or Godwards by 
regular training with the help of reason 
and dispassion is what is meant by bring- 
ing them under control. This being done, 
the senees will not wantonly indulge in 
their respective objects but will tamely 
follow our will and remain tied down 
to where we direct them to be; the mind 
will get concentrated according to our 
will, and the intellect will firmly and 
resolutely adhere to one conclusion of 
our choice. It is believed, and rightly so, 
that the fifth limb of the Astangayoga 
or the Yoga of eight limbs, VIZ, 
‘Pratyahara’. ( which consists in with- 
drawing the senses from their Objects ) 
is easily accomplished through control 
of the senses; the next limb, viz, 
‘Dharana’ ( focussing the mind on a 
particular spot ) becomes easy through 
subjugation of mind; and control overthe 
intellect makes the greventh limb, viz, 
Dhyana or meditation ( fastening the 
intellect to one conclusion ) easy. There- 
fore,in the practice of meditation subjuga.- 
tion ofall these three ig essential. 


x x x 


Mokga or Liberation is the same as 
God-Realization, the attainment of the 
Supreme Goal or the Highest Abode or 
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Makti( R2levse ). This is astate which 
lies beyond the range of mindand speech. 
Only this much canbe eaid with regard 
to it that in this state man is released 
‘completely andonce forall from all the 
shackles of Karmaand becomesthe very 
embodiment of supreme Blessedness and 
the highest Blies, infinite and unique in 
character. He who has thoroughly devoted 
his senses, mind and intellect to the 
attainment of this Liberation or God is 
ever and unceasingly striving after this 
end, nay, whose sole aim is to realize 
God and who does not consider anything 
else as worth seeking for, is signified by 
the word 'Moksaparayanah’, 


‘Muni’ literally means one who is 
given to contemplation. Hence the word 
‘Munih’ stands bere for him who, having 
a firm belief in the omnipresence of God, 
is always busy contemplating on Him 
even in his active life as in the hours 
of meditation. 


x x Xx 


Desire is always preceded by 4 
feeling of want;fear has its rootin an 
apprehension of mishap; while anger 
ensues when someone interferes with the 
attainment of one’s desire or when one’s 
will is not carried out. He who attains 
perfection throagh the practice of medita- 
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tion as described above feels the 
presence of God and God alone every- 
where and at every timeand mistees Him 
nowhere. What, then, can he wish for P 
When there is no reality other than God 
and when God, who is ever-existent, 
eternal, limitless and imperiehable, 
never loses anything, why thould there 
be any fear following from an 
apprehension of mishap P And when he 
ceases to have any desire or |cnging, 
having fully and eternally realized God, 
how andon whom will he be angry P 
Therefore, in this estate, his mind will 
never and under n0 circumstance 
entertain a desire of any eort either 
during his active life or even in adream 
nor can he have any caute for fear, and 
nor again will he feel angry under any 
circumstance. This is what is meantby the 
adjective ‘Vigatetchhabhay akrcedbeh’. 


The indeclinable ‘Eva' denotes 
certainty. That is to say, the exalted soul 
who has by means of the above 
practices completely rid himself of desire, 
fear and anger stands liberatedunder all 
circumstances, viz, during meditation 
as well as in active life and no matter 
whether he is alive or dead. He has 
without doubt obtained completefreedom 
once forall from the trammels of the 
world, and has realized God. 


In the course of His reply to Arjuna’s query, the Lord discussed the nature 
of Karmayoga and Sankhyayoga, spoke of the attainment of God through both 
these disciplines and described the characteristics of those who have attained perfec 
tion through etther. Then He briefly dealt with Dhyinayoga or the path of Medita 
tton too as auxiliary to both disciplines. Now for the man who finds himself 
unable to follow any of these three paths, subduing his mind and senses im the 
manner stated above, the Lord gives below a brief descriplion of Bhaktiyoga ( the 
Yoga of Devotion ), which easily leads to the attainment of the highest Goal. 


Gat  aaaqat aaetnngzaca | 
gei aaqaat aren at affaasata ll 2% I 


ara, Me; aaataraof ( all ) sacrifices and austerities; wna, the enjoyers 
aaaieueata, the supreme Lord of all the worlds; adyarata, of all beings; Get4 
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the disinterested 
<3f4 attains. 


Having known Me in reality as the enjoyer of all sacrifices 


friend; sat having known ( in reality ): 


afer peace: 


and. 


austerities, the supreme Lord of all the worlds, and the disinterested friend 


of all beings, My devotee attains peace. 


Practice of virtues like non-violence, 
truth etc., service and adoration of 
p1rents and other elders, cf gods as well 
as the Brahmans, affording relief to the 
afflicted, and distreesed, the poor andthe 
Oppreseed, with love and regard, the 
adequate means adopted for alleviating 
their suffering, and all other virtuous 
actions suchas the performance of a 
sacrifice, charity etc., are included in 
‘Bacrifice’ and ‘austerities’. God is the 
soul of all beings ( X. 20 ). Therefore, it 
is God Himself existing in the form of 
gods, the Brahmans, the afflicted and 
the distressed, who receives all services 
and worship. Therefore, traly speaking, 
He is the only enjoyer of all sacrifices 
and austerities ( 1X. 24 ). Not knowing 
the reality and power of God, men regard 
the gods and men whom they serve and 
adore as the recipients of their Bacrifices 
and service etc.; hence the reward which 
they get in lieu thereof is only finite anda 
perishable ( VII. 23 ). They do not attain 
real peace. But the man who knows the 
reality and glory of God sees God 
Himself seated in all ag their very self. 
Therefore, conecious of His presence in 
all beings, when he serves them he feels 
that in the form of gods, the Brahmans, 
the afflicted and.the distresged, etc. he ig 
serving none else than the all-pervading 
Lord, the hizhest object of his worship 
and love. A min finds excessive joy and 
a& unique mental peace in the service of 
him whom he regards as deserving of the 
least honour and regard, for whom he 
has the least reverence and respect, or 
for whom he cherisheg an iota of true 
love in bis heart, Does a@ devoted Bon 
feel any fatigue in the service of hig 
father, an affectionate mother in looking 
after herson and aloving wife in attend. 


( 29 ) 


ingon her lord 9 Does a true dieciple or 
follower evade on any account the 
service of his venerable preceptor or 
spiritual guide 2 One feels ever inspired 
with new vigour in serving the object of 
one’s esteem, veneration or love, and 
will never befed up with his or her 
service. Such a man will never think 
that he igin any way obliging the object 
of his service nor will he attach any 
importance to his services. On the other 
hand he will take such an opportunity 
of service as a proud privilege. The more 
he is able to serve, the greater is the 
degree of modesty and true humility he 
manifests. Far from feeling that he ig 
doing an obligation to the Object of his 
service he is afraid every moment lest 
he be deprived of that privilege. He 
takes to this service only because it fills 
his mind with unique peace. But this 
peace does not deter him from ‘the path 
Of service, because his heart is ever 
brimming with excessive joy and 
unésatiated with it he feels inclined to 
serve more and more. When service 
evoked by worldly esteem, veneration 
and love ig go sincere, 80 earnest and so 
peace-giving, no one can tell how much 
and what kind of transcendent joy and 
unique and heavenly peace a devotee 
must be experiencing, who perceives in 
all his most beloved Lord, the highest 
Object of worship for the whole world, 
the Supreme Deity of all deities, 
Omnipotent, and the Eternal Abode of 
the highest glory and unthinkable 
majesty, and worships Him with a 
sincerity full of genuine faith ana intense 
love continuously flowing towards Him 
ina stream of the purest and sweetest 
nectar. Those alone who enjoy this rare 
privilege tbrough the Grace of God can 


CHAPTER V 


realize this. 
x x x 

God isthe Lordand Master of Indra 
( Regent of the eastern quarter ), Varuna 
( Regent of the weetern quarter ), Kubera 
( Regent of the northern quarter), Yama 
( Regent of the southern quarter ) and 
other regional guardiane of the world, as 
also of the Lords of different univerres 
controlling theaffairs of their respective 
universes. Hence the Sruti gays: ‘To 
Him, the supreme Lord of all Lords''* 
( Swet. Up. VI. 7 ). 


The Lord creates, maintains and 
dissolvesthe myriads of world-systemsas 
apart of His 
indescribable divine potercy known by 
the name of Maya, and duly controlling 
themall still remains aloof fromall. To 
know God as Omnipotent, the controller 
and supervisor ofall, and the Overlord of 
all Lordsin this way is to know Him as 
the ‘Supreme Lord of all worids’’. The 
devotee who hasthus known Himcomes 
to realize His great glory and divinity 
and cannot forget Him even fora moment. 
Altogether free from fear and anxiety, 
hedwells exclusively upon Him. Enemies 
like lust and anger, which disturb the 
calm of one's mind, cannot even approach 
him, In his eyes, there i8 none greater 
than God. Therefore, he is always and 
constantly absorbed in meditationonGod, 
the boundless ocean of tupreme peace and 
bliss. This is how he attains peace, 


Again, there is nothingin the whole 
world, which is unattained by Godandfor 
which He may have any selfish connection 
with anyone. He is alwaysand at every 
moment fully satiefied ( 1II. 22). But 
being the very embodiment of compassion, 
He naturally provides forthe well-being 
of allasanactof Gracetoall,and appear- 
ingamidst us again and again performs 
sucha variety of wonderful deeds that 
men obtain redemption by merely chant- 
ing them. The goodofthe worldisinvolved 
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in all His activities. He confers a boon 
even on those whom He kills orchastires. 
No dispeneaticn of His is devoid cf 
cOmpassion and love. Herce God is the 
Gisinterested friend cf all creatures. 
People do not know this Becret, that is 
why they rejoice and grieve on coming 
in contact with what is agreeable ard 
disagreeable reepectively in the ese of 
the world; and that is why they have 
no peace of mind. He who comes to know 
and believe that God is bis disintererted 
friend and loverand that whatever He 
does isconducive to his welfare renaizs 
ever joyful. He regards every thing that 
happens as a blessed dispenraticn cf tLe 
all-mercifal God, full of love and kind- 
ness. Hence he obtains everlasting peace. 
There remains no cause for his mental 
pence being ditturbed in any way. Evenin 
the world we find that if an ordinary 
man stands inthe good graces of a high 
officer wielding great powerand authority 
or some ruler or king, and comes tokncw 
that such andtucha manof authority ard 
power really withes him well and is 
ready to protect him, he considers himeelf 
very lucky and shaking off all anxiety and 
fear is transported with joy, even though 
the said officer or ruleris not altogether 
unselfish, nor all-powerful and nor the 
master of all. It will be difficult forus to 
judge how muchand whatkind of unearthly 
joy and unique peace will beattained by 
us if God Himeelf, who is all-powerful 
and all-seeing, the Supreme Lord of all 
the worlds, the Controller and inner 
Witness of all, and an ocean of infinite 
and unthinkable virtues, proclaims Hin- 
self to be our disinterested friend and 
we for our part put faith in His words 
and acknowledge Him as ourFriend |! 


Now the question is, Do we attain 
peace only if we know that God is 
possessed of all the three attributes men- 
tioned inthis verse or by simply know- 
ing Him to be possessed of any one of 
these virtues 2 Our answer is that even 


ree 
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he who realizes Him as endowed with 
only one of the above virtues obtains 
peace, tosay nothing of him who knows 
Him to be possessed of all the three 
attributes. For even the former cannot 
but adore Him with exclusive devotion. 
Asa result of this adoration the Grace 
of God begins to descend on him, and 
through Divine Grace he speedily realizes 
His nature, glory, reality and virtues, 
and attains perfect peace. And when he 
compareshimself,a meanandinsignificant 
creature, with the Supreme Lord ofthe 
whole creation, who rests eternally in 
His infinite and unthinkable glory, who 
is adored by the whole order of gods 
and great Rsis or sages, isthe sole enjoyer 
of all sacrifices and austerities, and the 
supreme Lord of all Lords and myriads 
of universes, and feels such a Lord to be 
his loving friend, his joy and peace know 
no bounds. Nay, he will feel that he is 
the most lucky of allcreatures, the most 
favoured of all human beings. One cannot 
imagine with what gratitude of heart 


unknown before, with what peculiar feel- 


ings surging within him, and with what 
ecstasy of joy he throws himself once 
for all at the holy feet of the Lord! 
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x x x 
To realize God asthe enjoyer of all 
Sacrifices and austeritier, the supreme 
Lord of all the worlds, and the dis. 
interested friend of all creatures, and to 
realize His nature, glory, reality and 
attributes one should cultivate devout 
and loving association with exalted 
souls, hear and ponder over the teachings 
of the scriptures and should fervently 
pray to Him throwing oneself completely 
at His mercy, so that through His Grace 
everything will be revealed and the 
seeker will develop exclusive devotion 
to Him. 


The word ‘Mam’ in this verse stands 
for the integral Divinity who, though 
unborn, imperishable andthe ftupreme 
Lord of all beings, appears from time to 
time in our midst through His 
Yogamaya or divine potency to revel 
in Sports summoning His Prakrti to His 
aid, whois now preaching to Arjuna in 
the form of Sri Krsna and who is both 
attributeless and with attributes, formlerg 
as well as endowed with Form, manifert 
as well a8 unmanifest, existing in all 
forms, the tupreme Reality and overscul, 
Omnipotent,all-pervading,the substratum 
of all and the Supréme Lord of al] spheres, 


% aalala Aagnadiargaiea wala 
TAMA As oaadtay Baeaa- 
AR ATA WAANSEAATS YU 


Thus in the Upantsad sung by the Lord, the Sctence of Brahma, the Scripture 
of Yoga, the dialogue between Sri Krsnaand Arjuna, ends the fifth 
chapter cntitled “The Yogas of Action and Knowledge’. 





Chapter VI 


This chapter discusses at length Dhyanayoga or the Yoga of Meditation 

aS auxiliary to the practice of both Karmayoga ard Sankhyayora. Control 

pear o: over the body, senses, mind and intellect is extremely necessary in 

Chapter Dhyanayoga. The body, senses, mind and intellect—all these are 

designated by the term ‘Atma’ ( self ) and the chapter specially 

deals with their control; therefore it has been given the title of “The Yoga of 
Self-Control”. 


Verse 1 of this chapter contains a tribute to the Karmayogi. Establishing 

the identity of ‘Sannyasa’ and ‘Karmayoga’ in verse 2, the Lord describes in 
2h SE Omn verse 3 the means as wellas the fruit of attaining perfection in 
Chapter Karmayoga. Verse 4 shows the marks of the man who has climbed 

to the heights of Yoga. Verse 5 encourages man to attain to the 

heights of Yoga, and lays down bis duty. Verse 6 explains how “one’s cwn self 
is one’s friend, and one’s own self is one’s enemy,” and verse 7 shows the fruit 
of subduing the body, mind, senses etc. Verses 8 and 9 describe the marks and 
glory of the God-realized soul. Urging the necessity of practising Dhyanayoga in 
verse 10 the Lord discusses in verses 11 to 14 one after another the place and 
seat suitable for the practice of meditation as well as the mode of practising it. 
Dealing with the fruit of the practice of Dhydnayoga in verse 15 the Lord 
prescribes in verses 16 and 17 rules regarding diet, recreation, and sleep ete. 
suitable for Dhyanayoga and the fruit of following those rules. Describing in 
verse 18 the marks of one who has attained the final stage in the practice of 
Dhyanayoga, the Lord depicts in verse 19 the state of a Yogi’s mind by adopting 
the analogy of a light. Describing in verses 20 to 22 the state of mind of one 
who has realized God through the practice of Dhyanayoga, He terms it as ‘Yoga’ 
in verse 23, and urges the advisability of attaining it. Detailing in verses 24 
and 25 the process of meditation on God as one with the practicant, the Lord 
urges in verse 26 the necessity of withdrawing the mind again and again from 
objects of senses and concentrating it on God. Verses 27 and 28 declare that the 
practice of Dhydnayoga leads to the attainment of “everlasting bliss”. Describing in 
verse 29 the state of the Sankhyayogi during his active life, the Lord depicts in 
verse 30 the final stage in the practice of the Bhaktiyogi or follower of the path of 
Devotion, and how he sees God everywhere and in all beings. Verse 31 describes 
the marks and glory of the soul who has realized God thrcugh the practice of 
Devotion, and verse 32 of the soul who has reached that consummation thrcvgh 


35—B. G. 
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the practice of Sankhyayoga. Declaring in verse 33 stability in Voga in a 
form of equability as difficult of attainment owing to restlessness of the ad 
Arjuna pronounces the mind also in verse 34 as exceedingly difficult to control. 
Confirming the statement of Arjuna, the Lord shows in verse 35 the ways of 
controlling the mind. Verse 36 Says that Yoga is difficult to attain for one 
whose mind is not subdued, but easy of attainment by one who has control 
over it. Interrogating the Lord in verses 37 and 38 about the fate of one who 
has fallen from Yoga, in verse 39 Arjuna implores Him to clear his doubts. 
The Lord answers Arjuna’s queries in verses 40 to 45 showing that those who 
have fallen from Yoga do not meet with an evil destiny, but ascend to heaven 
after death and are reborn in the house of pious and wealthy men, whereas 
such among them as are full of dispassion are born in the family of enlightened 
Yogis, wherein they automatically regain the understanding of their previous birth; 
that even those born in a rich family feel drawn towards God by the force of 
their past habit; and in conclusion He reveals the glory of seeking Yogs in the 
shape of equability and describes the ultimate destiny of him who takes birth 
in the family of Yogis. Describing the glory of a Yogi, the Lord exhorts Arjuna 
in verse 46 to become a Yogi, and concludes the chapter in verse 47 by praising 
of all the Yogis him who devoutly adores the Lord with exclusive devotion. 


ln the beginning of Chapter V Arjuna requested the Lord to tell him 
definitely whether ‘Karmasannyasa’ ( Stnkhyayoga ) or ‘Karmayoga’ was decidedly 
| conducive to his highest good. In reply to this the Lord declared 
rh Ng both the disciplines as leading to the highest goal, but pronounced 
Karmayoga as superior inasmuch as wt ts easter of practice. He 
then thoroughly discussed the mature, modes of practice and fruit of both the 
disciplines, and briefly tntroduced the subject of Dhyinayoga as well, taking tt as 
exceedingly useful tn the practtce of both the above disctplines, and as a brencipal 
means of God-Realization. But Arjuna was netther clearly instructed as to whtch 
of the two disciplines he should adopt for practice, nor all the limbs and aspects 
of Dhyinayoga were brought out in detail in that chapter. Chapter VI 7s, there- 
fore, introduced in order to discuss the subject of Dhyanayoga tn aetatl with all 
ws limbs, and begins with a praise of Karmayoga tn the following words, with a 
view to inducing Arjuna to take to Karmayoga mixed with Bhakti or devotion:— 


PIESUCI GT icy 


wasta: RAS st a aOR a: 

a Gaeta ait at a fiat aia: | Nl 
a: who; @iGeq on the fruit of actions; warfsta: depending not; #aq 
obligatory; #4 acts; ea performs; a: he; deqrat (is) a Sanny Asi ( Sankhya- 
Yogi ); 4 and; dyit a Yooi ( Karmayogi ); 4 and; fafa: he who has merely 
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renounced the sacred fire; 4( is) no Sannydsi; 4 @ nor; aff: he who has 
merely given up all activity (is a Yogi ). 


Sri Bhagavan said: He who does his duty without expecting the fruit 
of actions is a Sannydsi ( Sankhyayogi ) and a Yogi ( Karmayogi ) both. 
He is no Sannydsi( renouncer ) who has merely renounced the sacred fire; 


even so he is no Yogi, who has merely given up all activity. 


Although the Lord says nothing in 
this verse about renunciation of attach- 
ment, and speaks only of giving up 
dependence on the fruit of actions, the 
former should be taken asimplied in the 
latter type of renunciation. For he who 
possesses attachment for enjoyments or 
actions cannot wholly renounce 
dependence on the fruit of actions. 
Attachment naturally stimulates desire 
for the fruit of actions. Therefore, he 
who has given up dependence on the 
fruit of actions should be understood to 
have givenup attachment as well. 
Everything is not expressly mentioned 


every time, and whatever is omitted in * 


@ particular context should be taken as 
implied by its mention elsewhere. Where 
renunciation of the desire for fruit 
ismentioned without any reference to 
renunciation of attachment (II. 51; 
XVIII.11 ), thelatter type of renunciation 
as wellshould be understood as implied 
therein. Similarly, where renunciation of 
attachment is mentioned without 
any reference to renunciation of the 
desire for fruit( I[I.19;VI.4), the latter 
should be regarded as implied. 


All enjoy ments of this world and the 
next, such as the possession of a wife, 
progeny, wealth, honour, fame and the 
enjoyments of heaven etc, should be 
treated as included in the fruit ofactions, 
Whatever an ordinary man does, he does 
it with reference toa particular motive 
or fruit. That is why his actions throw 
him repeatedly into the whirligig of 
births and deaths. Therefore, regarding 
all enjoyments of this world and the 
next as transient, momentary and a 
source of suffering, one should wholly 


(1) 


give up attachment, the sense of 
possession and the desire for fruit. This 
is what is meant here by renunciation of 
dependence on the fruit of actions, 


All good actions, such as the perfor- 
mance of sacrifices and the practice of 
charity and austerities, as well as thoge 
performed either for keeping the body 
and soul together or in the interest of 
the public with due regard to one’s order 
in society and stage in life, and sanction- 
ed by the scriptures, are all worthy 
actions. They should always be duly, 
earnestly and diligently performed in 
accordance with the scriptural ordinance, 
andas a matter of duty, to the best of 
one’s ability. 


A Karmayogi of this type, having 
renounced all thoughts of the world, 
attains that true Knowledge which ig 
the fruit of both the disciplines of 
Sankhyayoga and Karmayoga. That ig 
why he is regarded as partaking of the 
virtues of both the Sankhyayogi and the 
Karmay ogi. 

The word 'Niragnih’ denotes one who 
has entered the order of Sanny aga through 
renunciation of the sacred fire. He who 
having renounced the sacred fire has 
entered the order of Sannyaéfa, but has 
not been able to develop in himself the 
characteristics of a dJnanayogi, is no 
Sannyasi in the true sense of theterm; 
for he has renounced only the sacred 
fire and not the sense of doership in 
respect of all his actions nor the feeling 
of mineness, attachment ard his self- 
identification with the body. This is 
what the Lord means when He gays that 
‘he is no SannyasI, who has merely 
renounced the sacred fire,’’ 
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The word 'Akriyah' stands for one 
who has totally abandoned all forms of 
activity and is wholly absorbed in 
meditation Heisno Yogiinthereal sense 
of the term, who having abandoned all 
activities has taken to meditation, but 
whose mind is full of evils like egoism, 
the feeling of possession, likes and 
dislikes, and desire; for he too hag 
renounced only external activities, and 
not the feeling of mineness, egotism, 
attachment, desire and anger etc. This 
is what the Lord means when He says 
that ‘theis no Yogi, who has not given 
up thoughts of the world.’' 


Contrary tothis, he who has entered 
the order of Sannydsa having totally 
renounced thesacred fire and at the same 


In the preceding verse the Lord called him who does 
reference to tts fruit both a Sannyasi and a 


time possesses all the marks of a JDana- 
yogi as described in verses 8,9,13,24,25 
and 26 of Chapter V, is the ideal 


Sannyasi. It is only to bring out the 
glory of such great souls among 
Sannyasis that even non-Sannyaels 
manifesting in themgelves the 


characteristics of a Jhainayogi are given 
the honorific title of ‘Sannyaei’. There 
can be no other reason for calling them 
Sanny asis. 


Even so he who having renounced all 
activities remains constantly engaged in 
meditation and whore mind is alto. 
gether freefrom evils like the sense of 
possession, likes and dislikes, lust end 
anger, and who has thus given up all 
thoughts of the world, is an ideal yogi. 


his duty without 


Yogi. In thts connection tt may be 


asked: If “Sannayisa’ and ‘Yoga’ represent two different states, how can tt be 
possible for the practicant referred to above to possess the characteristics of both ? 


The question ts answered tn the 
‘Sannyasa’ and ‘ Yoga:— 


next verse, which establishes tdentity between 


a araratia seat a fale qesa| 
a wdeaeatadaet ait wala wea I 2 Il 


qmsa O son of Pandu, Arjuna; a4 which; a-aray fa as Sannyasa; 51g: 
they speak of; a4 that; atm ( to be the same as ) Yoga; fafe you know; f 


for; Haase: who has not given up thoughts of the world; #aa 


att a Yooi; + wafa does not become. 


Arjuna, you must know that what 
than Yoga; for none becomes a Yogi, who has not 


of the world. 


To be established in identity with 
God, eradicating the sense of doerehip 
in respect of all activities of the body, 
senses and mind, is what ig meant 
by ‘Sannyasa’, This represents the final 
stage in the practice of Sankhyayoga. 
And ‘Yoga’ means the attainment of 
actionlessness, which is the highest stage 


anyone; 


other 
given up thoughts 
(2) 


of Karmayoga reached through renuncia- 
tion of the sense of possession, attachment 
and desire. Thoughts of the world are 
totally absent in both there states, and 
the Supreme Reality or Goad whom the 
Sankhyay ogi attains is no other than the 
God attained by the Karmay ogi. It is in 
this rense that ‘Sannyasa’ and ‘Yoga 


they call Sannyasa is no 
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have been declared in this verge as one. 


The word ‘Sankalpa' means indulging 
in thoughts of the world with the 
feeling of possession as well ag in terms 
of likes and dislikes. Total absence of 
Buch thoughts is what is implied by 
their renunciation. 


Without wholly renouncing thoughts 
of the world, the mind cannot be com- 
pletely united with God. Thatis why 
renunciation of thoughts of the world is 
indispensable for all aspirants. One 
practicant retires to some secluded corner 
and takes to the practice of meditation 
on God with the help of Asana, 
Pranayama, etc.; another tries toremain 
constantly engaged in disinterested action 
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for the sake of God and in obedience to 
His commands; while a third devotes a 


part of his time to the practice of 
meditation and a part to the 
performance of disinterested action, 


None of these can be called a Yogi, or 
& Yogaridha ( one who has climbed to 
the heights of Yoga ), until and unless 
he has wholly renounced all thoughts of 
the world. Perfection in Yoga is attained 


“by a practicant only when freed from 


all attachment for actions and worldly 
objects heentirely rencuncesallthoughts 
of the world. A Sankhyayogi too will 
pecome a Sannyasi in the true sense of 
the term only when his mind is alto- 
gether free from thoughts of the world. It 
is in this sense that Sannyasa has been 
declared as one with Yoga. 


Pratsing Karmayoga in these words, the Lord now goes on to point out the 


means of attaining tt as well as its fruct:— 


AITO ATA | 


UeeaAyqaat FA 
AITMATAA Il 3 Il 


Awe ata wa: 


aia, to the heights of Yoga; ateeat: desirous of climbing, 3% to him 
who is given to contemplation; #4 ( disinterested ) action) #4 a stepping- 
stone ( to the attainment of Yoga ); 34a is spoken of (as ); ane aa for 
the same man when he is established in Yoga; wa: absence of all thoughts of 
the world; ta only; awa the way ( to blessedness ); T=4a is stated ( to be ). 


To the contemplative soul who desires to climb to the heights of 


Karmayoga, disinterested action is spoken of as the stepping-stone; for the 
same man when he is established in Yoga, absence of all thoughts of the 


(3) 


stage in life, and status, and enjoined 
by the ecriptures Performed withcut 
attachment and the desire for fruit, all 
sucb actions can prove helpful in the 
attainment of perfection in Yoga. 
Although we concede that perfection 
in Yoga can be attained even by him who 


world is said to be the way to blessedness. 


The word ‘Muneh' in this verre Las 
peen used with reference to the man who 
geeks to climb tothe heights of Yoga as 
a meate to God-Realization. Hence it 
should be taken to mean the practicant 
of a contemplative nature given to 


meditation on God. 
The word ‘Karma’ includes all actions 


consistent with one’s order in society, 


has renounced all actions and practiees 
meditationin a secludedcorner, it should 
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b§ remembsred in this connection that 
the practice of meditation in seclusion 
too isa form of mental activity. And 
the practicant who thus retires into 
séclusion and practises meditation has 
all the same to perform bodily functions 
in the shape of answering the calls of 
nature, ablution, taking of food and 
drink and so on for the maintenance of 
his body. Therefore, it is quite 
reasonable to say that performance of 
duties consistent with one’s order in 
society, stage in life, position and 
circumstances, without attachment and 
the desire for fruit is a stepping-stone 
to theattainment of perfection in Yoga. 
It wasfor this very reason that the Lord 
stated in verse 4 of Chapter III that 
one cannot attain freedom from action 
Without entering upon action, 


The word ‘Samah’ cannot beinterpret- 
ed to meanactual renunciationof activity. 
Forverses2and4 both speak of renuncia. 
tion of thoughts of the world. Etymologi- 
cally also the word ‘Samah’ means attain- 
ment of tranquillity through control of 
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the mind. The Gita uses the word in the 
same sense in XVIII. 42 as well. And 
thoughts of the world completely cease 
only when the mind has been brought 
under control and has attained 
tranquillity. Besides this it is not 
possible to renounce activity altogether. 
Therefore, it is but reasonable to 
interpret the word ‘Samah’ a8 meaning 
absence of thoughts of the world. 


The word ‘Karanam’ in the second 
half of the verse used with reference to 
‘Samah' cannot be taken to mean the 
cause of or incentive to action. For the 
word ‘Samah’, as shown above, denotes 
tranquillity of mind in the form of 
absence of thoughts of the world. Such a 
tranquillity cannot be conducive to 
action. Whatever actions are done by the 
man who is established in Yoga are 
impelled only by his own Prarabdha or 
destiny or that of other beings. Therefore, 
it is not logical to hold ‘Samah’ to be 
the cause of action in his case. The only 
reasonable interpretation is to regard it 
as conducive to God-Realization. 


‘The préceding verse speaks of the ‘Yogarudha’ or one who ts established in 
Yoga, One 1s naturally tempted to ask: What ts the definition of a ‘Yogirudha’ ? 
The next verse answers this query by describing the marks of the man who ts 


established in Yoga:— 


at f& Agog a aAeagasa | 


Cec er fotoits|t 


MUBSWATAA IB Il 


aat when; 4 neither; gfzarfq to the objects of senses; 4 nor; f indeed: 
e ° : 
ag to actions; %q_wa ( one ) feels attached; az then; adadneqa=aat one who has 


renounced all thoughts ( of the world ); ataree: established 


is said ( to be ). 


in Yoga; 37a 


When a man ceases to have any attachment either for the objects of 
senses or for actions, and has renounced all thoughts of the world, he is 
J 


said to have climbed to the heights of Yoga. 


Attachment is the root of desire Cir: 
62 ). When one ceages to have 
attachment forsense-objects and actions, 
desire will cease automatically andas a 
matter of course. There can be no 


(4) 
effect without cause. Therefore, absence 


of desire should be taken asi i 
mplie 
absence of attachment, : a 


The word ‘Sarvasankalpasanny dgy? 
does not mean one whose mind or 
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thinking faculty has altogether ceased 
to operate. If ‘Sarvasankalpagannyael’ 
mé@ant the suspender of all mental 
activities, description of the mental state 
of the ‘Yogaridha’ would become 
impossible. For he who has not attained 
that state has no idea as to what it 
means; while he who has attained it 
would be unable to describe it due to 
his mind having ceased to operate. Who 
is, then, to describe that indescribable 
state 9 Moreover, in ChapterIV the Lord 
has statedin clear words that ‘the whose 
undertakings are free from desire and 
Sankalpa is called a sage’’(1V.19 ): ana 
it cannot be asserted that the exalted 
soul referred to in such glowing terms 
is one who has not yet attained Yoga. 
Therefore, it does not stand to reason 
that he who has renounced all 
Sankalpas is incapable of action, This 
proves that renunciation of Sankalpas 
does not mean cessation of all mental 
activities, The word ‘Sankalpa’ stands 
here for thoughts of the world which 
are tainted by the feeling of possession, 
attachment and aversion. It is the 
renunciation of such thoughts which is 
implied here by the word 
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‘Sarvasankalpaganny dea’. Such renuncia- 
tion doesnot interfere in aby way with 
the scrupulous performance of action. 
Those in whose eyes there ig no reality 
except God accept or reject a thing tak- 
ingitto be nothing else than God. Such 
acceptance or renunciation on their part 
cannot be said to be impelled by 
thoughts of the nature pointed out 
above. Such action in the form of 
acceptance and rejection of objects can 
be performed even by illumined souls, 
It is with reference tosuch illumined souls 
that the Lord says elsewhere that 
‘though engaged in all forms of 
activities, he dwells in Me’’( VI. 31 ). 


Men are found attached not only ‘to 
sense-enjoy ments but to certain 
activities as well. Hence it was 
necessary to mention attachment for 
Objects and actions separately. Attach- 
ment for action may linger even after 
one has given up attachment for senge- 
enjoyments; for we find thoughtless 
people attached even to vain pursuits. 
Therefore, in order to show total absence 
of attachment in the Yogaridha it was 
necessary to mention the absence of both 
kinds of attachments. 


Describing thus the state of a Yogariudha, or perfection in Yoga, whtch 
leads to the attainment of the supreme State, the Lord now points out the duty of 


man encouraging him to attain that state:— 


SHCA cAAS Scala 


ALMAATAZAT | 


araa aaa aegeraa ftqerma: i 


araat by oneself, by one’s own efforts; stra oneself; setq should lift 
or rescue (from the ocean of metempsychosis ); arama oneself; 4 waarate 
should not degrade; f€ for; «lat ga one’s own self; aaa: ag: ( is) one’s friend; 
wat Ta ( and ) one’s own self; steaa: ftg: (is ) one’s enemy. 


One should lift oneself by one’s own efforts and should not degrade 


oneself; for one’s own self is 


enemy. 


Subject to ignorance, the embodied 
s0ul has been floundering in the mire of 


one’s friend, 


celf 


is one’s 
(5) 


tranemigration, which it full of gorr0we, 
fromtime without beginning, and pasting 


and one’s own 
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through various states of existence, good, 
bad and indifferent, undergoes terrible 
suffering of various kinds. Finding the 
Jiva in this miserable plight, the All- 
merciful Lord confers on him the rare 
boon of a human body,—which isthe only 
body suitable for spiritual practice, and 
is therefore coveted even by gods,—and 
thus affords him a golden opportunity 
whereby he can by pureuing a course of 
spiritual discipline get outof the slough 
of metempsychosis even in one birth, if 
he so desires, and easily attain God, the 
embodiment of supreme Bliss. 


Therefore, aman should take par- 
ticular care that the rare opportunity 
vouchsafed to him in the shape of a 
human life is not thrown away, and 
should make the most of it by pursuing a 
course of discipline like Karmayoga, 
Sankhyayoga or Bhaktiyoga. This is 
what is meant by lifting oneself by one's 
own efforts- Contrary to this, he who 
indulges in sinful deeds underthe impulse 
of evils like attraction and repulsion, 
lust andanger, greed andinfatuation, and 
is consequently deprived of the supreme 
fruit of human existence, viz, God- 
Realization,and paves the way for birth in 
the lower forms of life like swine and 
dogs etc. is said to be degrading himeelf, 
The Upanisads present a ghastly picture 
of the doom of such souls, brandingthem 
as spiritual suicides.* 


Calling upon the Jiva to lift himself 
by his own efforts, the Lord assures him 
that Prarabdha or destiny, howsoever 
unpropitious if may be, does not stand 
in the way of one's progress. In other 
words, it lies in one’s own hands to 
elevate or degrade oneself. Prarabdha 
has nothing to do with it. Ifa man 
exerts himself, he is sure to get outof 


* ASal AA FT Slat ala aaensssar: | are 

Those demoniac regions 
on, and the infernal regions ar 
suicide are condemned to them. 
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the slough of degradation and attain to 
the highest summit of progress. Man 
should, therefore, constantly strive with 
the utmost care and diligerce to elevate 
himself, lift himstelf from where he is. 
Completely renouncing attraction and 
repulsion, lust and anger, enjoyment of 
worldly objects, lethargy, negligence, as 
well as sinful conduct, he should 
practise virtues like sense-control, mind. 
control, forbearance, ditcrimination and 
dispassion. Giving up thoughts of the 
world, he should try to concentrate his 
mind on God with reverence and 
iove, and should endeavour to realize 
God through practices of adoration and 
meditation, service and association with 
saints. And until this consummation is 
reached heshould not recede aninch nor 
pause even fora moment. Pinning his 
faith on the Divine grace, he should not 
allow himself to falter in the least and 
taking his courage in both hands shoulda 
patiently and resolutely press forward on 
the path of progress. Man’s progrees is 
measured by theextent to which he has 
been able to reform his nature and mend 
his ways. Progress oradvance consists in 
reforming one’s nature and mending 
one’s ways; and contrary to _ thig, 
debasement of one's nature and conduct 
constitutes degradation or fall. 


Those whom one regards as one’s 
friend due to attachments and worldly 
relations are really speaking no frierdsat 
all, inasmuch as they contribute to his 
bondage. Saints and holy men, andeven 
selfless strivers on the spiritual path are 
no doubt one’s true friends, inasmuch as 
they help one to attain freedom from 
bondage. But their friendship and good- 
will too is realized only when one takes 
the initiative by developing in one’s heart 
genuine reverence and love for them and 
conceiving them to be one’s true frierds 


} @ Searftrests JH aaa sar: 1 
in the form of the lower forms of life, such as the swine, 
e enveloped in darkness ( the darkness of ignorance ), Those 


dogs and so 
who commit 
( [sa Upanisad 3 ) 
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follows the line of conduct laid down by 
them. This makes it clearthat one’s own 
self is one’s friend. Even so it is equally 
certain that one is harmed only by 
viewing another person as one’s enemy. 
Otherwise none can cause any spiritual 


harm to any body. This proves that really 


speaking, one’s own self is one’senemy. 
2 a ee Ee ee, 
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Really speaking, he who strives to 
redeem himeéelf is hisown friend; and he 
who acts otherwirte is his own enemy. 
Therefore man has no friend or enemy 
other than his own celf. This is what the 
Lord means when He says that ‘one’s 
own self is one’s friend, and one's own 
self is one's enemy.’’ 





lt has been pointed out above that one’s own self is one’s friend, and one’s 
own self ts one’s enemy. In order to elucidate this point, the Lord now goes on 
to show what sort of man ts his own friend, and what sort of man ts his own 
enemy:— 
ae 
qMVUHISSHAARI AarAaAat fa: | 
aaa «Waa adanha UFIT I & Il 


aq arnat the embodied soul by whom; «tat one’s body taken together 
with the senses and mind; faa: ( has been ) conquered; aa araa: to that 
embodied soul; smatua his own self; ag: (is ) the friend; g and, or but; 
saad: to him who has not been able to conquer his self in the shape of 
mind, senses and body; wratza his very self; aqaq like an enemy; aaa ada 
behaves inimically. 


One’s own self is the friend of the soul by whom the lower self 
( consisting of the mind, senses and body ) has been conquered; even so 


the very self of him who has not conquered his lower eelf behaves 


antagonistically like an enemy. 


Conquest of the body,senses and mind 
consists in their complete subjugation 
and subordination. This can be achieved 
through constant and repeated practice 


and cultivation of dispassion with 
discrimination. When the body, senres 
and mind have been so _ thoroughly 


trained and disciplined that they easily 
lend themeelves to any practice to which 
they may be applied for the sake of God- 
Realization, and refuse to be led 
astray, they may be regarded as having 
been completely subdued. He whose 
pody, senses and mind are mastered 
easily redeems himeelf from _ the 
quagmire of worldly existence and 
attains the object of his life through 
realization of God, the embodiment of 


36—B. G, 


(6 ) 


Supreme Bliss. That is why such a man 
is called his own friend. 


Body, & es and mind collectively 
constitute the self,—the lower self of man, 
He who has no control over these, that 
is to s1iy, whose body, senses and mind 
are wayward and unruly and run after 
objectsof enjoyment without any check or 
hindrance, and who cannot apply them 
according to his will to spiritual practices 
favourable to the attainment of hischeri- 
shed goal, is referredtohere by the word 
‘Anatma’ ( one who is not 8elf- possested ). 
A slave to his mind, senres and body, 





“just like the ailing man who takes a 


forbidden diet, he performs acts which are 
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antagonistic to his spiritual welfare, Due 
to egoism and the feeling of possession, 
attraction and repulsion, lust and anger, 
greed and infatuation and s0 on, he 
falls a victim to error, sloth and gelf- 
indulgence, and thereby throws round 
his feet the shackles of sinful acts. And 
just as an enemy robs aman of the 
means of happiness and compels him to 
go through misery and suffering, even 80 
instead of applying his body, senses and 
mind to spiritual practices he devotes 
them to sense-enjoyments and throw- 
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ing himself again and again into hell 
and subjecting himself to repeated birth 
in various forms of life compels himeelf 
to undergo terrible tuffering for an 
indefinite period of time. Sirce no one 
hates one's own self, one cannot really 
mean illto oneself; nevertheless, blinded 
by ignorance and under the infiuence 
of attachment one begins to regard 
suffering a8 happiness and evil as good, 
and sets about marring one’s own real 
interests. This is what is meant by the 
statement that ‘this very self behaves 
antagonistically like his enemy.’ 


In order to make tt clear how one who has mastered his body, mind and 
senses ts his own friend, the next verse goes to point out the frutt of subduing 
the self tn the shape of the body, mind and senses. 


fRaraa: saieaet acaratr aarfea: | 


warnTgUas: ay 


aut 


~ 
ATTA: Is Il 


aitdmgagsag in the midst of cold and heat and joy and sorrow; aa 


as well as; atarqataat: in the midst of honour and ignominy; ffaraa: sarae 
(in the consciousness ) of the self-controlled man who is perfectly serene; 
qarat God or the Supreme Spirit ( the embodiment of Truth, Knowledge 
and Bliss ); aatfga: ( is ) rooted. 


The Supreme Spirit is rooted in the knowledge of the self-controlled 
man whose mind is perfectly serene in the midst of pairs of opposites, 


such as cold and heat, joy and sorrow, and honour and ignominy. (7) 

The words ‘heat and cold’, ‘joy and and unruffied under all circumstances, 
sorrow’ and ‘honour and ignominy’ are 
only symbolical. They stand here forall 
worldly objects, experiences and events 
connected with the body, mind andsenees, 
The state of mind referred to in this 
verse is the one in which contact with 
Or passing away of any Object or 
experience or occurrence does not 
produce any unhealthy reaction on the 
mind inthe shape of attraction and 
aversion, joy and grief, desire, fear, 
jealousy, lust, anger, distraction etc, In 
this state the mind remains €quipoised 


He who has mastered his body, 
senses and mind can remain calm and 
above all modifications of the mird at 
every time and under all circumétances, 
and can realize God and thereby redeem 
himself from the quagmire of mundane 
existence. Therefore, he ig his own 
friend. This is what is intended to be 
conveyed by this verse. 


The word ‘Samahitah' shows 
that in the eyes of such &@ man God ig 
ever present every where end 
perceptibly pervades every atom, 
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lt has been pointed out above that conquest of body, senses and mind leads 
to God-Realization. This naturally leads one to enquire the marks of a God- 
realized soul. The next two verses, therefore, describe the marks of a God-realized 
soul, and thus glorify him?:— 


aiataacaca Feet fafwafea: | 
ga qeqeaa ait AACA: Il < I 


stafistagatcat whose mind is sated with Jnana ( Knowledge of Nirguna 

Brahma or Absolute Reality ) and Vijiadna ( Knowledge of Manifest Divinity 

or Saguna Brahma ); #2: ( who is ) unmoved under all circumstances; 
— ———————— — - - - 

faftaBza: whose senses are completely mastered; quaieizagiaa: to whom earth, 

stone and gold are all alike; att ( such ) a yogiy gaa: united with God or 
errr ron 


God-realized; ¢fa as; 3=4a is spoken of. 


The yogi whose mind is sated with Jnana ( Knowledge of Nirguna 
Brahma ) aud Vijiidna ( Knowledge of manifest Divinity ), who is unmoved 


under all circumstances, whose 


senses are completely mastered, and to 


whom earth, stone and gold are all alike, is spoken of as a God-realized 


soul. 


The word ‘Jfaina’stands here for true 
Knowledge of, and insight into, the 
glory and greatness of the formless and 
attributeless aspect of God; whereas 
‘Vijhana’ means true Knowledge of form- 
less God with attributes as well a8 of 


God endowed with a form, and His 
sports, secret, glory, greatness and 
virtues etc. He who has thoroughly 


grasped the true nature of both the 
qualified and unqualified, as wellas the 
manifest and unmanifest aspects of God, 
and who has no desire left in him to 
know anything more, is referred to here 
by the adjective ‘Jhanavijbanatrptatma’. 


The word 'Kita’ denotes the smith’s 
anvil, which has to bear repeated 
hammer blows and yet remains firm and 
unshaken. Even so he who remairs firm 
and unshaken inthe face of the greatest 
sorrows and sufferings of various kinds 
and whose mind is no longer Bubject to 
any unhealthy reactions, and whois ever 
firmly established in God, is referred to 


(8) 
here by the adjective 'Kitasthah’. 


Having realized all objects of the 
world as illusory and fleeting, such a 
man ceases to have the least attachment 
for any of them. Finding no relish in 
worldly objects, his senses, therefore, 
recoil from such objects and embrace only 
those objects to which he directs them 
according to his own will and discretion 
in the interests of the world order, They 
neither act nor move independently, not 
create any disturbance in the mind. 
These are the marks of one whose senses 
are completely mastered. 


As he sees God in everything, earth, 
stone and gold make no difference to him. 
He feels no special attraction for gold 
as one who is merged in ignorance 
does, mor does he entertain any 
aversion for earth and stone, but 
regards all of them as equal. This is 
what is sought to be conveyed by the 


adjective ‘Samalostasmakafichanah’. 
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grass aang 
angela a agg anateiaread ne i 


gqeramgaataaaegeagy upon 


well-wishers, 


friends, foes, neutrals, 


mediators, the objects of hatred and relatives; agg upon the virtuous; 4 and; 
qq onthe sinful; aff as well; aagfe: he who looks with the same eye; fafaraa 


stands supreme. 


He who looks upon well-wishers 
friends and foes, relatives and objects 
with the same eye, stands supreme. 


A ‘Suhrd’ or well-wisher is one who 
_ is naturally disposed to love and oblige 
others without any motive or condition 
and without expecting any return for his 
services and love; whereag ‘friendship’ 
involves mutual benevolenceand service. 
That is the difference between a friend 
and a well-wisher. 


Even so an ‘Ari’ or foe ishe who 
seeks or tries to harm ander provocation, 
and a ‘Dwesya’ or object of hatred is he 
who behaves inimically without any 
rhyme or reason and thus provokes 
hatred or aversion. ar See eae 

Rhee hr etalon 


A ‘Madbyastha’ or mediator ig he 
whointervenes between two contending 
parties with a view to reconciling them 
and tries to do justice to both by impartial 
judgment; while an '‘Udasina' or neutral 
is he who is absolutely unconcerned 
or unconnected witheither,”  — 


One is naturally apt to be partial to 
one’s well-wishers and friends, neutrals, 
mediators, men of virtue and one’s own 
relatives. Even so one ig naturally 
inclined to entertain a feeling of aversion 


In verse 6 
form of the body, 


and neutrals as well as mediators, 


of hatred, the virtuous and the sinful 


(9) 


or hatred for foes, objects of hatred and 
Sinful persons. Men of judgment and 
reason too are found to have a natural 
attraction for the former and a natural 
aversion for the latter. It is exceedingly 
dificult to be free from attraction and 
repulsion with respect to types of men 
80 diametrically opposed to one another 
in nature, and to lose all genre of 
distinction between them. He who looks 
upon these two antagonistic types of men 
with the same eye will have no difficulty 
in maintaining such an attitude in 
respect of all others. It is in order to 
bring out this point, that the Lord has 
used the word ‘Api’ in this verse. 


Since such a man sees God every where 
and in all beings, the differences of 
conduct, nature and behaviour of such 
diverse types of men as friends ard foes, 
saints and sinners, fail to produce any 
reaction on his mind. In other words, 
the idea of diversity never enters his_ 
mind under any circumstances and on any 
account whatsoever. This is what the 
Lord seeks to convey by the word 
‘Samabuddhih’, 





tt has been stated that he who has conquered hts ‘self in thé 
senses and mind ts hts own friend; and verse 7 stated that 


the ‘Jitatma? or the self-controlled 
and 9 described the marks of th 
tion, therefore, naturally artses: 


man realized the supreme Spirit. Again, verses 8 
€ God-realized soul and pratsed him. The guess 
What should the ‘Jitatm@ do to realize God ? 
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flow can he attain his goal speedily 
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? Anticipating this question, the subs 
ect Oo 
Dh yinayoga ts taken up for atscussion:— ‘ ‘ 


ait ata aaa cafe fea: | 


Gara azataaiar 


facratizafiae: i) go 1) 


aafaarat who has controlled his body along with the mind and _ senses; 


faut: who is free from desires; 


aqfize: who is void of possessions; aivit the 


yogi; q#at all by himself; wef in seclusion; fea: living; sata his mind; 
ada constantly; qsita should engage ( in meditation on God ). 


Living in seclusion all by himself, the yogi who has controlled bis mind 
and body, and is free from desires and void of possessions, should 


constantly engage his mind in meditation. 


‘Nirdgih’ is one who neither seeks 
nor needsinthe least degree any object 
of enjoyment of this world or the next 
in any form and under any oircumstances 
whatsoever. 


Accumulation of objects of enjoy- 
ment is known as ‘Parigraha’. ‘Apari- 
grahah', therefore, means one who has 
renounced all objects of enjoyment. A 
householder will be known as ‘Apari- 
graha'evenif he stocks things provided 
he does not claim them as his own. As 
for a Brahmachari ( one who dwells in 
the house of a preceptor as a student 


with a vow of strict celibacy and 
discipline ), a Vanaprastha( one who 
leads alife of austere penance in a 


forest )anda Sannyasi( a recluse or 
hermit who has renounced the world ) 
they should on no account possess 
anything which the scriptures do not 
permit to them to possess. 


The word ‘yogi’ in this verse does 
not refer to one who has attained 
perfection in yoga, but to the practicant 
whois qualified to practise Dhyanayoga, 
inasmuch he is asked in this verse to 
practise meditation. 


(10 ) 


It is most difficult to practise 
meditation inthe midst of a crowd.Nay, 
even the presence of another individual 
is apt to involve the practicant in talk 
with him and thus interfere with his 
practice, That is why meditation should 
be practised all alone. This is the signifi- 
cance of the adjective ‘Hkaki’ used in 
the verse. 


Only secluded places like the forest 
or a mountain cave are suitable for the 
practice of meditation. The practice of 
Dhyanayoga i8 not possible in a place 
which is frequented by many people. 
That is why the verse calls upon the 
practicant to live in seclusion for the 
practice of meditation. 


The word ‘Atma’ in this verse stands 
for the mind and intellect, which are 
collectively known as theinner fenge or 
Antahkarana. Absorptionof the mind and 
intellect in the thought of God is what 
is meant by engaging them in meditation. 


The word ‘Satatam’ signifies that 
nothing should be allowed to come in 
the way of one’s meditation. The practice 
should be unbroken in nature, i.e., without 
agap or divergion in the flow of one 
single thought. 


The self-controlled man has been advised to practise Dhyana yoga. Proceeding 


386 


BHAGAVAD-GITA 


therefore, to describe the practice in detail the Lord now discusses the question of 
the place and posture sutted to the practice tn the followimy verse:— 


gat 2a sfagica = fecaraaaraa: | 
argsd alata aattagaiaca i Ue Il 


gat 2 in a place free from dirt and other impurities; aetagwaw, 


with Kuéa grass, a deerskin and cloth spread thereon 
argfgzaq neither very elevated; atfadtaq, nor very . low; 


one below another; 
waa: his; areay 


seat; fara firmly; sfacsiea having placed,— 


Having firmly placed his seat ina spot which is free from dirt and 
other impurities with the sacred Kuéa grass, a deerskin and a cloth spread 
thereon one below another ( Kuga below, deerskin in the middle and cloth 


uppermost ), neither very high nor very low, 


The spot selected for the practice of 
Dhyanayoga should not only have clean 
Burroundings, but should have been 
swept of all dust, smeared all over 
with cowdung, clay or any other natural 
disinfectant and purifying substance or 
rubbed and washed, and thus cleaned 
of all dirt and defilement. A suitable 
place on the bank of sacred rivers like 
the Ganga and the Yamuna, a mountain 
cave, atemple, a place of pilgrimage or 


@ garden, oranyother place having a 
pure atmosphere, which may be easily 
obtained, and is clean, undefiled and 


secluded, should be selected by the 
practicant for the practice of meditation, 


The word ‘Asana’ in this verge 
denotes aseat made of eithera wooden 
plank, ora slab of stone, on which one 
can conveniently sit forsome length of 
time. If the seat is too elevated, the 
practicant in the course of meditation 
has the risk of dropping down from it 
and getting hurt in the event of his 
meditation being disturbed by languor 


* When selecting the deerskin one should make 


(11) 


or sleep. Andif it is too low, it will 
allow a free passage to heat and cold 
of the floor and to small insects like 
ants etc-, which may interfere with hig 
meditation, Hence the Lord rays that 
the seat should be neither very high 
nor very low. Again, a seat made of 
wood or stone having a hard surface is 
likely to set one's legs aching. Hence 
the Lord lays down that in order to 
make the seat soft it should be spread 
all over with Kuga grass in the first 
instance, and the Kuga grass covered by 
a deerskin, and a piece of cloth should 
be spread on the deerskin,* The Kuéa 
grass placed below the deerskin will 
protect the deerskin from decay and the 
piece of cloth spread on the deerskin 
will prevent the hair of the deerskin 
from sticking to the body. Hence it igs 
that the Lord advises the practicant to 
Spread all the three, in due succession, 
on one's seat. 


The word ‘Atmanah’ shows tbat the 
seat should be one’s own. One should 
not use another's seat for the practice of 


sure that the skin belongs to an animal who 


died a natural death, and not of one which was deliberately killed. A skin obtained through destruction 


of life can never be helpful in spiritual practice, 
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meditation. That is why the word 
‘Atmanah’ has been used with the word 
‘Asanam’ or seat. 

The seat 


should be firmly and 
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properly adjusted on the floor, eo that it 
may not shake or move. For movement 
or shaking is likely to interfere with 
one's practice. That is what is meant by 
the words ‘Sthiram Pratisthapya’. 


The following verse lays down what the practicant of Dhyinayoga should do 
next after firmly placing his seat in a neat and tidy spot. 


A ° 
aaAnaA Aa: Fear aataufzafea: | 


safazaraa 


ASIN AAAADSA lt CR I 


aa sat on that seat; zafaz7 sitting; aafsafgaiea: having controlled the 


functions of the mind and senses; 


aa: the mind; tama sat concentrating; 


urafagga for self-purifications at yoga; gzsata should practise. 


and occupying that seat, concentrating the mind and controlling the 


functions of the 
purification. 


The posture of the body which a 
practicant should maintain while 
practising meditation has been dealt 
with in the next verse. Consistent with 
those principles, he may adopt either the 
Swastika, Siddha, or Padma posture of 
the legs, or any other posture which is 
convenient andeasy for him to maintain 
fora sufficient length of time. That is 
why the present verse speaks ina general 
way of occupying the seat, and does 
not mention any particular posture to be 
adopted by him. 


The word ‘Chitta’ reprefents the 
mindand intellect both, otherwise known 
as the inner sense. The function of the 
mind and inteljJect is to think and 
ascertain. When they altogether cease to 
think of and aecertain the objects of 
the world, and completely withdraw 
themselves from the same, one is paid to 
have controlled their functions. The term 
‘Indriya’ stands for the ten organs of 
perception and action, Suspension of all 


mind and senses, he should practise yoga 


for self- 
(12) 


their activities is what is meant by 


sense-control. 


Concentration of mind means 
focussing the mind on the object of 
meditation. In the present context, the 
object of meditation is God. Therefore, 
the verse speaks of concentrating the 
mind on God. This has been made clear 
by the Lord Himeelf in verse 14 by the 
use of the adjective ‘Matchittah’ ( having 
the mind fixed on Me ). 


The Lord further says that meditation 
should be practised for purification of 
the self. The intention of this statement 
isto bring home to the practicant that 
the attainment of any form of worldly 
glory or worldly success should not be 
the object of the practice of meditation. 
The practice should be undertaken for 
the eradication of evil propensities and 
imperfections like attraction, repulsion 
and sins reeulting therefzom, a8 well as 
of ignosance and distraction, ard with 
the sole object of realizing God. 


In the preceding verse the practicant has been advised to practise Dhyanayoga. In 
order to throw further light on the subject the next two verses lay down tn detail 
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how the practicant should sit, what mental outlook he should have, what rules he 
should observe, and how and what he should meditate ont— 


aa Rares maa fea: | 
aseq alae <a feusaqetaa | 23 I 


wafaizitag the trunk, head and neck; aaq straight; @ and; AAG, 


steady; arnaq keeping; ftaz: ( remaining ) firm; =a his; afer the tip of 
nose; aizq fixing the gaze on; fea: (in ) other directions; WAIF7T not 
looking, 

Holding the trunk, head and neck Straight and steady, remaining firm 
and fixing the gaze on the tip of his nose, without looking in other 
directions, CLs) 


however, has to be fixed on God and in 
no cafe on the point of the noge. 


Keeping the Spinal column erect and 
bringing the trunk, neck and head ina 


8traight line without bending or moving Sleep, lethargy, distraction and pairs 


any of these limbs ig what is meant by 
keeping them Straight and 8teady. 


The use of the word ‘Sthirah' over 
and above this 8hows that other parts 
of the body, such as the hands and feet 
8hould also be kept steady ana 8hould 
not be moved; forthe movement of any 
limb is not desirable in the course of 
meditation, as it is likely to divert the 
mind from the Object of meditation. 


The gaze should be fixed on the tip 
of the nose. Thig means that the eyes 
should neither be closed, nor allowed to 


of opposites like heat and cold are 
considered as obstacles in the practice 
af Dhyanayoga. There evils can be eaeily 
avoided by adopting the means Buggested 
in this verse. The possibility ofan attack 
of sleep and lethargy is ruled out by 
holding the trunk, head and neck 
Straight and Bteady, ard by keeping the 
eyes Open. Fixing of the gaze at the tip 
of the nose and refusing to look about 
precludes the possibility of distraction by 
external objects, ana firmnegs in posture 
removes the fear of interference by pairs 
of opposites like heat ard cold. That is 


look in all directions, The Object of 
fixing the gaze on the point of the nogfe ig 
to avoid distraction and dozing, The mind, 


why the Lora lays down that One ghould 
Bit as stated above for the prectice of 
meditation, 


Whether one meditates on the Saguna ( Qualified ) or Nirguna ( Absolute ) 
aspect’ of God depends on the aptitude and Gualtfication of the Dracticant, The 
directions given above apply equally to both the forms of meditation. 


TUFACAT  aatteentay fea: | 
WU Sarr ard ze seta wear: Neen 


nee; feqa: pledged; fauaz): free from 


fear; Tatearat ( and ) keeping himself perfectly calm; a*: the vigilant Yogi; 
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act: 
aeqt: absorbed in Me; atata should sit. 
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the mind; az holding in restraint; afaa: with the mind fixed on Me; 


Firm in the vow of complete chastity and fearless, keeping himself 
perfectly calm and with the mind held in restraint and fixed on Me, the 


vigilant yogi should sit absorbed in Me. 


Though the word ‘Brahmacharya’ 
essentially means something elee,conserv- 
ing the vital fluid or observing complete 
chastity constitutes one of its main senses; 
and itis this sense which fitsin withthe 
present context as well. The vital fluid 
is an invaluable thing in the possession 
of man, which should be carefully 
preserved in order to gain and conserve 
bodily, mental and spiritual strength. 
Thatiswhy among the four Agéramas or 
stages of life forming one of the main 
pillars of the Aryan cultural organization, 
Brahmacharya or student life ( which 
is @ symbol of chastity and is in- 
variably associated with strict celibacy ) 
is thevery first Adrama,andthefoundation 
of the other three Aéramas (viz, married 
life, a lifeof austerity and seclusion,and 
renunciation ). The Brahmachari, or the 
student who has taken the vow of 
celibacy, has to follow a number of rules 
which are exceedingly helpful in the 
observance of complete chastity. The 
vital fiuid duly preserved through the 
practice of Brahmacharya generates a 
‘peculiar electric current in the body 
which is so brilliant and powerfulthat its 
very radiance makes the breath and mind 
steady, and thought begins automatically 
to flowin one unbroken current towards 
the object of meditation. This unbroken 
unity of the current of thought iscalled 
meditation. Nowadays people generally 
fail in their attempt to practise medita. 
tion, because they cannot fix their mind 
on the object of meditation. One of the 
main reasons why they cannot do 80 is 
that they have not preserved the vital 
fluid through observance of Brahmacharya. 
Leading regulated life of self-restraint 
in the married state is also a form of 
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(14) 
Brahmacharya, and is very helpful in the 
practice of meditation; but he who has 
scrupulously observed the vow of Brahma: 
charyafromthe very beginning of adult 
life, and has not suffered any loss of the 
vital fluid, will find it very easy to 
attain speedy success in the practice of 
meditation. The Code of Manu and 
other scriptureslay down an idealcodeof 
conducifor the Brahmachari. The follow- 
ing are some of the main items of the 
Code: ''The Brahmachari should take a 
bath daily, should not use an unguent, 
eye-salve, oil or perfumery; he should 
not wear a wreathof flowers orornaments, 
should not participatein music anddance, 
should not have shoes on his feet nor 
use an umbrella; he should not sleep on 
a cot orparticipatein gambling; be should 
not look at women nor ever indulge in 
talk of women. He should be regular 
and simple in his diet, should rot have 
soft clothes on his body, should worship 
gois and Rsis and serve and adore 
the preceptor. He should not enter into 
disputation with any body, nor speak ill 
of others; he should always speak tbe 
truth, should not ineult another, 
should practise complete non-violence, 
should totally renounce lust, anger and 
greed,shouid sleep aloneand should never 
allow any loss of the vital fluid.'’ There, 
in short, constitute the rules of Brahma- 
charya. Speaking of the vow of 
Brahmacharya in the verse, thé Lord aleo 


hints at the organization of society 
into the four Agramas or stages 
of life. Conservation of the vital 


finid is very essential even for thore 
pelonging to the other ASramas who take 
to the practice of Dhyanayoga, and the 
above rules are exceedingly helpful in 
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the practice of continence. This is what 
constitutes the vow of chastity and he 
who carefully observes the vow is said 
to be firm in it. 

x x x 


God is present every where, and the 
yogi practising meditation wants to see 
God. Why, then, should he entertain any 
fear P The practicant should, therefore, 
remain fearlessat the time of meditation. 
If he entertains the least fearin his mind, 
he will naturally feel distracted ina 
lonely place. During the meditation, 
therefore, the practicant should hold the 
firm and right belief that God is almighty, 
and being ubiquitous, is always present 
by his side, and thatin Hig presence there 
can be no cause for fear. Hven if due to 
Prarabdha the practicant accidentally 
meets with death during his meditation, 
such a death will eventually bring him 
the highest good. A true Dhyanayogi will 
hold firmly to thig view; that is why 
the verse speaks of himas ‘fearless'*, 


x x x 


At the time of meditation all evil 
propensities like attractionana repulsion, 
joy and grief, lust and anger, and all 
worldly thoughts and doubts should be 
driven out of the mind, In thig way the 
mind should be purged of all impurities 
and madeserenewith the help of dispassion, 
This is what is meant by the adjective 
‘Prasantatma’ used in the verse, 


The yogi practising meditation should 
be on his guard against sleep, lethargy, 
carelessness and other such Obstacles, 
If he is ever lax, his mina and 
Benses may hoodwink him and create 
Obstacles in meditation. The adjective 
‘Yuktah’ has been used to bring out 
this point, 


The mind ig fickle and €lusive by 
nature. 1t will not 8tick to one Object 
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and will try to elude our grasp and run 
away if we try to restrain it. Practice 
of Dhydnayoga ig impossible without 
controlling the mind. Therefore, with- 
drawing the mind completely from 
external objects at the time of meditation 
and fixing it exclusively on the object of 
meditation, orin other words, merging it 
in God is what is meant by bringing the 
mind thoroughly under control. - 


A continuous flow of thought towards 
one object is called meditation. What 
should be the object of one’s meditation p 
This is made clear by the Lord when He 
Bays, ‘The mind has to be fixed on Me.’ 
The mind automatically clings to the 
object of its true love. The yogi practis- 
ing meditation should, therefore, obtain 
an insight into the virtues, glory, truth 
and mystery of God, who is our best 
friend, greatest well-wisher and the 
supreme object of love, and withdrawing 
his love from the world, should treat 
Him alone as the goal and try to fix hig 
mind exclusively on Him. 


He who seeks to concentrate his mina 
on God, taking Him to be his goal, must 
naturally be devoted to God. Therefore, 
by using the word ‘Matparah’ ( devoted 
to Me ), the Lord intends to show that 
the practicant following the path of 
Meditation should take Him alone to be 
his supreme g0al; supreme refuge, tupreme 
Support, supreme Lord and the supreme 
Object of loveand should always depend 
on Him and should welcome every dis- 
pensation of the Lord, regarding Him ag 
his sole and supreme protector, helper, 
lord, nay, his very soul, life-breath and 
everything. This ig what is meant by 
being ‘devoted to God’, 


The use of the words 'Matchittah’ 
(with his mina fixed on Me) ana 
‘Matparah' ( devoted to Me ) indicates 
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that meditation on the Absolute abpect of 
God as one with the meditator is not 
intended to be referred to here. Therefore, 
itshonld be understood that the verse 
describes the proceés of meditation on the 
Saguna aepect of God treating the 
Object of meditation ag distinct from the 
meditator, 

But does that Saguna aspect represent 
the formless aspect of the Almighty and 
All-supporting God, or one of His mani- 
festationsas Sri Sankara, Sr1 Visnu, Sri 
Rama, Sri Krgna, or any other embodied 
form of the Lord P The answer to thisig 
that the practicant should meditate on 
the form of Goa On which he can easily 
fix his mind according tohis own aptitude, 
temperament and qualifications,. under. 
standing fully the virtues, glory, truthand 
mystery of God*. For God is One, and all 
these forms and manifestations are His 
Own. Therefore, it would be wrong to 
imaginethatthe verse advocates medita- 
tion on a particular form or aspect of God, 

For the Knowledge and guidance of 
the practicant, verbal images are given 
below of a few embodied forms of God:— 

MEDITATION ON BHAGAVAN 

SANKARA IN A TRANOE 
In a most secluded spot on the 


* The virtues, glory, truth and m 
is stated with regard to them is 1 


least remembrance, hearing and chanting of God’s glory 
ptures undertake to describe them. In the light of the scriptures, 


first magnitude. That is why the scri 
they may be understood as follows:— 


famous peak of the Himalayas known 
a8 Mount Gaurigankara, Bhagavan Siva 
is sitting croté-legged in the pose termed 
as Padmasgana, absorbed in meditation. 
The colour of Hig body is exceptionally 


white with a light touch of red 
8pread OVeLry fit, His body is 
motionless, 8traight and tall. The ashy 


Tripundra (a mark consisting of three 
horizontal lines with a vertical line 
crossing them in the middle} adorng His 
extensive forehead; the tufts of matted 
hair on Hig head, reddish brown in 
colour, are tied with snakes after the 
fashion of a braid. Small garlands of the 
Rudraksa bead encircle both His ears, 
The dark colour of the bear-skin which 
i8 wrapped round His body is heightene@ 
by the blue lustre emanating from Hig 
throat. His three eyes( the third being in 
the centre of the forehead )havetheir gaze 
fixed on the point of the nose. A bright 
light is emanating from His steady ana 
motionless eyes, which ig diffused all] 
round. The palms of Hig hands lying 
crosswise on His lap look like a full- 
blown lotus. 

In the state of Samadhi He has 
suspended all the functions of the vita] 
airs within His body, which has given 


ystery of God cannot be precisely stated or exhausted. Whatever 
ike revealing the sun by means of an earthly light. Nevertheless, the 


and virtues possess purifying properties of the 


Infinite and boundless equability, serenity, compassion, Jove, forgiveness, sweetness, parental affec- 


tion, gravity, generosity, 
mate strength, majesty, dignity, energy, prowess, 
of the ‘glory’ of God. Just as the atom of wat 
the same as water, even so the Saguna and 

manifest an? unmanifest, matter and spirit, 


all these, and whatever lies beyond these, are God Himself, This is the ‘truth’ 
the touch of His person, thinking of Him and chanting 


sight of God’s Form, exchange of words with Him, 
His Name and glories and praise, 
even on the vyilest sinner. 


omnipotent, and equally existent everywhere, and who is the supreme Lord of all the worlds, 


worship and obeisance offeredto Him confer the highest 
God Himself, who is unborn and imperishable, omniscient as well as 


friendliness etc. of a transcendental type constitute the virtues of God. Consum- 
and capacity to accomplish what is impossible form part 
er, vapour, cloud, rain-drop and hail-stone,—all these are 
Nirguya aspects of God. God in form and formless God, the 
the animate and inanimate creation, the real and the unreal— 


relating to God. The 
sanctity 


manifests 


Himself in a divine form, and His divine virtues, glory and truth etc. are really speaking so incomprehen- 


sible, infinite and transcendent that none but Him can know 


lies His ‘mystery’. 


them in their entirety and reality. Herein 
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Him the appearance of an unassuming 
cloud, fullof water andabout to discharge 
showers, orof acalm and waveless ocean, 
or a bright and steady light placed in a 
spot protected from winds. 


MEDITATION ON BHAGAVAN 
VISNU 


On the lotus of the practicant’s own 
heart, or on a thousand-petalled red 
lotus in front of him a little above the 
ground,stands Bhagavan Visnuheightening 
the heauty of the lotus by His presence, 
The colour of His body resembles that 
of the rainy cloud; all His limbs are 
exquisitely beautiful and adorned with 
ornaments of various kinds. A heavenly 
odour emanates from His Divine Body. 
Wearing a serene look His moon-like 
face is brimming with beauty. He has 
four long and beautiful arms. His neck 
and rosy cheeks are exceptionally 
beautiful and captivating; an enchanting 
smile adorns His face; His ruddy lipsand 
aquiline nose are simply enthralling. 
Crocodile-shaped ear-rings adorn both His 
ears. The chin is most beautiful to look 


at. His large and beautiful eyes 
resembling a pair of lotuses are 
tw 2 psrennial founts of compassion, 


love,tranquillity, equability, knowledge, 
bliss and light. The shoulders are 
a bit elevated. A piece of fine silk of a 
golden hue is wrapped round His blue 
Body and presents a beautiful contrast 
with it. The Srivatsa mark (a golden 
streak ) adorns His breast, which is 
the abode of Laksmi, the Goddess of 
wealth. Of His two right hands, the 
upper one bears the bright circular 
weapon, Chakra, and the lower one 
holds the celebrated club, Kaumodakt. 
Similarly, the upper left hand holds the 
large white conch named Pafichajanya, 
whichever brings victory to Him, while the 
lower left hand has a beautiful red lotus. 
Anecklace of jewels adorns Hig neck; 
anda garland of sylvan flowers with 
leaves of the Tulasi plant interspersed 
with them, the Vaijayanti garland and 
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the diamond known as Kaustubha play- 
fully hang on His breast. His feet are 
adorned with bejewelled anklets making 
a jingling sound, and the head with 4 
brilliant diadem. His broad, elevated 
and bright forehead bears the beautiful 
mark knownas Urdhvapundra’ (consist- 
ing of two vertical lines joined by a 
curved line at the base ), His wrists, 
arms, waist and fingers are adorned with 
bejewelled bangles, armlets, zones and 
rings respectively. His dark, curly hair 
is most beautiful to look at. A brilliant 
lustre surrounds His form,—a lugetre as 
bright as the light of myriads of sun 
appearing together and yet cool,—and 
throws out infinite currents of love and 
bliss. 


MEDITATION ON BHAGAVAN 
Sri RAMA 


Ona bejewelled throne of exceptional 
beauty sits Bhagavan Sri Ramachandra 
together with His divine Consort, Sri 
Sita. Possested of the colour of fresh 
green turf, large eyes resembling a 
pair of lotuses and an enchanting face, 
He bears the mark known as Urdhva- 
pundra on Hisbroad forehead. The dark 
and curly hairon Hishead are covered by 
a diadem as bright as the sun. His lovely 
and graceful form fascinates even the 
mind of ascetics who have renounced the 
world and is covered witha piece of fine 
silk of golder hue. A neckiace of jewels 
anda garland of heavenly fiowers hang 
round His neck. His body is daubed with 
Bandal-paste. He wields a bow and an 
arrow in His hands; His roery lips are 
brightened by a sweet smile. On His left 
hand sits His Coneort Sri Sita, possessed 
of a bright golden colour, wearinga biue 
8ari and holding a red lotus in 
Her hand. Divine ornaments adorn Her 
limbs. The charm of the Divine Pair 
is in.comparable and fascinates theeye, 


MEDITATION ON BHAGAVAN 
Sr1 KRSNA 
he scene is laid on the bank of 
the Jamunain Brindaban. In a bower 
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of Asoka trees adorned with new 
leaves stands Bhagavan Sri Krsna in the 
midst of His playmates, the cowherd 
boys. The colour of His Body is blue 
withaswarthy tinge aboutitlikethatof 
@ newly-formed cloud, and the yellow 
silk on His swarthy Form appears like 
the rainbow ina dark cloud. The garland 
of sylvan flowers hanging from His neck 
radiates the sweet smell of flowers and 
Tulasi leaves. The Vaijayanti garland 
adorns His breast. Curly locks of dark and 
glossy hairhang about His rosy cheeks. 
His lotus-like face is exceptionally 
beautiful and fascinates the three worlds. 
A sweet smile is playing on His ruddy 
lips. A crown of peacock-feathers adorns 
His lovely head; a pair of bright ear- 
rings hang from His earsradiating their 
light on His glossy cheeks. His lovely 
Form ig scattering beauty all round. 
Sticking Karnikara flowers in both His 
ears, He has painted His body with 
weird minerals and has adorned it 
with new leaves of various colours. 
There is the Srivatsa mark on His breast, 
and the Kaustubha gem hangs from His 
neck. His eye-brows are strung like the 
bow, His rosy lipsare exceedingly softand 
beautiful. The lotus-like eyes are large 
and slanting. They areradiating power. 
ful currents of love and ecstasy which 
attract everybody and inspire a flood of 
love and joy in every heart. Standing 
with three charming bends in His divine 
Body, Heis playinga sweet tune on His 
flute, rapidly moving His agile and goft 
fingers on its holes. 


MEDITATION ON BHAGAVAN 
SRI KRSNA 
(2) 

The scene is laid on the battle field 
of Kuruksetra; heroes armed to the teeth 
8tand in battle.array at their respective 
posts to participate in the memorable 
conflict. In the midst of them all the huge 
and glorious chariot of Arjuna is drawn 
up. The flag of the chariot hanging from 
@ high pole glitters with the marks of 
the moon and stars. The great devotee 
and hero Sri1 Hanumin is seated on the 
flag, and there are smaller flags waving 
in the airon all sides of the chariot. 
Bhagavan Sri Krsna is seated on the 
fore part of the chariot. Dark blue in 
colour, He is the very acme of beauty. 
Dressed like a warrior and hero with 
armour on, He can be easily distinguished 
by the yellow silk He wears on His body. 
His countenance is the very embodiment 
of serenity. The light of wisdom 
illumines every pore of His body. His 
large and reddish eyes scatter the light 
of Knowledge. He holds the reins of the 
horses in one hand, and the other is 
raised in the mystic posture known as 
JHanamudra (with the thumb and the first 
finger joined together, and the other fingers 
disjoined from them ) as He delivers to 
Arjuna with great serenity, composure 
and presence of mind the incomparable 
message of the Gita. A sweet smile plays 
on His lips. By significant movements of 
His eyes He is explaining His viewpoint 
to Arjuna and dispelling the doubts of 
hig mind. 


The frurt of Dhyinayoga, practised as above, ts stated below:— 


yaad agissard ait faaaaa: | 
attra faatnqcat mdwratyacafla ii es I 


faaaaraa: of disciplined mind; ait the yogi; t44 thus; ataraa his mind; 
az constantly; 4x4 applying ( to Me ); awdera abiding in Me; faatnqzary consist- 
ing of supreme Bliss; aray everlasting Peace; afrrafa attains. 


Thus constantly applying his mind to Me, the yogi of disciplined 
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the 


mind attains 
abides in Me. 


The word ‘Niyatamdanasah' stands 
for one who has thoroughly disci. 
plined his mind, Such a practicant alone 
can practise Dhyanayoga, as stated above, 
This is brought out by the adjective 
‘Niyatamanasah’ used with the w-rd 
‘yogi’. 


Constant application of the mind to 
God means ceaselessly dwelling on the 
reality of God through the mind and 
intellect, the mind flowing towards the 
object of meditation like the unbroken 
flow of oil, and getting merged into it. 


The lasting Peace mentioned in this 


The practice of Dhyainayoga and tts fruit have been described above. 


everlasting Peace; 
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bliss, which 
(15) 


verse is the same which has been spoken 
of elsewhere as ‘peace in the shape of 
God-Realization’(V.12), ‘immortal peace’ 
( IX. 31 ) and ‘supreme peace’ ( XVIII. 
62); and which is also referred to as 
attainment of God, attainment of the 
Supreme Divine Person and attainment of 
the supreme goal, and so on. This peace 
reprerents the acme of infinite and 
peerless joy and it constantly and un. 
Bhakably abides in God, the greatest 
friend and well-wisher of the soul, the 
ocean of Bliss, nay, the very embodiment 
of Bliss. It is this peace which the practi- 
cant of Dhyanayoga eventually attains. 


The 


consisting of supreme 


next two verses lay down rules regarding diet, recreation, sleep etc., suited to the 


practice of Dhyinayoga:— 


aaaaeg aisha a ARIAT AT: | 
aq ailceacaiiea sad Fa aga ll te I 


waa Arjuna; ata: ( this ) yoga; 4 g neither; afa is; waaa: for him who 


Overeats; 4 4 nor; Tera aaa: for him who does not eat at all; 


a even s0; 


1 not; wfaeacaeiiea for him who is given to excessive sleep; 4 @ nor; wtHa: Ta 
even for him who is ( ceaselessly ) awake. 


Arjuna, this yoga is neither for him who overeats, nor for him who 


observes a complete fast; it is neither for him who 
sleep, nor even for him who is ceaselessly awake. 


The word ‘yoga! generally applies to 
@ll the paths leading to God-Realiza- 
tion. But inasmuch as the subject of 
discussion in these vergepig Dhy ana} oga, 
the word ‘yoga' in the present verse 
B8hould be treated ag referring to 
Dhyanay oga, which rootsout all suffering 
for ever, and leads to the attainment of 


God, the ocean of Bupreme Bliss and 
supreme Peace, 


Eating too much induces Bleep and 
lethargy and creates various disorders in 


is given to too much 
(16) 


the system through the accumulation of 
undigested matter. Even so relinquishing 
food altogether and observing total fasts 
Occasionally entail a severe strain on 
one's energy of mind, senses and vital 
organs. Jn that state of all-round deple- 
tion of energy the practicant can neither 
sit steadily in the posture referred to 
above for any length of time, nor can fix 
hismindon God. This interferes with his 
practice of meditation. It is, therefore, 
laid down that the practicant of 
Dhyanayoga should neither eat too much 
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or more than he can digest, nor observe 
@ complete fast. 

Similarly, a reasonable amount of 
sleep relieves exhaustion of the body and 
refreshes it; but if carried to excess it 
producesdullnessand makesoneaconstant 
victim of lethargy, so that he finds it 
dificult even to sit steadily for any 
length of time. Besides this, too much Bleep 
Obviously encroaches upon valuable mo- 
mentsofourhumanexistencetono purpore, 
which itself isa serious loss. By keeping 
exaggerated vigils, on the other hard, one 
is never able to overcome exhaustion of 
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body or attain freshness, The body, senges 
and vital organs get Slack, the body falls 
avictim to disorders of various kinds, and 
is constantly under the spell of sleep and 
lethargy. In this way too much Bleep and 
keeping exaggerated vigils both are 
harmful to the practice of Dhy anay oga. 
Therefore, in order to keep his body in 
e0und health and to avoid interference in 
his practice of Dnyanay oga, the practicant 
should neithersleep too much when judged 
from the requirements of his body ana 
his nature, healthand age, nor should he 
abstain from sleep altogether. 


A 
FAG | 


qatar a waft gaeEr ll Lo 


Gaet aim: the yoga which rids one of woe; 
is regulated in diet and recreation; #4q qwaea by 


quienfagrea by him who 
him who is regulated in 


performing actions; gwataratza by him who is regulated in sleep and 


wakefulness; wafa is accomplished. 


Yoga, which rids one of woe, is accomplished only by him who is 
regulated in diet and recreation, regulated in performing actions, and regulated 


in sleep and wakefulness. 


Regulation of diet and recreation 
means the regulation, not only of their 
nature or kind but of their quantity or 
degree as well. For instance, food that 
one takes should be such as has been 
Obtained by fair and legitimate means 
accordingtotherules laid downfor one’s 
order in society and stage in life, and 
asp is allowed by the scriptures and 
possesseg Sattvic properties (XVII. 8). It 
should not be such as tends to induce 
Rajas (excitement ) and Tamas ( inertia ), 
and should be free from impurities and 
suited to one’s nature, circumstances 
and taste, and helpful in the practice 
of yoga. Its quantity too should 
strictly conform to one’s requirementsand 
best interests and should be determined 
with due regard to one’s health and 
power of digestion as well asp to the 


(17) 


interests of one's spiritual practice. Even 
s0 recreation should be indulged in only 
to the extent it is necessary and useful 
for a particular individual], and should 
be innocent in character. 


Regulated and reasonable diet and 
recreation tend to promote the quality 
of Sattva ( harmony ) in one’s body, 
senses and mind, and enhance their 
purity, placidity and liveliness, all of 
which facilitate the practice of 
Dhy anay oga. 


Duties enjoined by the ecriptures 
with due regard to one's order in society, 
stage in life, condition, circumstances 
and environment constitute what is 
known as Karma or action. Such action 
when performed in the proper way and 
to a reasonable extent is called regulated 
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action. For instance, actions like practice 

of devotion to God, worship of celestials, 

Bervice of the indigent and distressed, 
offering of respecttoparents, the preceptor 
and eldersin general, performance ofsacri- 
fices, practice of charity and penance, ac- 
tions contributory to the maintenance of 
one’s body, such as begging of food, (for 
reclusesand Brahmach§aris, etc. ), study 

of scriptures and teaching them, and 

trade etc., and merely bodily action, 

such as taking of bath and answering 

the calls of nature etc,,—all these 

should be done as enjoined by the 

scriptures and approvedof by thevirtuous, 

taking care that they encourage self- 
dependence and are helpful in the practice 

of Dhyanayoga without interfering with 

others’ interest, or inflicting suffering or 
imposing a burden on another. There 

actions should be performed only to the 

extent they are necessary for theindividual 
performing them, s0 that he may be able 

to maintain his existence by fair means 
and get sufficient time for the practice 
of Dhyanayoga. By regulating his actions 
in this way he is able to maintain his 
body, senses and mind in sound health 

and good working order and can easily 

accomplish Dhyanayoga. 


Sleeping for six hours in the middle 
of the night, and keeping awake 
during the firstand last quartersas well 
as during the day-time, are generally 
considered as regulated sleep and 
wakefulness. Though this is the general 
rule, it is not indispensable that all 
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should devote the second and third 
quarters of thenight exclusively to sleep. 
The practicant of Dhydanayoga should 
regulate his hourg of sleep and wake- 
fulness according to his nature and the 
requirements of his body. If he can 
manage with four or five hours of sleep 
without any adverse effect on his health 
and without feeling sleepy or languid 
during his meditation, he should devote 
only that much time to sleep instead of 
six hours. 


x x x 


The word ‘Yukta’ should be taken 
to mean that diet, recreation, activity, 
sleep and wakefulness of the practicant 
should not offend against the injunctions 
of the scriptures, and should be kept 
within bounds considering the tempera- 
ment, health and taste of the practicant. 


Xx x x 


Success in Dhyanayoga leads to the 
realization of God, the boundless ocean 
of supreme Bliss and supreme Peace, 
which wipes out all one’s sorrows and 
sufferings with their very root once for 
all. Having reached this state the 
practicant has no more to go through the 
ordeal of birth and death, nor does he 
ever falla victimto worry, grief, fearand 
anxiety etc. He remains, wholly and for 
all time, merged in the unruffied ocean 
of Bliss. The.ad jective ‘Duhkhahi' (which 
rids one of woe)has beenused with the word 
‘Yogah' in order to bring out this idea, 


Having laid down rules regarding diet and recreation eles sutlable for the 
practice of Dhyinayoga, the Lord now proceeds to describe the marks which appear 
wn a practicant medttating on the absolute formless Divinity during the final stage 


in his Sadhana. 


qat = fafaaad 


faaataeaaialasa | 


FURIE: BARAT ga yea aati Xe I 


fafaaan, thoroughly disciplined; faa the mind; ar when; anaft on God; wa 
exclusively; safacsa gets focussed; azt then; adatava: for all enjoyments; fa:zg¢: 
free from yearning; g%: established in yoga; gf as; 34a is spoken of. 
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When the mind which is thoroughly disciplined gets riveted on God 
alone, then the person who is free from yearning for all enjoyments is 


said to be established in yoga. 


The use of the adjective ‘Viniyatam’, 
with ‘mind’ is intended to show that it 
is only a thoroughly disciplined mind 
which can be irrevocably fixed on God, 
When the mind being completely free 
from carelessness, lethargy and distrac- 
tion, gets fully and unshakably establish- 
edinGod alone, i. ¢., loses consciousness of 
all other objects but God, it is said to be 
focussed on God. 


Whena man gets exclusively estab- 
lished in God, the ocean of supreme 
Peace and supreme Bliss, and over. 
comes all attraction for the transient, 


(18) 


momentary and perishable enjoy mente of 
this world and the next, he no more 
requires or cravesfor any worldly object. 
This is what is meant by one’s being 
free from yearning forall enjoy ments. 


The word ‘Yuktah' in this verge 
indicates the state of perfection in 
Dhyanayoga. The intention is to show 
that when through the continued practice 
of Dhyanayoga the two marks stated 
above become fully manifest in the yogi, 
he should be understood to have attained 


the final stage in the practice of 
Dhyanayoga. 


One may feel tempted here to ask: What ws the state of the thoroughly 


disciplined mind when it ts thus focussed on God during meditation ? 


zs answered tn the following verse:— 


The question 


aa att faa Aga atest ear | 
ait aafaae gaat ama: i 2&2 I 


aat as; faaraet: kept in a windless place; aig: a light; 4 not; g#@ flickers; 
at such; Zqat picture: aaa: on God; atm meditation; geta: of him who is 
practising; afta: of the yogi; aafawa of the disciplined mind; egar is stated 


( to be ). 


As a light does not flicker in a windless place, such is stated to be 


the picture of the disciplined mind of the yogi practising 


on God. 


The word ‘Dipa’ stands here for the 
flame of a burning candle or lamp. A 
steady light serves as a fitting illustra- 
tion for the state of a steady mind. No 
other simile could depict it so well. A 
mountain peak, for instance, is devoid of 
light and is naturally steady; hence ithas 
no point of affinity with the mind. The 
flame of a burning light is, however, both 
bright and unsteady like the mind; 
therefore it is akin to the mind. Just as 


38—B. G, 


meditation 
(19) 


a flame does not flicker when itis sheltered 
from wind, even s0a disciplined mind, 

protected asit is from all sides during 

meditation, ceases its restless movements 

and remains uniformly luminous like the 

steady flame of a burning lamp. That is 

why the mind has been compared toa 

candle flamerather than toan immovable 

mountain devoid of light. 


Itis only the disciplined wird cf the 
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yogi, which can remain immovably fixed 
in meditation on God,and no other, This 
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is what is brought out by the use of the 
adjective 'Yata’ before 'Chittasya’. 


Describing thus the marks of the practicant who has attained the final stage 
in Dhyanayoga, as also of hts disciplined mind, the Lord now proceeds to describe 
in the next three verses the state of one who has realized God, the embodiment of 


Truth, Knowledge and Bltss, through the practice of Dhyinayoga. 


anand «ofa fee aaa 
aa aaAatsseata wRaarafa qeafa ii Re I 


qimaaat through the practice of yoga; faeau, curbed; faq the mind; aa 
in which state} TaHa becomes still; 4 and; 44 in which; saat through subtle 
reason ( purified by meditation on God ); araray God; q74 realizing; arafa in 
God ( the embodiment to Truth, Knowledge and Bliss ); ¢4 only; atafa rejoices. 


The state in which, curbed through the practice of yoga, the mind 
becomes still, and in which, realizing God through subtle reason ( purified 


by meditation on God ) the soul rejoices only in God, 


The word ‘Yogaseva’ means practice 
of Dhyanayoga. When through thecontinu. 
ed practice of Dhydnayoga the mind 
gets firmly established in God alone, itis 
said to have become ‘Niruddha’, that is, 
curbed or brought under control. 


The mind of the yogi no sooner gets 
fully established in God than it naturally 
withdraws itself completely from the 
world. In that state, the world no longer 
finds any place in his mind. Though 
externally it may appear that his mind 
withdraws from the world only during 
Samadhi or absorption and thinks of the 
world at other times, really speaking, 
it maintains no relation with the world 
at all and at any time. Such a mind is 
said to have become still, 


The word ‘Yatra’ in this verse 
denotes the state which has been referred 
to in verse 23 below as ‘yoga’, and in 
which the practicant of Dhyanayoga 
realizes God and gets detached from the 
world once for all. The indeclinable 
‘Eva’ has been used to show that besides 
the joy of God-Realization he knows no 


(20 ) 


other joy which the world can give him. 
The intention is to show that having 
realized God, the ocean of supreme Bliss 
and supreme Peace, the yogi remains 
constantly and ever merged in that Bliss 
and does not stand in the least need of 
any form of worldly joy. 


Meditation, which leads to God- 
Realization, should be practised as 
follows. Taking one's seat in a secluded 
Spot, a8 described in verses 1l to 13 
above, and renouncing all other thoughts, 
the mind should be fixed on the follow- 
ing idea: God alone, the Absolute 
Reality, the one embodiment of Conscious. 
ness and Bliss, exists. There is no 
reality apart from Him. He alone ig 
projected every where, He alone ig 
conscious of His own existence; for He 
aloneis the embodiment of Consciousness, 
He is eternal, changeless, unlimited, 
boundless, infinite, without parts and 
stainless. The mind, the intellect, the 
ego, the seer, the act of seeing and the 
object of sight, and everything else are 
in reality nothing but superimpositions 
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on Brahma, and are, in fact, Brahma 
Himself. He is Bliss itself and is 
unspeakable, That embodiment of Bliss 
is itself blissful. That Bliss is whole, 
eternal,everlasting, unborn,imperishable, 
supreme, final, existenceitself, conscious- 
ness itself, wisdom itself, unchangeable, 
immovable, constant, free from disease, 
knowledge itself, infinite and tranquil. 
Meditating thus on that embodiment of 
Bliss, the thought should revolve round 
the idea that nothing exists besides Him. 
If any other thought arises in the mind, 
it should be regarded as having proceeded 
from thatvery embodiment of Bliss, and 
a8 nothing but Bliss, and should be thus 


merged in Bliss. By constantly revolving 
this idea in the mind when all other 
thoughts are merged in the all-blissful 
and all-conscious God, and no other 
thought except the one blissful God 
remains, the practicant is unshakably 
established in the all-blissfulGod. When 
through the regular and daily practice of 
the above form of meditation the world 
becomes one with Brahma in his 
consciousness, or in other words, when 
everything is changed into Brahma, the 
very embodiment of Bupreme Blies and 
supreme Peace, realization of Brahma 
becomes easy to him. 


gaarattak ait afsaaadiffzay | 
aft aa a aad feanefa azaa: ii xz I 


adifgaa supersensuous, beyond the grasp of the senses; affataa which 
can be apprehended only throughthe (subtle and purified ) intellect; a4 
which; wrafasy eternal; quay joy (there is ); a% that; aa in which state; 
afa ( the soul ) experiences; 4 and; fe1a:( wherein ) established; aaa this 
( yogi ); ataa: from the reality ( of God ); 4 not; uefa moves; ta verily. 


Nay, in which the soul experiences the eternal and 


supersensuous joy 


which can be apprehended only through the subtle and purified intellect, and 


wherein established the said yogi moves 


The joy referred to in this verse has 
been qualified by three adjectives, viz, 
‘eternal’, ‘sapersensuous’ and ‘appre- 
hended only through the subtle and 
purified intellect’, inorder to distinguish 
the joy which is the very essence of God 
from the Sattvic, Rajasic and Tamasic 
types of joy described in verefes 36 to 39 
of Chapter XVIII. The joy of the world 
is momentary, perishable, the root of 
suffering and alloyed with suffering; the 
joy which is the essence of God is not of 
this nature. It is superior even to the 
Sattvic form of joy, and altogether 
different from it; it is eternal and ever 
unchangeable, because it is the same as 
God and there is no reality other than 
that. The adjective ‘Atyantikam’ has 
been used to bring out this idea. The 
Rajasic form of joy, derived from sense- 
objects, is enjoyed through the senses; 


not from Truth on any account, ( 21 ) 


the joy referred to in this verse cannot 
be 80 enjoyed. It is synonymous with the 
supreme Hternal or God, who transcends 
the eenses. This is brought out by the 
adjective ‘Atindriyam’ ( supersenruous ). 
Again, the joy referred to in this verse 
is by itself of the nature of eternal 
consciousness. Becaurte it wholly 
transcends Maya, it is beyond the reach 
of the intellect; nevertheless even as the 
eky is reflectedin an unsoiled and clean 
mirror, the joy referred to here is 
reflected in the intellect that has been 
steadied, sharpened and refined by the 
practice of adoration, meditation, 
discrimination and digpassion etc. That 
is why it has been spoken of as 
‘Buddhigrahyam.’ 


The Sattvicform of joy derived from 
meditation on God is alto quite different 
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from the other forms of worldly joy 
inasmuch as it leads to the supersensuous 
and eternal joy which is apprehended 
through the sharp and refined intellect. 
But it is enjoyed only atthe time of 
meditation, and is not always of the 
Same degree; and it represents only a 
Btate of the mind. Hence it cannot be 
called imperishable or everlasting. The 
joy referred to here, which is the same 
as God, is the fruit of the joy derived 
from meditation. Therefore, it is quite 
different from the Sattvic form of joy. 
In this way theuse of the three 
adjectives referred to above is intended 
to make it clear that the joy referred to 


here is not something that can be 
experienced like the Sattvic joy 
mentioned in Chapter XVIII. On the 


Other hand, it is the same as God, 
who is automatically revealed when 
the meditator, the Object of 
meditation and the act of meditation 
become one. 


The word 'Tattva’ or Truth signifies 
God, who is the only Truth or Reality. 
The God-realized yogi is ever 
established in God and ig never and on 
no account disunited from Him. ‘This is 
what i8 meant by the statement that he 


‘tmoves not from Truth’’. 


q sat ag¢ oni aeaa aa aa: | 
afaa feat a gta qeonle area 22 I 


wa which; way gain (in the form of God-Realization ); zat attaining; 
aq: than that; afea greater; aq any other ( gain ); 4 not; a-aa reckons; 
4 and; afaz in which; fara: established; gent gaa by heavy sorrow; aff 


even; a4 fareqa is not shaken. 


And having obtained which he does not reckon any other gain as 
greater than that, and established in which he is not shaken eyen by the 


heaviest of sorrows, 


The word 'Yam' refers to the state 
of God-Realization, spoken ofinthe next 
verse as yoga, and characterized as free 
from the contact of sorrow. Having 
realized God, the repository of supreme 
Bliss and snpreme Peace, the yogi has 
all his desires fulfilled in this state. To 
him all the enjoy ments of this worldas 
well as of the next, dominion over and 
riches of the three worlds, honour 
and fame extending over the entire 
univerge, and all other means of worldly 


happiness appear as transient, 
momentary, insipid, worthless, trivia] 
and insignificant. Hence he does not 


regard any object of this world ag 


( 22 ) 


worthy of attainment, much legs reckon 
any such gain as greater than what he 
has already achieved and realized. 


Just as the greatest enjoyments of 
the world and the Sreatest worldly glory 
appear tasteless and ingignificent toa 
God-realized scul, who never craves for 
themand remaing absolutely unconcerned 
on his failure to obtain them or On their 
loss and is not in the least shaken from 
his state of equilibrium, even £O he 
remains unshaken in the face of the 
greatest trialsand tribulations, Ordinary 
trials and tribulations do not count much 
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inasmuch as they can be borne even by 
men of fortitude and forpearance. The 
yogi, however, who has realized God 
remains firm and unshaken as a rock 
even when he is faced with the most 
terrible and unbearable ordeals. Incision 
with a sharp edged weapon, bodily pain 
Occasioned by exposure to most unbearable 
heat, cold, shower and lightning, excru- 
ciating pain caused by physical ailment the 
Baddest bereavement, greatest ignominy, 
insult and reproach, and all other causes 
of acute suffering fail to disturb his 
equanimity even if they all combine. 
The reasonis not farto seek. The yogi who 
has realized God ceases, really speaking 


The next verse specifies the state which has been extolled and 


to have any connection with hig 
body; he appears to own it Only in the 
eyes of the world. Due to his Prarabdha 
or destiny his body, senses and mind 
come in contact with and get disjoined 
from objects of the world; for instarce 
they may be brought face to face with 
or dissociated from coldand beat, honour 
and ignominy, praise and ceneure and 
other favourable and unfavourable 
circumstances. Butthere being no enjoyer 
of pleasure and pain, his mindcan never 
be subject to unhealthy modifications of 
any sort under any circumstances, and for 
any reason whatsoever. He remains ever 
irrevocably establighed in God. 


outlined in 


verses 20, 21 and 22 above, and encourages the practicant to attain tt:-—~ 


aq faq padaaiaad amedraz 
~ ~ ~~ [any ~ 
@ fasta aimeat atasaonaaar tt 22 1 


g:udamlagina, which is free from the contact of sorrow (in the form of 
transmigration ); atudfxay (and is ) called yoga; aa that (state ); faaa( the 


practicant ) should know; @: 


that; aim: yoga; afaffonaaar with an wunwearied 


mind; fta%4 resolutely; aiw=a: should be practised. 


That state, called yoga, which is free from the contact of sorrow (in 
the form of transmigration ), should be known. Nay, this yoga should be 


resolutely practised with an unwearied mind. 


Ceasing for good to have any 
connection with the world, which is only 
anothername of sorrow, is what is meant 
by attaining freedom from contact with 
sorrow. It is not that the yogi’s body, 
senses and mind altogether suspend their 
functions of movement, hearing, seeing 
and reflecting orascertaining etc. in this 
state. His body, senses, mindand intellect 
continue to perform all their functions 
according to his Prarabdha or destiny. 
But inasmuch aa nothing remains in his 
consciousness except God, he ceases in 
reality to have any connection with 
those functions. This is true of him botb 
during meditation and at other times. 


(23 ) 


The root of sorrow in the form of 
repeated birth and death lies in the 
contact between the subject and the 
Object, or in other words, in the liaison 
due to ignorance between the soul and 
the objective world, the beginning of 
which cannot be traced. With the termina- 
tion of this contact, sorrowsand sufferings 
also come toan end for alltime. In 
order to bring out this idea the word 
‘Samyoga' (contact ) has been inserted 
between ‘Duhkha' and '‘Viy oga’, although 
the word 'Duhkhaviyogam' would have 
sufficed to convey the idea of cefration 
of gorrow in this state. 

The Yoga-Sitras of Pata®jali aleo say:— 
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“The great sorrow in the form of 
future births and deaths is called ‘Heya’ 
(that which ought to be avoided ),’’* 
CEE 1G 


‘The cause of ‘Heya’ or suffering is 
the contact between the subject and the 
onjeot. 7 (Lid tf.) 


''Tgnorance is the root of 
contact.’ { ( II. 24. ) 


“The termination of that contact 
between the subject and the object 
through the eradication of Ignorance is 
known as ‘Hana’ (shutting outthe 'Heya’); 
this represents the aloofness ( Kaivalya ) 
of the subject,’’§ ( II. 25. ) 


The stateof God-Realization, which 
has been extolled and outlined in the 
preceding three verses, is termed ‘yoga’. 
This is indicated by the adjective 
‘'Yogasamjnitam’ going with the word 
‘Tam’ in the verse. 


The word ‘Vidyat’ shows that one 
should approach a God-realized soul and 
study thescriptures and thereby ascertain 
the character and glory of the state 
described in verses 20 to 23 and the 
method of practising it. 


that 


The word ‘Nirvinna’' means one who 
is possessed by ennui or the feeling of 
boredom. Failing to observe any tangible 
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results following fromthe Sdédhana, the 
practicantaftera few days of practice 
begins to lose heart and finds the strain 
too much for him. He sees no end to 
his efforts and begins to doubt whether 
they will ever be crowned with success. 
A mind which is free from this feeling 
of boredom, and is full of perseverance 
and zeal, is called ‘Anirvinna’. The use 
of the word ‘Anirvinnachetasa’ is, there- 
fore, intended to urge on the practicant 
to drive out this feeling of boredom 
entirely from his mind. Heshould always 
be on his guard against such feelings as 
may turn his mind from his Sadhana or 
slacken his perseverance and zeal, and 
should take to the practice of yoga 
with an earnest mind. 

The word 'Nigchaya’ signifies faith 
and reverence, The use of the word 
‘Nischayena’ is, therefore, intended to 
emphasize that the practicant of yoga 
should possess fullfaithin and reverence 
for his practice, for the scriptures dealing 
with the same, for the teachers of 
yoga and also for the fruit of such 
practice, and should devote himself toit 
with firm determination and application 
and regard it as the primary duty of 
life, and success in his SAdhana in the 
shape of God-Realization to be the 
goal of his life. 


Naming the state of God-Realization as ‘yoga’, wt has been declared man’s 
definite duty to attain tt. The nexttwo verses delineate the process of meditation on 
God as one with the practicant with the object of attaining thts state:— 


GRIMAL RlAKAal AWalaawa: | 


naaarzam ara 


aAraag: ll Xs Il 


azeiwaly arising from thoughts of the world; aalq all; slaty desires; 
aga: completely; “at renouncing; aaat by the mind; gfgaqtay the whole pack 
of the senses; @x-aa: from all sides; v4 verily; fafaaza fully restraining. 


* 24 TaAAaNTA | 

+ megeaal: aalit Tage 

{ we earfaer | 

§ azmrareedaliaray Mel ae: Haeay | 
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Completely renouncing all desires arising from thoughts of the world, 
and fully restraining the whole pack of the senses from all sides by 


the mind, 


Verse 62 of Chapter II spoke of desire 
as springing upfrom attachment, whereas 
in this verse itis stated to have its origin 
in thoughts of the world. There is, how- 
ever, no contradiction between the two 
statements, inasmuch the verse referred 
toabove speaks of attachment a8 having 
its origin in thoughts of sensre-objects, 
and giving rise inits turn to desire. 
This makes itclear that thoughts of the 
world are the ultimate cause of desire. 


The words ‘Sarvan Kaman’ denote all 
desires for the enjoyments of this world 
asp well as the next in their intense as 
well as moderate and mild forms. Thus 
all the gradations and phases of desire 
such as the latent desire for survival, 
craving, wish, thirst and hope etc. are 
comprised in them; and since thoughts of 
the world are spoken of as their root, 
‘attachment’ too should be naturally 
taken as included therein. 


Absence of even the least trace of 
the latent desire for survival,attachment, 
craving, wish, longing, hope or thirst 
for any object of enjoyment is what is 
sought to be conveyed by ‘complete 
renunciation of all desires’. A pot con- 
taining clarified butter may be emptied 
of all its contents, and yet its inner 
surface will continueto be greasy. A box 


SN 
Qe: 


( 24 ) 


containing camphor, saffron or musk, even 
when denuded of its contents, will retain 
thesmell of whatit contained. Similarly, 
desires too, even when driven out of the 
mind, leave their traces behind.'Complete 
renunciation of all desires’ involves the 
erasure orabrasion of these traces as well. 

It is the nature of the senses to run 
after worldly objects. They are, however, 
enabled to apprehend an object only 
when they succeed in carrying the mind 
with them. If the mind is weak, they 
easily succeed in dragging it after them. 
But when the mind is made one-pointed 
with the help of a purified and reso. 
lute intellect, the senses get crippled 
asit were and are unable to move among 
the objects of enjoyment without the aid 
of the mind. That is why taking his 
seat for the practice of Dhyanayoga 
according to the instructions contained 
in verses 11 to 13 above the yogi should 
with the help of discrimination and 
dispassion completely withdraw all his 
senses through the mind from all external 
objects, and allowing none of them 
to run after any object turn them wholly 
inwards, controlling their power to run 
after objects of enjoyment. This is what 
is meant by ‘fully restraining the pack 
of all the senses from all sides by the 
mind”. 


qaeqaq gaat ‘wegetar| 


acne wa: Bat a fatale faraaa ll 3% Il 


aa: aa: through gradual practices sqzaq he should attain tranquillity; 
afagdziaa Feat through reason controlled by steadfastness; 44: the mind; araaqeaay, 
grat fixing on God: féfaaq anything ( other than God ); aff whatsoever; a faraaq 


should not think of. 


He should through gradual practice attain tranquillity: 


and fixing the 
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mind on 
think of anything else. 


In the preceding verse the practicant 
was advised to withdraw the senses 
completely from external objects with 
the help of the mind. But so long as the 
mind continues toindulge in thoughts of 
the world, itcan neither fully concentrate 
itself on God, nor can withdraw the 
senses completely from their objects. It 
has been the habit of the mind from time 
without beginning to indulgein thoughts 
of the world; it has to be weaned from 
that lifelong habit and fixed on God. It 
is the nature of the mind to assume the 
form of the very object on which it has 
been habitually dwelling, and tocling to 
it. The only way to weanit from its old 
habit is to form anew habit stronger 
than and opposed to the former, and 
compel if to adopt the new habit by 
ox1joling, threatening and restrainingit by 
anunwearied, resolute andsteadfast will. 
Impatience and overhaste will not avail. 
If the will remains steadfast and the 
practice is continued, the mind will be 
completely weaned beforelongfromitsold 
habit and willadoptthe new one. It will 
getas strongly attached to the new pursuit 
aB if was to the old. When a young 
child catches hold of a sharp knife ora 
pair of scissors, the mother slowly and 
gently wrests it from the hands of the 
child through persuasionoreven by threat, 
if necessary. Hvensothe mind should be 
completely freed of all thoughts of the 
world, bringing home to it through the 
intellect possessed of discrimination and 
dispassion the transient and momentary 
character of all worldly enjoyments, and 
presenting toit the horrible picture of the 
bondage and the tortures of hell ete, 
which are sure to follow if it gets 
entangled in those enjoyments. This ig 
what the Lord seeks to convey by asking 
us toastaia tranquillity through gradral 
practice. | 

So long as the mind does not wholly 


God through reason controlled by steadfastness, he 


should not 


(25) 


give up thoughts of the objecte# of enjoy- 
ment the practicant should daily sit for 
meditation, and restraining the senses 
from external objects in the first instance 
should thereafter gradually try with the 
help of the intellect to empty the mind 
of all worldly thoughts and at the same 
time attempt to fix it on God through 
steadfast reason, An intellect which is 
naturally tainted with attachment, doubt 
and error due to lack of insight into the 
truth and secret of God can never attain 
fixity and steadfastness. Norcan such an 
intellect exercise its steadying influence 
on the mind and enable it to concentrate 
itself on God. Buton obtaining an insight 
into the truth and secret of God through 
association with wise men when the 
intellect becomes one pointed, it ceages to 
indulge in the objects of this phenomenal 
world and takes delight in God alone. 
In the conception of such an intellect 
nothing exists apart from God. In that 
state it succeeds in completely withdraw- 
ing the mind from the Objects of the 
world, and engaging it in the thoughts of 
God, gradually leading the mind toidentify 
itself with God. This is what is meant 
by fixing the mind on God through reason 
controlled by steadfastness, 

So long as the mind does not get 
absorbed in and identified with God, or 
in other words, so long as one is not able 
to realize God, one cannot be ture of its 
remaining constantly fixed on the Object 
of meditation, viz, God. That is why 
practice in the most intensive form ig 
necessary to keep it always fixed on God, 
Therefore, when the Lord says that the 
practicant should not think of anything 
else but God, Hig intention seems to be 
to emphasize that once the practicant 
sitting for meditation is able through 
intensive practice to fix his mind on God, 
he should take care that it does not even 


OHAPTHR VI 305 


fora moment withdraw itself from Goad 
and revert to worldly Objects. This 
alertness on the part of the practicant is 
very helpful in acquiring steadfastness 
in practice. Even as the practice grows 
in intensity as a result of daily 
meditation, the practicant should be 
more careful not tv allow the mind to 
wander elsewhere, but keep it more 
Bteadily fixed on God foragreater length 
of time. 


The process of fixing the mind on 
God during meditation is ag follows:— 
‘Adopting the procedure detailed in 
verses 12 tol4 above, and seatedin a 
secluded spot for meditation, the 
practicant should first of all free the 
mind of all thoughts of the world and 
attempt to fix it exclusively on God, 
Whatever object appears before his mina 
at that time, should be discarded at once 
as afigment. Hliminating in this way 


every thought that arises in the mind, 
the existence of the body, senses, mind 
and intellect too should be repudiated, 
By negating every thing in this way when 
the entire objective world disappears 
from the mind, the faculty of negation 
alone will remain. Even though this 
faculty is useful and harmless, this too 
has got to be eliminated by strength of 
will. Or, subsequent to the negation cf 
the entire objective world, it will 
automatically cease. Whatever willthen 
remain is the incomprehensible Truth. 
This Truth is Absolute and 
unconditioned and complete by itself. It 
is unspeakable and unthinkable. There- 
fore, negating in this way the objective 
world as wellas the body, senses, mind, 
intellect and the ego, and finally the 
negating faculty itself, the practicant 
should attempt to establish himself in 
the Truth which lies beyond the range 
of thought. 


The practicant has been asked to fix the mind on God, and to think of 


nothing else than God. But if due to the force of old habtt the mind gets out 
of control and begins to run after worldly objects, what should the practicant do ? 
Anticipating thts query, the Lord saysi— 

adt yal faa vaayeatacy 

damat faawatagrearaa aa aaq il xe I 


afr restless; aaqsy fidgety; aa: the mind; aa: 4a: in pursuit of what- 
ever ( object of sense, such as sound and so on ); faavfa wanders; aa: aa: 
from every such object; taz it ( the mind ); faaza restraining or pulling back; 
waft t4 on God alone; aay aaq should fix. 


and fidgety mind from all those objects 


Drawing back the restless 
( 26) 


after which it runs, he should repeatedly fix it on God. 


The mind is extremely restless and 
fidgety: it will not easily stick to a 
particular object for any length of time. 
Asfora new habit, the mind will refuse 
to submit to it every time you try to 
inculcate it upon the mind. The practicant 
fixes the mindon God with great effort, 
and complacently imagines that he has 
succeeded in his effort; but lo; the 


39—B. G. 


very next moment he finds that it has 
given him the slip, and has run far, far 
away. That is why in the preceding 
verseit has been urged that the practicant 
shouldremain alert, and should not allow 
the mind to think of anything else than 
God. But inspite of all his alertness, the 
mind will elude his graepin an unguarded 
moment and will be £0 quick in running 
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away that for some time the practicant 
will fail to notice whenit slipped away 
and where it is gone. Ignorance and 
delusion isundoubtedly the real reason 
why the mind recoils from God, the 
boundless ocean of Bliss and Peace, and 
the embodiment of Truth and Knowledge, 
and runs after and indulges in the 
transient and ephemeral objects of the 
world, which area source of suffering and 
sorrow; but though secondary when 
compared to that real cause, the main 
reason from the pointof view of practice 
is its lifelong habit of indulging in 
worldly thoughts. Therefore, itis urged 
in this verse that the momentit comes to 
the notice of the practicant in course of 
his meditation that his mind hasrunaway 
in pursuit of other objeots, he shoulddrag 
it back at once with great caution and 
firmness and without the least hesita- 
tion, and concentrate it on God. He 
should repeat again and again this 
practice of drawing back the mind from 
the objects of the world and concentrating 
it on God. He should not mind in the 
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least its prayers and entreaties, its 
blandishments and endearments, its 
allurements and threats. The least 


Blackness on his part will encourage its 
way wardness. Under such circumstances, 
yielding to its importunities and allowing 
it to linger somewhere even for a while 
will be tantamount to giving out of 
infatuation unwholesome food to an 
ailing person, and placing a sharp knife 
in the hands of a baby, and thereby 
endangering their lives. Caution is the 
watchword of spiritual practice. If the 
practicant gives way to laxity and 
feebleneges at this juncture he will not 
succeed in Dhydanayoga. Therefore, he 
should observe the utmost care and 
repeatedly try to withdraw the mind 
from worldly objects and fix it on God. 


x x x 


The Lord is dwelling here on the 
identity of the soul with the Overgoul. 
In order to bring out this point, the word 
‘Atmani’ has been interpreted as ‘God’ in 
this as wellas in the preceding verse. 


The next verse deals with the fruit of withdrawing the mind from all sides 


and concentrating tt on God. 


TUTPAAAG at afd gaqaan 
silt | RAR ENYAAReAIT | Ww Il 


f€ because; satranaay to him whose mind is perfectly serene; aeenqa 
to him who is sinless; aawaa to him whose passion is subdued; aayay 
to him who is identified with Brahma ( the embodiment of Truth; Know- 
ledge and Bliss ); cau aiftayto this yogi; saHH supreme; gua happiness; safe 
comes ( as a matter of course ). 


For to the yogi whose mind is perfectly serene who 
passion is subdued, and who is identified with Brahma, 
of Truth, Knowledge and Bliss, 


course. 


is sinless, whose 
the embodiment 
supreme happiness comes as a matter of 


(27) 


As a result of ripe judgment anda 
dispassion the mind ceases to indulge in 
thoughts of the world, and overcoming 
restlessness and distraction becomes 


absolutely steady and perfectly serene, 
Possessed of such a mind he who ig 
firmly established in God ig referred to 
here by the word ‘Prasantamanagam’, 
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The mode of Prakrti known as 
‘Tamas’ Or darkness ( which is the same 
a8 ignorance ) and all its products, such 
@8 carelessness, sloth, excessive sleep, 
infatuation, and the various forms of 
vices and evilconduct, which are known 
a8 ‘impurities’ of the mind, and which 
drag one downwards in the scale of 
evolution—all these are covered by the 
word ‘Kalmasa’. And he whois absolutely 
free fromall these evils is denoted here 
by the word ‘Akalmasam'. The word 
cannot be interpreted to mean one who 
has given up all sorts of sinful activities 
as well as virtuous acts done with an 
interested motive, as some have taken it 
to mean. Refraining from virtuous acts 
‘done with aninterested motive iscovered 
by the word ‘Santarajasam’. Hence the 
word ‘Akalmasam’ ghould be taken to 
signify abstention fromsinful acts alone. 

Attachment, the feeling of want, 
desire, greed, thirst and action with an 
interested motive—all these have their 
root in Rajas( XIV.7,12), andit is these 
again which foster the element of Rajas. 
The word ‘Santarajasam’, therefore, 
stands for one who is free from all these, 
Distraction of mind in the shape of 
restlessness is wiso a product of Rajoguna, 
but the absence of this evil has already 
been covered by the word 'Praséanta- 
manasam’. Thatis why it has not been 
mentioned againin this connection. 


By constantly revolving in his mind 
the idea that he is not the body, but he is 
Brahma, the embodiment of Truth, Know- 
ledge and Bliss, the practicant gets 
firmly established in God, the embodi- 
ment of Truth, Knowledge and Bliss. One 
who has thus established himself in iden- 
tity with Brahmais called ‘Brahmabhtta’, 
The word stands here for a practicant 
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who hag reached an advarced stage in 
the path of oneness with God. Such a 
practicant has the elements of Rajasgand 
Tamas subdued in him, but he has not 
yet risen wholly above all the three 
Gunas. Judged from his own point of 
view, he is no doubt established in 
Brahma: but really speaking he has not 
yet attained Brahma. Of course, one who 
is thus firmly established in Brahma 
speedily attains Brahma through Know- 
ledge of Truth. It is, therefore, that the 
next verse speaks of attainmentof eternal 
Bliss, asthefruitof thisstate. Thigattain- 
mentof ‘eternal Bliss’ is thesameasattain- 
ment of Brahma.Itisin thisvery sensethat 
the word ‘Brahmabhitah' has been ured 
in verse 24 of Chapter Vas well, and there 
this state has been shown to bring in its 
wake attainment of ‘Brahma, the abode of 
Peace’. In verse 54 of Chapter XVIII too 
a ‘Brahmabhtta’ is said to attain ‘Para 
Bhakti’ which is the sameas Knowledge 
of Truth, and thereby to attain God 
( XVIII. 558°). Therefore, the word 
‘Brahmabhitam’ here does not stand for 
the perfect soul, who has realized God. 

Rooted in pure Sattva ( the element 
of harmony ) which lies beyond the 
modes of Tamas and Rajas, or the 
principles of darkness and activity, when 
the practicant is able to concentrate his 
mind on God, the embodiment of eternal 
Knowledge and Bliss, as identical with 
him, he derives a Sattvic form of joy from 
such meditation. It is this joy which igs 
referred to here by the words ‘Uttamam 
Sukham’', or supremehappiness. Itis the 
same type of joy which has been spoken 
of as ‘Sukham’ or unmixed joy in the 
first half of verse 21 of Chapter V, and 
asp ‘'Antahsukba’, or joy within, in verse 
24 of the same Chapter. 


Describing thus the state of the yogt who has tdentified himself with Brahma 
through the practice of meditation on God as one with himself, the Lord reveals the 
frutt of such identification in the next verse. 


qarad agissead arnt faaaacat: | 


gaa 


aaaeqAara «=A Il 2 Il 
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fanaseng: ait the sinless yogi: 


Ed 
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thus, in this way; wat constantly; 


sreaay his self; aaa uniting ( with God ); gaa easily; aMaeqay (in the shape 
of ) attainment of God; #zaraq eternal, everlasting; qaqa bliss; Azqa enjoys. 


The sinless yogi, thus uniting his self constantly with God, easily enjoys 


the eternal Bliss of oneness with Brahma. 


The word ‘yogi’ here stands fora 
practicant who meditates on God as one 
with himeelf and has reached an 
advanced stage in his Sadhana. 


Renounocing all thoughts of the world 
as laid downin verse 20 above when the 
practicant is able to establish himeelf 
firmly in constant identity with God, or 
in other words, remains in the Brahma- 
Consciousness, he is said to have united 
his self with God. 


Identification with the Unmanifest or 
formless Divinity is no doubt extremely 
difficult to attain for one whois identi- 
fied with the body, as pointed out in 
verse 5 of Chapter XII. This has been 
made clear by the use of the word 
‘Dehavadbhih’ ( those who are centred in 
the body ) in that verse. In this verse, 
however, the Lord is speaking of the 
practicant following the path of Know- 
ledge, who no longer identifies himself with 
the body, and is establishedin Brahma, as 
the word ‘Brahmabhttam’ used in the last 
verse shows. The practicant whoseconsci- 
ousnessisno longercentredin the body,and 
who has identified himself with Brahma, 
naturally finds it easy to attain the 
Bliss of oneness with Brahma. Thus 
there is no mutual contradiction bet ween 
the two statements, referring as they do 
to practicants living in different planes 
of consciousness. 


x x x 


Whatever joys are recognized inthe 
world, even the highest of them doeg not 
fallin the category of true happiness, 


«aa qa Tad at gaat, aia ad apa Aq Afieaea: 


( 28 ) 


For there is none among them, which is 
superior to all other formsof happiness, 
andever remains unchanged. That iswhy 


the Sruti says:— 


‘'That which is infinite or great beyond 
all, is true happiness. There is no 
joy in that which is finite. 
Happinesslies ininfinity. Efforts should 
be made in particular to know the 
Infinite alone,’’* 


The Sruti or Vedic lore brings out 
the distinction between the ‘finite’ and 
the ‘Infinite’ in the following words:— 


‘The ‘Infinite’ represents that plane 
of consciousness in which no other is 
seen, no Other is heard,and no other is 
cognized, and the state in which another 
is seen, another is heard and another ig 
cognized represents the ‘finite’, That 
whichis Infinite isimmortal, That which 
is finite is mortal.'’} : 


That which exists today and will 
cease tomorrow can never be true 
happiness. Even if we regard it as 
partially coming under the definition of 
happiness, it is extremely paltry and 
insignificant. Comparing the various types 
of happiness, the sage Yajnpavalkyasays:— 
‘He whoownsa kingdom extending over 
the entire globe, and possesses the highest 
worldly glory and all the Objects of 
worldly enjoyment, such ag a wife, 
progeny, wealth, land, a sound health, 
honourand fame etc., is the happiest of 
men; for such is supreme happiness in. the. 


( Chhand. Up., VII. xxiii. 1) 


t aa arama arraat arafsrae a qa Aaraaegiaaasrafs aed as FAI 


qTHAAT AEG aA | 


( fbid,. VIL. xxiy. 1 ) 
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eyes of man. Hundred times greater than 
this is the joy of the world of Pitrs or 
manes; hundred times greater than that 
is the joy of the abode of Gandharvas; 
hundred times greater than the last is the 
joy of those who are born as celestials to 
enjoy the fruit of their meritorious acts; 
hundred times greater than that is the joy 
of the eternal gods; hundred times greater 
than that is the joy of the abode of 
Prajapatis or Lord of creation; hundred 
times greater is the joy of Brahmaloka 
( the abode of Brahma, the creator ). 
This is the joy attained by sinless and 
desireless Srotriyas (those who have 
mastered the Vedas); for the Srotriya who 


Flaving thus shown the form of 


seeking identity with 


has no thirst for enjoymentsis Brahma- 
loka incarnate.’’ (Byh., Up., 1V. iii. 33) A 
God-realized soul, however, enjoys tbat 
infinite, eternal, incomprehensible Bligs 
which cannot be compared with any other 
joy, and which constitutes his very 
being. This is what is meant by 
enjoyment of the eternal Bligs of oneness 
with Brahma. 


It is thisinfinite joy, which has been 
termed as ‘Atyantikam Sukham’, or 
eternal and supersenguous joy in verse 21 
and as ‘Aksayam Sukham’( joy which 
knows no diminution ) in verse 21 of 
Chapter V. 


meditation practtsed by the Sainkhyayogi 
God, as well as its fruit, the Lord now proceeds to describe 


his mental attitude tn life as actually lived in the worla:— 


aaa 
gaat | AT AHUAL 


aaa 


arate | 


BqA AAA: Il RV ix 


aimgarat he who is united in identity with the all-pervading, infinite 
Consciousness; aaa Aza: ( and ) seeing unity everywhere; staraa the Self; 


aayaqwa, present in all 
assumed ) in the Self; 22a sees. 


beings; a and; 


aayafa all beingsy araft ( as 


The yogi who is united in identity with the all-pervading, infinite 
Consciousness, and sees unity everywhere, beholds the Self present in all 


beings, and all beings as assumed in the Self. 


The word ‘Yogayuktatma’ stands for 
the yogi, who is established in identity 
iwith the Absolute and formless Brahma, 


(29 ) 


the embodiment of Truth, Knowledge and 
Bliss, and isreferred to as 'Brahmay oga- 
yuktatma’ (One who has completely 


a 


* There is a parallel verse in the [a Upanisad, which runs as follows:— 


arg | aarti 
aayqag aaa 


“But he who sees all beings in the Self, and 


AACA TATA | 
aal a faqacat i 


the self in all beings, no longer hates anyone.” 
( Iéa Up. 6 ) 
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identified himself through meditation with 
Brahma )in verse 2lof Chapter V and as 
'Brahmabhitta’or'identified with Brahma’ 
in verse 24 of the same chapter, in verses 
24and 27 of thischapterjand in verse 54 
of Chapter XVIII. 


Verse 18 of Chapter V and verse 32 
of this chapter describe how the illumined 
soul sees unity everywhere. Even so the 
yogi referred toin this verse, conducting 
himself well and in the proper way as 
approved of by the scriptures with all 
beings of the world, constantly sees in 
all the same indivisible consciousness 
which constitutes his own being. This is 
what if meant by his seeing unity 
every where. 


x x x 


God is the only reality; the objective 
world appearing apart from Him has no 
existence. Realizing this truth, he who 
sees the one Self permeating the whole 


creation, animate as well as inanimate, 
as its substratum, even as the dreamer 
sees his own self projected in the form 
of the entire dream-world, or in other 
words, he who realizes the fact that the 
Self alone is manifested in the form of the 
different beings, and that nothing exists 
apart from the Self, is said to 'see the Self 
present in all beings’. Similarly, just as 
he who has awakened from a dream of 
a reverie sees the world of his dream or 
reverie as nothing but a projection of 
his thought, and existing in his own self, 
even so the practicant referred to above 
sees the entire creation, animate as well 
as inanimate, as nothing but a projection 
of the Self, This is whatis meant by 
seeing ‘‘all beings as assumed in the 
Self”. In order to bring out this distinc- 
tion clearly the Lord speaks of the Self 
@8 actually present in all beings (Sarvabhtta- 
stham ) and uses no such word denoting 
actual existence while speaking of 
seeing all beings in the Self. 


Having thus spoken of the yogi following the path of Knowledge, and the 


final stage of hts Stdhani in the shape of seeing untty everywhere, the Lord 


mow describes the final stage of Sadhana of a follower of the path of Devotion, 
and how he sees God in every being:— 


at at qeafa aaa aq anf qsaft| 
dae a sng a aa a sorsala i 30 1) 


a: who; aaa ( present ) in all beings; aa Me 
or Vasudeva as He is 


( the Universal Self 
A 3 ek ; called ); qzafa sees; 4 and; aaa the totality of 
eings; Ht ( existing ) in Me (the Universal Self or Vasudeva ); azafa 


sees; Ato him; wey I; 4 sogaft am never out of sight; 4 and; a: he; 
# to Mes a sozaft never goes out of sight. 


He who sees Me ( the Universal Self 
beings existing within Me, 


sight of him. 


) present in all beings, and all 
never loses sight of Me, and I never lose 


(30 ) 
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Just as ether exists in the cloud, and 
thecloud inether, even g0 God ig present 
in every being, anda every being exists in 
God. Hewho realizes this fact is Spoken 
of as seeing God present in all beings, 
and all beings existing in God. It may 
be asked here: In what sense does the 
practicant see God present in all beings 
and all beings existing in God ? Does it 
meéan that God inheres in all Objects, as 
&® cause inheresin its effect; or that God 
pervades all beings and the latter stand 
pervaded by Him; or again that god is 
the Support of all beings and the latter 
are supported by Him ? To my mina all 
these relations can be taken to subsist 
between God and His creation. For 
just as etherisa remote cause ofa cloud, 
even 80 God is the ultimate cause of the 
whole of this animate and inanimate 
creation; itis He who pervades all even 
as ether pervades the cloud: and He 
again is the sole Support of all, even ag 
ether is the support of the cloud. 


According to the Sruti text: MATE. 


agqaaracaag: ( Taitt, Up, I, 1), air ig 


evolved from ether, fire from air, and 
from fire isevolved water, which is the 
Bame a8 acioud. Hther is the first of 
the five elements and is the cause 
of the other four. Prakrti or Primordial 
Matter is the ultimate cause of ether; 
and it is Prakrti which brings forth the 
entire creation under the supervision of 
God. This Prakrti is nothing but a 
potency of God, andistherefore identical 
with God. Looked at from this point of 
view the whole of this animate and 
inanimate creation is evolved from God. 
Therefore, itis but reasonableto say that 
Heisthe final cause of the entire creation. 
The Lord Himself says in the Gita (X. 8):— 

‘I am the source of all creation; 
everything in the world moves because 
of Me.”* 


Likewise, just as ether permeates 
every particle of water in the cloud 
through and through, even g0 God per- 
meates every particle of matter in the 
whole of this animate and inanimate 
creation. ‘'All this ig permeated by Me 
in My unmanifest aepect ( agsice by 
water ).'’ ( Gita IX. 4. + 

Again, just as ether is the support, 
not only of the cloud, but of all the 
Other four elements, viz, air, fire, water 
and earth, none of which can exist 
without ether, even so God is the sole 
and supreme Support of the entire 
universe consisting of animate and 
inanimate creation (X. 42 ). 

x x x 


Just a8 when a clever actor appears 
in different garbs, one who is acquainted 
with the actor and his voice ete, 
recognizes him inall such garbs, even s0 
all the different forms of beings in this 
world are nothing but go many garbs of 
God. We do not recognize them ag such: 
that is why we hold them ag separate 
from God, and entertain fear and 
hesitation with regard to them and 
recoil from serving them. But he who 
recognizes His presence in all beings 
may certainly observe outward distinction 
in his dealings with different beings on 
account of the differences of garb; yet in 
his heart of hearts he will adore them 
all. If our father, or any other dear 
relation appears before us in a different 
guise, and we succeed in recognizing 
him, shall we spare any services and 
attentions to him P Thatis why Goswami 
Tulasidas says:—''Knowing the whole 
creation to be a manifestation of S$rt 
Sita and Sri Rama, I offer my salutation 
to all, joining the two palms.’ 

Just asSri Baladeva, theelder brother 
of Sri Krsna, beheld Sri Krsna in the 
calves a8 wellasin the cowberd boys 
andallthat they had with them,§ or just 





* W@ GAU Waal AU: a4 ads | 
+ aa aafad aa sazeanaftar | 


{ dia cana a tt TT | aS FATA A BA Te AI See nto eee 
§ Theincident occurred in the land of Vraja (the beautiful tract of land lyinginthe vicinity of Mathura ). 


“ 


xy 
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asthe cowherd-maids of Vraja saw Sri 
Krsna everywhere* and at every time 
with their love-intoxicated eyes, even 
s0 the devotee should find his chosen 
Deity manifest every where as Sri Krsna, 
$r1 Rama, Sri Visnu, Sri Sankara, the 
Divine Mother or any other embodied 


form. That is how wecan see God as 
present in an embodied form in the 


whole world. 
TLikewise, just as Arjuna saw the 


entire universe in Bhagavan Sri 
Krsna’s Universal Form}, and 
mother Yasoda saw it in the 


‘ On the sandy bank of the Yamuna, surrounded by His playmates, Bhagavan Sri Krena was one day 


| 


| 


| 


having His midday repast and engaged in His boyish sports. With the flute stuck into the cloth tied 
round His waist, He held the horn andthe cane in His left arm-pit and pickles of lemon etc. in the 
interstices of His fingers; and with rice and butter in His right palm, He stood in the midst of His 
companions and jested with them, laughing loudly Himself and making His friends rock 
with laughter. The cowherd boys were all absorbed in dining with Sri Krsna. In the meanwhile, the 
calves had proceeded afar in search of pasture. Holding the morsel of rice in His hand as described 
above, the Lord took leave of His friends and ran in search of the calves. The sight of this sport of 
the Lord deluded Brahma, the creator, who stole away both the calves and the cowherd boys. Coming 
to know who had done this, and in order to delight the mothers of the boys and the mother cows 
and frustrate the prank of Brahma, the Lord Himself assumed the forms of the calves and boys. He appeared 
asatrue copy of each calf and boy he replaced, in form as well as in the constitution of his limbs, in 
the shape and size of the articles the boy possessed, viz,, his staff, horn, flute, sling, clothes and ornaments, 
andalso his nature, qualities, size, age, name and habits, and thus gave an ocular demonstration of the 
truth that the whole creation is full of God. Sri Baladeva at first could not make out anything. 
Later on, he observed that the affection of the mothers for their boys, and of the mother cows for 
calves which had been long weaned, had grown by leaps and bounds. This aroused his suspicion. 
Observing with adiscerning eye, therefore, he saw that all the calyes and their care-takers, the cowherd 
boys, and all that they possessed were no other than Sri Krena, and was filled with wonder. 


Later on, Brahma too saw the boys and calves etc. as the same as Sri Krsna; thereupon 
he extolled the Lord and craved for His forgiveness ( Srimad Bhagavata X. xiii ). 


* A cowherd-maid who has her eyes coloured by love Says:— 
In whichever direction I look, I find 
The landscape full of Syama ( dark blue ), 
The bowers and groves are dark, 
The water of the Yamuna is dark, 
The sky and clouds are dark. 
All colours are merged in the dark hue. 
People say this is something novel. 
Am I mad, or the dark pupil of 
The peoples’ eyes is changed ? 
The heart of the moon and the scion 
Of the Sun are dark, the musk is dark, 
As well as Cupid, the conqueror of the world. 
The neck of the blue-necked Siva is also dark, 
As if the dark colour has been broadcast all over the earth 
The letters of the Vedas appear dark, the point of 
The tapering light is also dark. 
Not to speak of men and gods, the Formless Brahma 
Itself has assumed a dark Form. 


’ 


+ Vide Gita, Chapter XI, 
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cavity of baby Sri Krsna’s mouth* and 
Kakabhusundi, the crow-saint, saw it he worships. This is another way of 


within the bellyt of Bhagavan Sri seeing the world asexisting in God with 
Ramachandra, evenso the devotee should attributes. 


SEE a age ae 1 a ee ie ee eee ae 
* As an infant, Bhagavan Sri Krsna had been giving incomparable joy to the hearts of mother 
Yagoda and the men and women of Vraja by His childish plays of a marvellous nature. One day He ate 
up a quantity of earth. Thereupon, snubbing Him, the mother said, ‘‘O wilful child ! Why should you 
have stealthily eaten earth ?’? The Lord opened His mouth and said, “Mother, if you do not believe 
Me, examine My mouth.” Looking into the mouth, Yasoda was taken aback in wonder, She observed 
in the small mouth of the baby the entire creation, including the animate and inanimate worlds, the 
sky, the ten directions ( including the four cardinal points, the four intermediate corners, and the 
upper and lower directions ), mountains, islands, oceans, the earth, air, fire, the moon, stars, the deities 
presiding over the senses, the senses and mind, objects of senses like sound etc., the three Gunas of 
Maya or Prakrti, the Jivas and their various forms, and the whole of Vraja. She wondered whether she 
was awake or dreaming. Finally, she was seized with fear and bowing to Him surrendered herself to 
the Lord. Thereupon Sri Kraya exercised His charm on her, and motherly affection being roused in 
her breast, she took up the child in her arms and began to caress Him ( Srimad Bhagavata X. viii ). 


fee it as part and parcel of the Deity 


+ The great devotee, Kakabhusundi, was enjoying the sight of the childish sports of Bhagavan Sri 
Ramachandra, One day, moving on all fours, Sri Rama gave a chase to Kakabhuéguydi. The latter took 
wing, and the Lord extended His arm to capture the flying bird. Kakabhusundi went on flying till he 
reached Brahmaloka, the abode of Brahma; but there too he found Sri Rama’s arm pursuing him. A 
distance of about an inch only separated him from the hand of Sri Rama. He exerted his utmost to 
elude His grasp, but the arm of Sri Rami was equally obstinate in pursuing him, Losing his nerve, 
the crow Bhusundi now closed his eyes, When he opened them again, he found himself in Ayodhya 
(the home of Sri Rama ), from where he had flown. Sri Rama laughed at this, whereupon the 
crow was inyoluntarily drawn into His wide open mouth. A graphic account of his subsequent 
experiences is supplied by him to Garuda, the king of birds, in Goswami Tulasidas’s Ramackuritamanasa, 
which is reproduced below:— 


- “In His abdomen did I see, O Lord of birds, a multitude of universes. There were innumerable 
spheres, most wonderful to look at, each surpassing another in the skill of its execution. There did I 
find millions of Brahmas and Sivas, countless suns, moons and stars, innumerable deities presiding over different 
regions and gods of death and punishment, numberless mountains and vast stretches of land, oceans, 
rivers, lakes, endless tracts of forests and an extensive creation comprising a vast range of different 
species, such as gods, Reis, Siddhas, Nagas, human beings, Kinnaras, the four orders of creation, consisting of 
both moving and immobile creatures, viz., mammals, hatched creatures, such as birds and reptiles ete., 
creatures born of perspiration ( such as lice ) and plant life, I saw there things unseen and 
unheard of, and beyond the range even of the mind; how, then, can those wonders be described in 
words. I visited a number of universes, spending a hundred years in each of them. t 








“Every universe had its own creator ( Brahma ), Protector ( Vigou _), Destroyer ( Siva ), Manus 
( progenitors of mankind ) and guardians of the different Hizeotions ( a ). Every nnivers® ‘had a 
different type of humanity, demigods ( Gandharvas ), astral beings ( Bhatas ) ghosts ( Vetalas ), 
Kinnaras (another species of demigods having the head of a horse), night-haunters (isscharas), quairapeds, 
birds, serpents, gods, demons, and all other creatures, each having a number of varieties or subdivisions. 


Even the lands, rivers, oceans, lakes, mountains and all other phenomena were different. 


’ ° “ ; ont hinge weary ivers ‘especte ne 
“In each universe did I see self and many wonderful things. Every universe, O respected one, 


had its own Ayodhya, with the river Sarayu, having different men and women in lulging Daégaratha, Kausalya, 
Sharata, and < in ea fvevéan Get Rima had taken His 
; > different form in each universe. Sri Rama had take 
Bharata, and other brothers, each having a 


40-B G. 
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A vision of the embodied form of 
God, the boundless ocean of beauty, love, 
glory and magnanimity, and the embodi- 
ment of sweetness and bliss, is difficult 
to attain even for gods. And once the 
devotee beholds this transcendent form, 
whichis an embodiment of Truth, Know- 
ledge and Bliss, the bond of anion 
between him and his Lord becomes 
indissoluble and permanent. Thisis what 
is meant by the statement that the Lord 
never loses sight of him and he never 
loses sight of the Lord. 


One who seeks a vision of God with 
attributes and Form must have faith in 
an embodied divine Form. The worshipper 
of such a Form must have the firm 
conviction that the Deity he worships is 
the highest manifestation of Divinity, 
andisall-powerful, and that He represents 
both the Absolute and the Qualified 
aspects of God. (If the practicant regardg 
any other aspects or form of Goad as 
higher than the object of hig worship, he 
cannot attain the highest goal through 
the worship of that Deity. ) He should 
then get an image or Dicture of the 
Deity of hischoice, and taking itto bea 
visible and living embodiment of the 


descent in each and I witnessed His 


childish 


different in each universe, and most wonderful to 
game everywhere, though I passed through countles 
wandered through universe after universe; but every where 


Deity should offer it worehip, praises and 
prayer. And meditating on this form he 
should gradually develop his love and 
devotion for it. At the time of worship 
he should firmly believe that the image 
of the Lordis not something material but 
a living God, who eats, drinks, walks, 
Bmiles and speaks, If the practicant is 
able to develop genuine faith, the Lord 
will manifest Himself through that very 
image as a living Incarnation and fulfil 
the devotee’s life and turnit into an 
embodiment of Bliss by givingan ocular 
demonstration of His love and affection 
to the devotee.* Thereafter, through the 
grace of God, he may obtain even a 
direct vision of the Deity. There is no 
definite time-limit for the attainment of 
this vision. The period may be short or 
long according to the earnestness of the 
practicant and the degree of his depen- 
dence on Divine Grace. Once he succeeds 
in obtaining a direct vision of God, it 
becomes easy for him, through the grace 
of God, to see Him anywhere and at any 
time—whenever and wherever he likes. 
In what plane of thought the man 
who has seen God face to face lives, is 
known only to him who hag actually gone 
through this transcendent experience; 


others can say nothing about it. 


sports in every one of them, Everything I saw was 
z remeptce a we 
0, O mount of Sri Hari ! But Sri Rama_ was the 





——- 


8 universes. Driven by the wind of infatuation, 1 


I saw the same Sri Rama, haying the same 


loveliness of form and indulging in the same Pranks of childhood. 


“It appeared as if I spent one hundred Kalp 


through the numerous universes, 
some time there. There I heard the news of my 


as ( 1 Kalpa = 4,32,00,00,000 years ) in my journey 
At the end of my wanderings I came to my hermitage and spent 
Lord’s advent in Ayodhya, 


The news filled me with 


love and I flew with all expedition to Ayodhya, transported with joy, There I saw the grand festivities in 
connection with the birth of Sri Rama being held in the manner stated by me before. In this way I 
saw anumber of universes in Sri Rama’s abdomen, They were all beyond description, one could only enjoy 
their sight. Therein I saw once more Sri Rama, the abode of Compassion and wisdom and the Lord of 
Maya. I thought again and again; but my mind being stuck in the mire of delusion could not decide 
anything. I saw everything in an hour or so, and my mind began to reel at this, being seized with 


the utmost infatuation. 


Observing the confusion of my mind, Sri Raghuvira, the 
laughed, And as he laughed, I was thrown out of His mouth, O wise bird.” 


abode of mercy, 


“ In the case of Mirabai and other saints of the middle ages Gol is said to have manifested 


Himself through images. Such a manifestation of the Lord through an j 


mage is known as an Archavatara, 
—_—_—_—o————... 


a 
a. ; _ De 
- 





Worship of the Lord in All 





in all beings ( 


yogi who is established in union with Me. and worships Me as residing 
o 


as their very Self ), abides in Me, no matter what he does.”’ 


( VI. 31) 


CHAPTER VI 


Over and above the worship of the 
image or picture of the Deity of his 
choice, another practice for securing a 
vision of God in Form anywhere and 
everywhere isto practise meditation on 
that Form, daily and regularly, in a 
secluded spot, and engravedeeply on the 
tablet of one’s mind an image of that 
Form. When the mind is able to form 
an image, the practicant should retire to 
some secluded corner and with openeyes 
create a mentalimage of that Form in 
the void and try to scan it. Depending 
on the grace of God if one repeats the 
practice again and again with faith, 
reverence and determination, he will 
succeed before long in beholding in the 
void a vivid mental picture of the Deity, 
perfect in all details, as if smiling and 
speaking to him. This can be achieved 
by continued and resolute practice. When 
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the practicant is thus able to cast hig 
thoughts into the mould of the form of 
his Deity,a vivid picture of the Deity 
will appear before his eyes whereverhe 
likes, the moment he concentrates his 
thoughts on Him. When he acquires 
facility in this practice the practicant 
should thereafter take up the practice of 
mentally eliminating whatever objects 
may meet his eye even casually while 
moving from‘one place to another,—treeg, 
creepers, men, beastsand birds etc.,—and 
replacing them by the Form of the Deity. 
The practice may ultimately enable him 
to visualizeeasily the Form of the Deity 
in everything, and in place of everything, 
Thereafter, through the grace of God, 
he may obtain a real vision of God, and 
then succeed in seeing God everywhere 
directly, and in the real sense of the 
term. 


Speaking thus of God-Realization through the practice of seeing God every- 
where, the Lord now proceeds to reveal the marks and glory of the man who 


has thus been able to realtze God:— 


ayaa ay at waetacamiaa: | 
aaa adaraisia @ ait af ada i 32 il 


a: who; waaa, aie: 


established 


in union (with Me); adygafmaz 


residing in all beings (as their very Self); ata Me (the embodiment of 
Truth, Knowledge and Bliss ); waft adores; aaut in all forms of activity; 
adaiat: engaged; #f even though; a: that; ait yogi; alt in Me; aaa abides. 


union with Me, and worships Me as 
Self); abides in Me, no matter what 


(31) 


The yogi who is established in 
residing in all beings (as their very 
he does. 


Asthitah’ (established inunion with Me ). 

Just as the element of water runs 
through all the modifications of water 
such as vapour, cloud, fog, rain-drop 
and snow etoc., even 80 God and God 
alone pervades the whole universe 
consisting of animate and inanimate 
creation. To knowand realize this fact 


Meditating every moment and every- 
where exclusively on the Deity of his 
choice, the practicant loses all conscious- 
ness of his own separate existence, and 
gets Bo deeply absorbed in Him that in 
His consciousness nothing remains butthe 
Deity. Thisstate of God-Realization is 

referred to here by the words ‘Hkatvam 
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is whatis meant by worshipping the Lord 
residing inall beings. He who adores the 
Lordin thisway has been declared as the 
greatest saint ( VII. 19 ). 


The devotee who has realized God 
actually sees everything as God Himself. 
In that state whatever actions are perform- 
ed by him through his body, speech 
and mind are, in his view, performed 
only in relation to God. His hands, 
when engaged in the service of another, 
render service to Him alone in thatform; 
gratifying another by means of pleasing 
words, he gratifies the Lord Himself; 
casting his eyes on another, he casts his 
eyes on God alone: if he accompanies 
anyone toa particular place, he accom- 
panies God Himself and moves in His 
direction. Thus whatever activities he 
performs, he performs themin God and in 
relation to God. That is what is meantby 
the statement that ‘the abidesin God, no 
matter what he does,”’ 


Though directly perceiving iron in all 
articles made of iron such asa knife, a 
pair of scissors, a frying-pan, a wire, a 
crow-bar, a hammer, a sword and the 
point of an arrow, one makes appropriate 
use of each one of these articles; even 80 
the God-realized devotee, while seeing 
God every where and in every being, can 
behave appropriately with every being 
according to the injunctions of the 
Scriptures. There will be, no doubt, a 
world of difference between his conduct 
and the conduct of an Ordinary man. An 
ordinary man of the world may bring the 


Livtolling thus the saint who has 
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greatest amount of care andconeidezaticn 
to bear on his dealings with his fellow- 
creatures; yet inasmuch as he fails to 
perceive God in every being, and 100k8 
upon afellow-being asotherthan himeelf, 
and since his actions are bound to be 
tainted with self-interest at leasttoecne 
extent, there is every poseibility of his 
doing something which may be prejudicial 
to others’ interests. But the devotee who 
constantly sees God everywhere and in 
every being will naturally perform acts 
which are conduciveto the common gocd,. 
He is utterly incapable of doing any thing 
which may really mar others’ interests 
even in the least degree.* 

The words ‘'no matter what he dces"’ 
occurring in this verse should not lead 
anyoneto think that the Gita allows full 
latitude to the God-realized devotee to 
commit even sinful deeds. For a God. 
realized devotee of the type mentioned 
here is incapable of doing anything which 
may be characterized as sinful. The Lord 
has stated in unambiguous terms that it 
is ‘desire’, which is the root of all evils 
( III. 37 ); that ‘desire’is the offspring of 
‘attachment’ (1II.62);and that attachment 
wholly disappears from the mind ofthe 
God-realized saint (II.59). Under such cir- 
cumstances, it is imposetible for the Gcd- 
realized devotee to indulgein prohibited 
or sinfulacts. Besides that, the statement 
of the Lordthat ‘‘whatsoevera great man 
does, other men also do the same,” 
naturally throws a great responsibility on 
the shoulders of the man of wisdom. 
That is another reason why it is not 
possible for him to do anything etirful, 


realized God through the practice of 


Devotion, the Lord describes below the undifferenttating outlock and glory of kim 
who has realized God through the practice of Sinkhyayoga:— 





Ss 


* ‘ a ‘ 2 = , - > ‘ 
Bhagavan Sankara also says in the Ramacharitamanasa of Goswami Tulasidas:— 
“Uma, those who are devoted to Sri Rama’s feet, 


Devoid of 


lust, 


pride and anger, 
See the world as full of their own Lord; 
With whom shall they quarrel, then 


9” 
+ 
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aataaa wat ad qeaft atsga | 
ae at ale at ga a ait qeal aa: tl 22 I 


aga O Arjuna; a: who; ardtqzaa on the analogy of his own Self; ada on 
all ( beings ); aa~q as one; qaaft looks; at and; qaq, joy; aff at or even; g:aq% 
sorrow; a: that; atvit yogi; a; supreme; aa: is deemed. 


Arjuna, he who looks on all as one, on the analogy of his own selfs 


and looks upon the joy and 
yogi is deemed the highest of all. 


Just a8 @ man identifies himself 
equally with every limb of his body, 
even so the yogi referred toin this verse 
identifies himself equally with the whole 
universe consisting of animate and in. 
animate creation. This is what is meant 
by looking on all as one on the analogy 
of his own self. 


Inasmuch asa man identifies himself 
equally with all the limbs of his body, 
he looks upon the pleasurable and painful 
experiences of all limbs with a similar 
eye; even so since the yogi referred to 
above identifies himself equally with the 
whole world, he looksupon the pleasur- 
able and painful experiences of all with 
the same eye. This is what is meant by 
looking upon the joy and sorrow of all 
with a similar eye on the analogy of 
one’s own self. The intention is to show 
that since the yogi looks upon all ashis 
own self, the whole universe is trans- 
formed into his very self. There remains 
nothing in this world, which has a 
separate identity from him. No one in 
this world would ever inflict the least 
pain on oneself in any form whatefoever. 
On the other hand, man is naturally 
engaged in unceasing and unremitting 
efforts to make himself happy; and while 
doing so he does not feel that he has 
put himself under any obligation or 
conferred any boon on himself, and does 
not, therefore, seek gratitude in return; 
nor does he take pride in his being 
devoted to duty. He seeks to gratify 


SOrrow 


of all with a similar eye,—such a 


( 32 ) 


himself only because he cannot help if, 
because it is ingrained in his nature to 
do so. Even so the Yogi referred to in 
this verse would never inflict the least 
painon any creatureinany formand would 
constantly endeavour by natural impulse 
to bring happiness toall. 


( Lhe ideal of ‘Universal Brotherhood’ 
is recognized as a very high ideal in the 
West, and it is a high ideal indeed, But 
due to diversity of interests a clash is 
more orless unavoidable even among 
brothers. But there can be no diversity 
of interests where there is the feeling of 
identity, or in other words, where one 
regards another as his own self; and 
there can be no fear of a conflict where 
there is no diversity of interests. It is 
due to such lofty ideals preached in the 
Gita that the gospel of tbe Gita has 
received the highest honour even from 
the thinkers of the West. ) 


Whether the God-realized yogi 
referred to in this verse is actually 
conscious of the joys and sorrows of the 
entire univerre consisting of animate ard 
inanimate creation, or they have only a 
seeming reality to him, is a question 
most difficult to answer. He can neither 
be said to beconscious of such experiences 
nor can they be said to possess a 
seeming reality in hiseyes! When inthe 
eyes of the God-realized man everything 
other than God ceases to exist, how can 
he be conscious of anything else P And 
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if they possessed only a seeming reality 
in his eyes, why should he try to avoid 
infliction of pain on others and to gratify 
them ° Therefore, a God-realized soul 
alone knows what hisactual feelings and 
outlook are on such matters. They cannot 
be expressed in words. Nevertheless, in 
order to give a rough idea of his pointof 
view it may be stated that he is never 
actually conscious of anything but God; 
they only possess seeming reality to him 
in the eyes of the world. All the same, 
hisactionsareextremely noble, consistent 
and systematic. 


That such a God-realized soul tries 
to alleviate the suffering of the whole 
world even though such suffering exists 
only in the eyes of the world, and not 
in the consciousness of the saint himself, 
is not to be wondered at, Therein lies 
his speciality. He performs actions in 
the most efficient way, even though they 
possess no reality in his eyes, and even 
though he has no Selfish interest in them. 
Nevertheless we can form some idea of 
his action from the following illustration, 
Suppose a number of young children, 
playing with pebbles and stones, clods of 
earth and pieces of straw, take to 
quarrelling among themselves for thege 
trifling and insignificant objects, and 
hurting one another due to ignorance 
spoil their pastime. A wise man, even 
though realizing the futility and insigni- 
ficance of their quarrel, intervenes and 
expostulates with them. He gives a 
patient hearing to both sidesand cleverly 


tries to pacify them. The endeavours of 
the God-realized yogi to alleviate the 
sorrows and sufferings of the afflicted 
world are roughly of this nature. It is 
impossible to form a correct idea, with 
the help of any analogy, of the ineffable 
mood of a God-realized soul, who has 
nothing todo with wealth, honour, fame, 
and prestige, or any other object connect- 
ed with the world, for whom nothing 
remains to be achieved, and in whose 
eyes everything other than God ceases 
to exist. Illustrations taken from the 
world do not fully represent his true 
nature. They serve to illustrate only a 
particular aspect of the truth. 


The use of the adjective ‘Paramah’ 
with the word ‘yogi’ is intended to show 
that the Lord is speaking here of a 
God-realized soul, and not of a practis- 
ing yogi. It should be remembered 
that equability oreven-mindedness is an 
essential attribute of the God-realized 
soul, no matter through which path he 
has reached the goal. Wherever the Lord 
speaks of the God-realized soul, He 
stresses the importance of even-tempered- 
ness. A man may be possessed of a 
number of virtues; but if he is found 
lacking in equability, it can be safely 
concluded that he has not yet realized 
God. For one who has not yet been able 
to develop even-mindednegs cannot be 
entirely freefrom attraction and repulsion 
or conceéivea naturalfellow-feeling forall 
creatures. He alone is the best or God- 
realized yogi, whohas attained equability. 


Hlearing this teaching of the Lord about equabiltty, and finding tt most 


dificult for him to get firmly established in that state due t 


mind, Arjuna saysi— 


o restlessness of his 


aya sara 


ast alrearar sien: aaa ATA | 
TARNE FARA BAeearfieats frcq Nt 23) 


agqat O Krsna ( it, Slayer of the demon Madhu ); 


this; aa: yoga; at by You; areata 


>; % which; waq 


in the form of equability; sit: has been 
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spoken of; aaeetq owing to restlessness ( of mind ); 


feria stability; 4 not; qaatfa perceive. 


wen i; waa of this; feurg 


Arjuna said: Krgna, owing to restlessness of mind I do not perceive 
the stability of this yoga in the form of equability; which You have just 


spoken of. 


The word ‘yoga’ here refers to the 
8tate of equability, which is attained as 
the culmination of the practices of 
Karmayoga, Bhaktiyoga, Dhydnayoga, 
Jhanayoga ete. Although itis true that 
restlessness of mind interferes with the 
practice of Dhydnayoga alone, the word 
‘yoga’ cannot be interpreted in this 
verse as referring to Dhyanayoga. For, 
while the subject discussed in the 
verses ending with the twenty-eighth 
would leadus tointerpret the word 
‘yoga’ a8 Dhyanayoga, verres 31 and 
32 describe the attitude of the God- 
realized soul during his active life. 


(33 ) 


Arjuna’s submission alto evidently 
relatesto ‘equability’, described in those 
two verses, a8 the fruit of all practices. 
Hence the word ‘yoga’ has been 
interpreted as meaning the Yoga of 
Equability. 

‘Restlessness’ meanslack of concentra- 
tion; this is mainly due to attraction and 
repulsion, And equability can never 
exist in a mind which is swayed by 
attraction and repulsion; for equability 
is incompatible with these two impulses. 
That is why restlessness of mind is 
considered a8 an obstacle in the 
attainment of equability. 


Declaring restlessness of mind as an obstacle to the attainment of yoga in 


the shape of equabtitty, 
to control:— 


Arjuna now pleads that the mind is most difficult 


age f& aa: eo gaia awagq eeH 
aqate fare ara qraifta azenca ll 32 I 


fe because; = O Krgna; aa: the mind; =ae4 (is ) unsteady; aarla 


turbulent; <4 tenacious; aeaq( and ) powerful; aa thereof; faneH_subjugation; 
wea; arit: of the wind; ¢4 as; qzct very difficult; a4 I regard. 


For, Krsna, the mind is very unsteady, turbulent; tenacious and power- 


ful; therefore, I consider it as difficult to control as the wind. 


Arjuna submitted to the Lord in the 
preceding verse that restleseness of mind 
was a great obstacle in the attainment 
of lasting equability. The natural reply 
to this would be that he should subjugate 
the mind, and thus overcome its restless- 
ness. But to Arjuna subjugation of the 
mind was a most uphill task; that is 
why he invitesthe attention of the Lord 
once more to the 1estlecer ess of mind, 


( 34) 

By using the adjective ‘Pramathi’ 
( lit., that which churns ) with reference 
to the mind, Arjunaintends to show that 
in addition to being unsteady as a 
flickering flame of light, the mind is also 
turbulent by natureand setsup a commo- 
tion and excitement in the body and senses 
even as a churner agitates milk or curd, 


In verse IT. 60 the Lord spoke of the 
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senses as ‘turbulent’ by nature, while 
here Arjuna calls the mind ‘turbulent’. 
There is no contradiction; however, 
between the two statements inasmuch a8 
coming in contact with the objects of 
enjoyment the senees tend to agitate and 
excite the mind and vice versa, and 
forming an unholy alliance they excite 
the intellect as well (II. 67 ). That is 
why both the senses and the mind have 
been declared as ‘turbulent’. 


The mind is not only unsteady and 
turbulent, but also powerful as a mad 
elephant. Just as repeated thrusts ofa 
sharp spike on the head fail to bring a 
powerful elephant to its senses, and it 
continues to act waywardly, even 80 
though smitten again and again by the 
goad of discrimination, the unruly 
mind refuses to get out of the dreary 
forest of sense-enjoyments. 


Apart from being unsteady, turbulent 
and powerful, the mind is also unyield- 
ing or tenacious as an iguana. Whatever 
it takesa fancy for, it clutches with all 
its force and more or less identifiesitself 


with that object. 
* x x 

It is most difficult to control the air 
that courses incessantly throughthe pody 
in the shape of inhalation and exhalation, 
through violence, reafon, discrimination 
and force etc. Even so Arjuna deems it 
most difficult to control the unsteady, 
turbulent, tenacious and powerful mind 
moving constantly among the objects of 
enjoy ment. This is what is sought to be 
conveyed by the second half of the veree. 

x x x 

The Lord draws and attracts the 
devotee’s heart to Him. This is one 
reason why Heis known by the name of 
‘Krsna’ (lit., one who attracts ). Addrees. 
ing the Lord by this name in the present 
verse, Arjuna appears to make the 
submission that his mind being very 
unsteady he finds it most difficult to 
control by his own efforts. But it is 
easy forthe Lordto draw his mind to 
Him by His own inherent character. 
Arjuna, therefore, prays that his mind 
may be drawn and attracted by the 
Lord to Him. 


Confirming Arjuna’s view about the atficulty of controlling the mind, the 
Lord suggests below the ways and means of controlling the mind:— 


sfanaraata 


HAUG Aglalel Aal gate. ASA | 
a ame 
aaa g aaa acean a Baa ll 3% Ie 


ngtatét O mighty-armed Arjuna; #aaaa without doubt; aa: the mind; =#4 
(is ) unsteady; gfnea ( and ) difficult to curb; g but; #taa O son of Kunti; 
wraraa through practice; 4 and; awan through dispassion; yaa it can becontrolled. 


Sri Bhagavan said: The mind is restless no doubt, and difficult to 


curb; 


Arjuna; but it can be brought under 


control by repeated practice 


( of meditation ) and by the exercise of dispassion, O son of Kunti. (35 ) 








*There is a parallel aphorism in the Yoga-Sitras of Pataiajali, which runs as below:— 


aeqaaaeal afacle: | 


“The mind can be controlled through practice ( of meditation ) and dispassion.” 


( Yoga-Satras 1.12 ) 


CHAPTER VI 


- In order to cast the mind-substance 
into the mould of a desired object, the 
mind has repeatedly to be weaned from 
other objects and fixed on the object of 
meditation. Repetition of this attempt is 
what is known as ‘Abbydsa’ or practice. 
The question that is being considered in 
these verses is, how to fix the mind on 
God ? Therefore, ‘Abhyadsa’ or practice 
here consists in directing the fiow of one’s 
thoughts repeatedly towards God, the 
object of meditation.* 


The practice referred to above should 
be carried on with the firm convinction 
that God is the supreme and almighty 
Lord of all, and the highest and the only 
Truth, and that the supreme object of life 
is to realize Him. Various forms of 
practice have been enunciated in the 
scriptures. Someof them are given below:— 


( 1) Withthe help of faith, reverence 
and steadfast reason, the mind should be 
repeatedly concentrated on God( VI.26 ). 


(2) Whatever object the mind may 
run after, the Deity of one's choice should 
be dwelt upon in that very object. 

(3) One should practise 
mental worship to God. 

( 4 ) One should constantly repeat,ina 
disinterested way, with utmost reverence 
ana love, through speech, breath, beating 
of the pulse, throat or the mind, any of 
the names of one’s Deity, such as Sri 
Rama, Sri Krsna, Siva, Visnu, theSun-god, 
the Divine Mother and so on, regarding 
such a name to be God's own name. 

( 5) One should repeatedly dwell on 
the teachings of the scriptures relating to 


offering 





4 aa feadt acaiseara: | ( Yoga-Sitras I. 13 ) 
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God, with reverence and love, andtry to 
translate them into practice. 

( 6 ) One should cultivate association 
with God-realized souls, listen to their 
salutary advice with faith and 
devotion and try to carry them out in 
actual practice ( XIII. 25 ). 

( 7 )One should offer repeated prayers 
to God with a sincere and agonized heart, 
imploring that the mind’s restlessness 
may disappear and it may getconcentrated 
on Him. 

Besides these, there are many other 
forms of practice Jaid down jn the 
scriptures. But one should remember in 
this connection that one’s practice will 
meet with success only when it is carried 
on with faith and reverence, and is 
continued without a break for a sufficient 
length of time.| Suppose apracticant tries 
to fix his mind on a particular practice 
today,takes up another tomorrow, and 
commences yet another a few days later, 
without pinning his faith on any one of 
them. Or he takes up @ practice today, 
fails to do it tomorrow and resumes it 
after an interval of three or four days; 
or he falls a victim to ennui, loses his 
patience and givesup the practice. Such 
an inconstant, irregular and desultory 
practice can never lead to success. 

The word ‘Vairagya’ or dispassion 
means complete cessation of attracticn 
and hankering for the objects of this 
worldand the next.{ Joy and sorrow fail 
to produce any unhealthy reaction on the 
mind of him who is possessed of 
dispassion. He gradually attains that 
immovable and unshakable internal 
detachment or consummate diepaseion,§ 


en 


“Of these two methods, the attempt to make the mind steady is called practice.” 
tag Adaeterdaaaaad seaqfa: 1 ( foid, T 14) 
{ cerantataratragone aeiaicas Sepa | ( fbid., E15 ) 


§ aeat Tercera ana say, | ( [bid., I. 16 ) 


“Supreme, 
Guyas or modes of Prakrti. It is 
is altogether different from Prakrti.” 


attained 


41—B. G. 


or the highest form of dispassion represents 
through the 


absence of thirst for all the three 


Knowledge of Puruga or Spirit, who 


322 


which does not allow the mind to be 
drawn by any Object under any circum- 
Btance whatsoever. 


There are many practices for the 
cultivation of dispassion, some of which 
are given below:— 


( 1 ) One should constantly impregson 


one’s mind, by recourse to reason, the. 


absence of any charm, love or delight in 
the objects of the world. 


( 2 )One should always remember and 
realize that the objects of the world are 
transient and subject to sorrows and evils 
in the shape of birth and death, old age 
and disease, and are the source of fear, 


(3 ) One should study elevating scrip- 
tures revealing the real truth about God 
and the world. 


(4) One should cultivate association 
with men possessed of the highest form 
of dispassion. In the absence of direct 
association, one should keep before one’s 
mental eyes and dwell on the likenesses 
and lives of saints possessed of guch 
dispagsion. 


(5 )Oneshould realize the ephemeral 
nature of the world through the sight 
Of old, dilapidatea mansions, and the 
ruins of deserted towns and villages. 


(6 ) Perceiving the one and indivisible 
existence of Brahma, one should refuse 
to recognize the separate existence of 
anything else. 


( 7 ) One should hear again and again, 
from the lips of qualified souls, the 
indescribable virtues, glory, truth, love 
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and mysteries of God and the glories. of 
His divine sports as well as of His 
transcendental beauty and sweetness, and 
knowing the truth about them should 
have fullfaith in them and feel enraptured 
by them. 

Similar to those mentioned above, 
there are other practices also, which may 
be adopted with advantage for the 
cultivation of dispassion. 

Constant ‘practice’ and cultivation of 
dispassion, both are necessary for bring- 
ing the mind under control. ‘Practice’ 
is likea beautiful channel for the flow 
of thought-currents in the direction of 
God, and ‘dispassion' is like an embank- 
ment to restrain the flow of the mind 
towards the objects of enjoyment. Butit 
should be borne in mind that they are 
helpful to each other. Practice promotes 
dispassion and vice versa. Therefore, the 
mind can be subdued and brought under 
control even by adopting one of these 
methods in the proper way. 


Arjuna has been addressed in thig 
verse by the term ‘Mahabdhu’', that ig, 
one possessedof long and powerful arms, 
because he was a world-renowned hero, 
who had vanquished in battle the greatest 
of warriors among celestials, demons and 
mortal men. The intention of using this 
mode of address is to remind Arjuna of 
hisown prowess and encourage him to 
fight and conquer the mind. The Lord 
gives a clear hintto him that it does not 
befit a hero like him to feel afraid of the 
mind and lose heart; if he takes courage, 
he is sure to win. 


The foregoing verse suggested the means of subduing the mind. The guestton 


here artses: 
the Lord says:— 


Where lies the harm tf the mind ts not subdued 2 In answer to this, 


aerate att george A ala 
TARAA J Aaa WeSAAATIAT: 1 Be HI 


aazaraat by him whose mind is not 


subdued; aim: yoga; gg: (is ) 


difficult to achieve; q while; a3araHar aaat by him who has: brought the mind 
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under control and is ( ceaselessly ) striving; waa: through practice; Haga a9: 
can be ( easily ) attained; 2fa such ( is ); 4 My; afa: conviction. 


Yoga is difficult of achievement for one whose mind is not subdued; 
by him, however, who has the mind under control, and is ceaselessly striv- 


ing, it can be easily attained through practice. Such is My conviction. 


The mind of him whohas not brought 
itunder control by ‘practice’ and exercise 
of dispassion is a slave to attraction and 
repulsion; and impelled by these it conti- 
nues to frisk and frolick in the world 
like a mischievous monkey. And when 
the mind is so deeply attached to 
enjoyments. his intellect also remains 
unstable and ‘scattered in all directions’ 
( II.41, 44).That is why it is stated that 
the attainment of equability isextremely 
difficult for one who hag nocontrol over 
the mind. 


A subdued mind gives up all its 
vagrancy and turbulent nature, and loses 
its vehemence and perversity. Like a 
simple, unsophisticated, quiet and 
submissive disciple, it becomes 80 
obedient that it tamely applies itself at 
any moment to whatever pursuit it may 
be directed to forany length of time. It 
no longer shows the least demur in 
carrying out one’s behests nor does it feel 
any urge to roam about under the 
prompting of the senses. It does not 
desist from a particular pursuit of its 
own accord, nor does it falla victim to 
ennui; nor again does it make any 
mischief. With great composure it gets 
go thoroughly absorbed in the object of 
meditation that it becomes difficult even 
to distinguiehits separate identity, These 
are the marks of a subdued mind. 


The word 'Tu' in the present verse 
has been used to distinguish the man 
who has subdued his mind from him 
who has not yet been able to control it. 


Even after attaining control over the 
mind, if one does not strive hard to 
merge the mind completely in God, he 


(36 ) 


will not achievethe yoga of equability 
as a matter of course. Therefore, in order 
to point out the necessity of effort even 
after that, the yogi possessed of & 
subdued mind has been spoken of as 
‘ceaselessly striving’. 


There are many practices for the 
attainment of equability after the mind 
has been properly subdued. Some of 
them are given below:— 


( 1) Renouncing all objects of enjoy- 
ment as wellas the desire for them, 
the mind should be constantly and all 
the time fixed on God, the embodiment 
of Knowledge and Bliss, through reason 
which is not only purified and steadfast 
but also endowed with discrimination 
and dispassion, and devoted to God; and 
no other thought should be allowed to 
enter the mind ( VI. 25 ). 


( 2)The practicant should try to fee 
the one all-pervading God, the embodi- 
ment of eternal Knowledge and Bliss, as 
filling up the entire universe, consisting 
of animate and inanimate creation, on 
all sides, both within and without, above 
and below, and should regard himeelf, 
asp also the whole of the objective 
world, as identical with God, even as 
the same ether permeates the cloud on 
all sides, within and without, aboveand 
below, and is its material cause (XIII.15). 


(3) Realizing that whatever activities 
are being carried on in this world 
through body, senses and mind are being 
performed by the Gunas, or in other 
words, it is the senses which are acting 
on the objects of senfes, one should 
recognize oneself as altogetherunconnected 
with those activities and as their witneete. 
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And establishing oneself in identity with 
God, the eternal embodiment of Know- 
ledge and Bliss, one should perceive 
through the cosmic intellect all objects 
as ephemeral and existing in the mere 
thought of that formlees and infinite 
Consciousness which is his own Self ( V. 


8-9; XIV. 19 ). 


(4) Regarding any of the embodied 
Forms of God, such as that of Sri Rama, 
Krsna, Siva, Visnu, the Sun-god, the 
Divine Mother, or the Universal Form, as 
the supreme Form of God, the witness 
of all hearts, all-pervading, omniscient, 
all-powerful, supremely compassionate 
and lovable, one should install av image 
or picture of the Deity, according to 
one’s choice, or should mentally realize 
Him as actually present, either within or 
without one’s heart, and should 
constantly fix one’s mind on Him with 
utmost reverence and love and worship 
Him by offering leaves, flowers and 
fruits or Other articles of worship, and 
perform Japa of His name, 
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( 5 ) Duties enjoined by the scriptures 
should be performed without attachment 
or the desire for fruit, and remaining 
even-tempered in succees and failure (11. 
48 ); oractions, such as the performance 
of sacrifices and service, practising 
charity and penance etc., enjoined by the 
Scriptures, should be performed with 
faith and reverence for the take of God 
alone, and regarding everything as 
belonging to God ( XII 10 ); or, mentally 
Burrendering all actions aB well as 
oneself toGod, and renouncing the feel- 
ing of ‘mine’ and attachment, and 
constantly remembering Ged, one should 
behave like a tool in the hands of God, 
gladly doing whatever and in whatever 
manner He gets one todo( XVIII. 57 ). 


There areé many other practices 
besides there; and the practice 
recommended for the eubjugation of 


mind, if carried on with reverence an@ 
love even after obtaining control over 
the mind, for the realization of God, 
will also help the practicant to attain 
the yoga of Equability. 


Subjugation of mind having been declared as most essential forthe attatn- 
ment of perfection im yoga, the question arises: What becomes of the practicant 
after death, who possesses no control over the mind, and yet having faith in the 
practice of yoga strives for God-Realizalion ? This ts what Arjurz asks in 
the foltowing verse:— 


aa Sala : 


aafa: AeAIat ama Ssanaa: | 
~ ° (on ° 
ama aaedfate at afta geo wea 30 1 


em O Krena; «gat with faith; gta: ( one who is ) endowed; safa: ( but ) 
who has not ( yet ) been able to subdue _ his passions; att from yoga; afsa- 
uaa: whose mind ( therefore ) is diverted ( at the time of death ); amdfafey 
perfection in yoga ( God-Realization ); sara failing to reach; #rq what: aaa 
fate; 7=3fa meets with. | 


Arjuna said: Krgna, what becomes of the soul who, though endowed 


with faith, has not been able to subdue his 


passions, and whose mind is 


OHAFTHR VI 325 


therefore diverted from yoga ( at the time of death ), and who thus fails 


to reach perfection in yoga ( God-Realization ) ? 


The preceding verse pointed out that 
yoga was difficult of achievement for one 
whose mind had not been properly 
subdued. That statement served as the 
ground or occasion for the present ques- 
tion on the part of Arjuna. Besides thie, 
slackness of effort is out of question in 
the case of a man endowed with faith; 
even so it is out of question fora sbudued 
mind to get diverted on any account. 
These are the reasons why the word 
‘Ayatih’ inthis verse has been interpreted 
to mean one ‘possessed of an unsubdued 
mind’, and not one who is ‘lacking in 
effort’. 

The word ‘yoga’ stands here for 
equability attained through any of the 
disciplines of Sankhyayoga, Bhaktiy oga, 
Dhyanayoga and Karmayoga etc., carried 
on with the object of God- Realization. 
A mind which loses its balance or ceases 
to think of God is paid to be diverted 
from yoga. This diversion of the mind 
from yoga at the time of death may be 
due to various reasons, such as restlessness 
of the mind, attachment, desire, physical 


pain, 1088 of consciousness and 80 on. 


atranataskoanataa 


aafast  AaLarel 


(37) 


The word ‘Yogasamsiddhim’, or 
perfection in yoga, stands here for God- 
Realization, which is the fruit of 
equability attained through the practice 
of any of the forms of yoga mentioned 
above. And failure to realize God owing 
to diversion of the mind, at the time of 
death, either from equability orfrom the 
thought of Godis whatis meant here by 
failure toachieve perfectionin yoga. 


In answer to Arjuna's question, the 
Lord speaks of the state of existence 
attained by the practicant after death and 
refers to his next birth, which make it 
definitely clear that Arjuna’s question 
relates to the practicant’s state at the 
time of death. Moreover, the word ‘Gati’ 
also is generally used to denote the state 
attained after death; this also goes to 
confirm the view that the question refers 
to the state at the time of death. The 
words ‘Yogat Chalitamanasah’ cannot, 
therefore, be taken to mean one who has 
given up the practice of yoga and taken 
to sense-enjoyments even during his 
life-time. 


azata | 


faqat «sett: afar 2c I 


gararét O Krsna of mighty arms; 7am qf from the path leading to 
God-Realization; faye: strayed agfis: without anything to stand upon: fears, 4 
like the torn cloud; saafiae: deprived of both God-Realization and heavenly 


enjoyment; fd 4 azafa is he not lost ? 


Krgna, 
anything to 


both God-Realization and heavenly enjoyment ? 


Diversion of the mind from practices 
leading toGod-Realization due torestless- 


ness of the mind and lack of discrimina- 


strayed from the path leading to God-Realization and without 
stand upon, is he not lost like the torn cloud, deprived of 


( 38 ) 


tionanddispassion, and consequentfailure 
to realize Godis what is meant by straying 
from the path leading to God-Realization 
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and having nothing to stand upon. 

Arjuna intends here to show that a 
practicant who has performed action all 
his life without any desire for fruit 
surely does not obtain the enjoy ments of 
heaven after death, and his mind being 
diverted from practices leading to God- 
Realization at the time of death he fails 
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to realize God. Arjuna, therefore, 
apprehends that, just as a piece of cloud 
torn from the main body of a cloud gets 
dissolved, unless united with another 
cloud, even 80 deprived of both heaven 
and God-Realization, the practicant 
referred to above gets lost, and suffers a 
spiritual fall, 


Ratsing the above question, Arjuna now prays to the Lord for tts solution:— 


cae ars FM BqAeewea: | 


a O Krsna; # my; 


aga: GUI SA aA aaa il 32 I 


aaa this; aaa doubt; aaa: completely; 384 to 


slash; aéfa it behoves You; & because; zy: other than You; xa daa of this 
doubt; Sar one who slashes; 4 sqqaa may not be( easily ) found. 


Krgna, it behoves You to slash 
none other than You can be found, who can tear this doubt. 


Here Arjuna seeks to know some- 
thing about the existence of the practicant 
after death. Lifeafter death isa mystery 
which no one can solve with the help of 
reason and argument. He alone who is 
thoroughly acquainted with all the effects 
of Karma, the laws of the universe and 
the secrets ofthe other worldscanpenetrate 
it. Celestials, who are the guardians of 
the different regions, sages, seers 
and ascetics possessing the power of 
unrestricted access to all the different 
regions, and yogis who can Bee and know 
events taking place inthe different worlds, 
are aware of these things toa certain 
extent; but their knowlege too is limited 
in it8 scope. The entire secret is known 
Only to God, who is the sole Lord of 
the universe. Arjuna was already aware 
of Bhagavan Sri Krsna's powerand glory. 
Besides this, he had heard shortly before 
from the Lord's own lips that He posses- 
sed a knowledge of the innumerable 
births of Arjuna (IV. 5), that He was 
unborn, immortal and the Lord of al] 
creatures (IV. 6), that He created with 
due regard to their respective Gunasg or 


this doubt of mine completely; for 
(39 ) 


traits and Karmas or actions CL Vegbasls 
that He was the ‘supreme Lord of all 
the worlds’ ( V. 29 ); this had strengthen- 
ed Arjuna’s faith in Sri Krsna’s divinity. 
It is, therefore, that he professes his 
faith in the Lord by submitting that it 
would not be possible for him to find 
anyone other than the Lord, who could 
completely dispel the doubt of his mind, 
and that He aloneis Capable of doing it. 
He means to say that Sri Krsna being 
the omniscient and almighty Lord, the 
Knower ofall hearts and the Maker and 
Administrator of all laws, the secret of 
the states of existence after death of the 
infinite number of Jivag belonging to the 
countless millions of universes must be 
fully known to Him, ana that allincidents 
that were taking place in the different 
worlds at that time, haa taken place 
before or were going totake place there- 
after were ever like an Open book to 
Him. It was, therefore, extremely easy 
for Him to reveal the fate of the yogis 
who strayed away from the path of yoga, 
When the Lord Himself out of His 


Bupreme cOmpassion wag prerent before 
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Arjuna, whom else should he ask about 
it, and really speaking no one else 
was capable of unravelling the mystery. 


Therefore, Arjuna humbly prays to the 
Lord to reveal the truth to him and 
clear the doubt of his mind. 


Arjuna’s question was whether the practicant who strayed from the ftath of 


yoga 
heavenly enjoyment. 
following verse:— 


got lost Itke the torn cloud, being deprived of both God-Realization and 
The Lord vouchsafes Hts reply to that question in the 


sl unargara 


Ls AN los 
qa aa ama fame faa i 
a fe acamacaise gala ara assaf II eo I 


qa Oson of Prtha, Arjuna; a for him; 4 neither; g¢ here; faara: fall; 
faaa (there ) is; 4 nor; aga hereafter; @4 either; fe for; wa O dear ones FeAMSa 
who strives for self-redemption ( i. €-, God-Realization ); faq anyone; quar 


evil destiny; 4 nots Tafa meets with. 


Sri Bhagavan said: Dear Arjuna, there is no fall for him either 


here or hereafter. For none who strives for self-redemption ( i. e.; 


Realization ) ever meets with evil destiny. 


Degradation fromthe levelot existence 
already attained by one is what is 
meant by the word ‘Vinasah’in this verse. 
Hence if the practicant referred to above 
is reborn on this earth, he is not 
degraded to a state lower than that 
already attained by him. And’ if “ne 
ascends to higher regions such as heaven 
he meets with no fall either; on 
the other hand, he is exalted to @& 
higher position. In this way he does 
not meet with a fall either here or 
hereafter. Wherever he abides he conti- 
nues to advance steadily onthe Godward 
path, The Lord has thus briefly answered 
Arjuna’s query regarding the possibility 
of the practicant being deprived both 
of God-Realization and heavenly 
enjoyment. The idea is that the 
practicant is neither deprived of the 
enjoyments of this world orof the next 
nor of God-Realization in the shape of 
perfection in yosa. 

The second half of the verse pays 


God- 
( 40) 


that a practicant striving for God- 
Realization never goes to doom, Here 
it may be contended that since everyone 
has anumber of sins committed in 
previous lives outstanding against him, 
there is every possibility of his meeting 
with an evil destiny after death in 
consequence of those sins. In this 
connection let us take the example of a 
judgment debtor who, though in default 
inthe matter of payment,is not dishonest 
in intention and has handed over all 
that he possessed to his creditor. He 
has also been paying all his surplus 
earnings to the creditor, and sincerely 
desires to continue this till the debtis 
cleared off. Under such circumstances, 
a creditor who is possessed of a tender 
heart spares him the ignominy of civil 
imprisonment and allows him time 
to clear the outstandings so long a8 
he maintains his honesty of intention. 
Hiven so the all-merciful God, perceiv- 
ing the sincerity of the practicant 
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striving for God-Realization, suspends 
the requital of his sins and affords him 
an opportunity to redeem himself by 
following a particular course of spiritual 
discipline. When an ordinary creditor 
allows his debtor an opportunity toclear 
his debt, there is no wonder that God, 
whois supremely compassionate, should 
afford the practicant an opportunity to 
free himself from bondage. 


To this it may be objected that the 
royal sage Bharata, who had been carry- 
ing On spiritual practices purely withthe 
motive of self-redemption, was thrown 
into the womb of a deer as the Puranic 
story goes. How are we to reconcile this 
with the above statement of the Lord 9 
Our reply to this contention is that 
although Bharata had reached an 
advanced stage in his Sadhana, he fella 
victim toinfatuation throughcompassion 
and developed attachment for a young 
deer. The result was that, at the time of 
death, he lost sight of his goal and hig 
thought was centred on the deer, which 
brought him the life of a deer in the next 
birth; forit is aninexorable law of Nature 
that whatever object one thinks of at the 
time of death, that very object he 
unquestionably attains at the next birth 
( VIII.6 ). But though born as an animal, 
Bharata cannot be said to have met 
with an evil destiny; for even in that 
existence he distinctly remembered the 
incidents of his previous life and conti- 
nued to lead a lifeas pure and regulated 
as an advanced practicant, renouncing all 
forms of attachment anda infatuation, 
Possessed of great discrimination and 
living on dry leaveg alone, he attained 
the body ofa Brahman in his very 
next birth and speedily attained the 
Supreme state by force of habit formed 
in the previous life (VI. 44 ), The 
example of Bharata, therefore, doeg not 


in any way disprove the principle laid 


The statement of the Lord that the practicant 
raises the question: 
wth ? Anticipating thes question, the Lord SAYS :— 


meet with an evil fate, 
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down in the present verse. The moral 
that we should draw from this story 
is thatthe goal of God-Realization 
should never be lost sight of. 


Again, it may beurged in thie connec- 
tion that we come across many people 
in this world, who, though associating 
with holy men and practising adoration 
and meditation etc. for their Bpiritual 
advancement areneverthelessseen perpe- 
trating sinful acts. What happens toruch 
people P In our humble opinion even such 
people donot meet with an evil destiny. 
Those who have faith in the scriptures 
a8 wellas in exalted souls get fully 
convinced that acts of sin will bring them 
terrible gufferings and the dread{ivl 
tortures of hell. Therefore, they try to 
avoid even thore sins which are apt to 
be perpetrated by them due to previous 
habit. Side by side they carry on the 
practicesof meditation and adoration etc., 
B80 that they gradually attain purity of 
heart. Under such circumstances, there 
remains no cause for deliberate con mie- 
sion of sin on their part. Therefore, 
evenif one is a sinner by nature, the 
Balutary influence of Satsanga and the 
practices of adoration and medita ticxr will 
600n enable him to get rid of the habit 
of committing sing ana make him 
virtuous. He gradually rites in the 
scale of evolution and cannot Buffer a 
fall ( IX. 30-31 ), 


The word ‘Tata’ is an expression of 
endearment. By using it as amode of 
address for Arjuna in this verse, the 
Lord assureshim that He regarded him 
not only as a great devotee butas a 
dear friend as well. He means to convey 
thereby that whenan ordinary practicant 
whostrives for Hig realization does not 
meet with an evil destiny, but rises in 
the scale of evolution, there should beno 
cause for Arjuna, who was go dear to the 
Lord, to worry at all about his fate. 


fallen from yoga does not 
What fate does he actually meet 
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my GoqTat siarahear ava: GA: | 
Qala eiaat We awreavisthamaa il yz il 


amis: he who has fallen from yoga; g7agatHinhabited by those who 
perform meritorious deeds; war the worlds; sa reaching; agadt: aat: for 
countless years; fat having resided (there ); gulag winaty of picus and 
wealthy men; #@ in the house; afar takes birth. 


He who has fallen from yoga, obtains the higher worlds (heaven etc. ) 
to which men of meritorious deeds alone are entitled, and having resided 
there for countless years; takes birth inthe house of pious and wealthy 


men. 


A pricticant following the path of 
Knowledge, Devotion, Meditation or 
Action and whose mind gets diverted 
from the goal at the moment of death, 
due to faults like restlessness etc., 
worldly attachments, physical ailment 
and other such causes is known a8 
fallen from yoga. 


The above verse says that such a 
man attains the higher worlds to which 
men of meritorious deeds alone are 
entitled and subsequently takes birth in 
the house of pious and wealthy men. 
From this it is clear that he neither 
goes to bell, nor takes birthin the lower 
forms of life. But it may be contended 
here that celestial regions which are 
inhabited by men of meritorious deeds,as 
well as the households of wealthy men 
aboundin objects of enjoy ment, 60 that 
one who goes to there regions or takes 
birth in such hoaseholds has every chance 
of getting attached to senre-enjoy ments 
anda may also take to sinful deeds later 
on forobtaining such enjoyments. Both 
these states, being thus instrumental in 
pringing about one’s downfall, are 
virtually nothing short of an evil destiny. 


Our anewer to this contention is that 
the expression ‘Punyakrtam Lokan' 
( worlds inhabited by men of meritorious 
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( 41 ) 


deeds ) covers all the celestial worlds 
located on a higher plare than the earth 
right up to Brahmaloka or the abcde of 
Brahma ( the creator ). The practice of 
the yogas mentioned akove i8 60 
efficacious and meritorious that the 
striver fallen from this practice 
never goes to the regions where he may 
fall a victim to sense-enjoyments and 
meet his doom, nor does he take birth in 
the houre of a wealthy man who is 
devoidof virtue and has a vile conduct, 
where he may bring about his own 
downfall. That is why the Lord adds 
the adjective ‘Suchinam’ with the word 
‘Srimatam’ and thereby shows that he 
is born in the house of pious and noble 
souls who are not only wealthy put 
possess a spotlere moral character as 
well. This cannot even indirectly be 
called an evil destiny. 


It is attachment to one’s actions and 
their fruit which makes them bear fruit 
( II. 47). The length of one’s residence in 
the higher worlds for enjoying the fruit 
of one’s meritorious acts depends, 
therefore, on the degree of attachment 
that Jies hidden in ore’s heert. As for 
those who haveno attachment for enjoy- 
ment and are possessed of dieparsion 
ascend not to the higher regions but are 
directly born in the family of yogis. 
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Speaking thus of the destiny of ordinary practicants fallen from 
Lord now goes to show the enviable fate of practtcants of an advanced 


are free from attachment:— 
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aga aftiana se wala attra 


wa or else; ataara afta of enlightened yogiss “4 indeed; 


yoga, the 

typé, who 
Gate gewat BA TA attedq i 22 I 

ee in a 

is ); Taq 


family; waft may be born; a@ which; gzaq such; aea_ birth ( there 


thats ai% in ( this ) world; & verily; géaava,( is ) very difficult to obtain. 


Or (if he is possessed of dispassion ) he is born in the family of 


enlightened yogis; but such a 


to obtain. 


The indeclinable ‘Athava’ has been 
used to distinguish the practicants men- 
tioned in this verse from those referred 
to in the previous one. 


Some contend here that all those 
who fall away from yoga invariably 
ascend to the higher regions, and after 
enjoying the pleasures obtained in those 
worlds some of them take birth in the 
house of pious and wealthy men, while 
Others are bornin a family of yogis. 
This interpretation, however, does not 
appear tO be correct for the simple 
reason that if would be a sort of 
punishment for the practicant who is 
posgessed of genuine dispartion to be 
compelled to reside for a number of 
years in the c2lestial regions and enjoy 
the pleasures of thoge regions. Such 
postponement of God-Realization cannot 
be the reward of true dispassion. Therefore, 
theinterpretation that we haveputonthis 
verse is the only correct interpretation, 


The fact that such men of dispassion 
are born ina family of yogis proves it 
beyond doubt that this last type of 
yogis must belong to the householder 
class; for it goes without Faying that 
children are born in one's married life 
alone, And the use of the word 
‘Dhima@tim’ for suoh YORis leaves no 


birth in 


this world is very difficult 


(42 ) 


room for doubt that real knowledge of 
the truth about God can be attained by 
all, no matter to what order or claes 
they belong. The Git& conclusively 
establishes this truth (III. 20; 1v. 19; 
XVIII. 56) and a number of intances 
can be quoted from other scriptures as 
well insupport of this contention. Great 
souls like Maharsi Vasistha, Yajfavalkya, 
Vyasa, Janaka, Agwapati and Raikwa 
attained Knowledge even while they 
lived as householders. 


Interpreting the word ‘Yoginam’ in 
this verse as a practising yogi, rather 
than an illumined yogi, will frustrate 
the uee of the adjective ‘Dhimatim’, 
the meaning of which is Obvious, Besides, 
by speaking of birth in the houre of tuch 
yosis as exceedingly difficult to attain 
( Durlabhataram ) the Lora mekes it 
clear that such yogis must tke far 
Buperior to the pious and wealthy men 
referred to in the previous veree. There- 
fore, it is but reasonable to interpret the 
word ‘Yoginam’ qualified by theadjective 
‘Dhimatadm’ as meaning thore who have 
reached perfection in the form of 
enlightenment. 


Facilities that may be obtained for 
the practice of yoga through birthina 
family of yogis cannot be had either in 
heaven, or in the house of rich men, or 
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anywhere else in the world. One who is 
born in a family of yogis finds oneself 
placed from the very beginning of one’s 
cireer in an environment which is most 
favourable tothepractice of yoga,so that 
one can start such practices very early 
in life; and, secondly, the Srutis prove 
thit one born in the family of a man of 
Knowleige cannot remain merged in 


The next verse describes the 
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ignorance.* 

Considering the glory ard greatiees 
of illumined souls, whore very contact 
has been recognized as difficult to obtain, } 
almost inaccessible and yet infallible, 
the value of a birth in their family cannot 
be over-estimated. Therefcre, it is but 
reasonable to speak of euch a birth as 
very difficult to obtain. 


sttuatton in whitch the practtcant fallen from 


yoga finds himself on taking birth tn a family of yogis:-— 


aa od afedaa sua daafesa 
qaqa a aat ya: afast qeaega i 23 i 


aa there, in that birth; a4 that; qiazfeau acquired in his previous birth; 
afeeding, spiritual insight ( 7. ¢, latencies of even-mindedness ); wad he 
( automatically ) regains; 4 and; gea-zt O delighter of the MKurus, Arjuna; 
aa: through that; 4a: again ( with renewed vigour ); afagt for perfection ( in 
the form of God-Realization ); aaa strives. 


Arjuna, he automatically regains in that birth the spiritual insight of 


his previous births; and through that he strives, 
perfection ( in the form of God-Realization ). 


The verse immediately preceding this 
speaks of the birthof a Yogabhrasta in a 
family of yogis and also shows that @ 
life inthe celestial regions does not 
intervene between this birth and the 
previous one. Hence the word ‘Tatra’ 
should be taken to refer to his birth in 
a family of yogis, and not in that of 
pious and wealthy men. Needless to say 
that the practicant who takes birth in 
the house of pious and wealthy men too 
feels drawn towards God and is 
withdrawn from worldly enjoy ments by 
force of habit formed in his previous 
birth. This is made clear inthe next veree. 


harder than ever; for 
( 43 ) 


The word ‘Buddhi' forming part of 
the compound ‘Buddhisamyogam’ in 
this verse refers to the partial even- 
mindedness acquired by the practicant 
through the practice of Katmayoga, 
Bhaktiyoga, Dhyanayoga or Jnanayoga 
carried on in his previous birth. The 
latencies of this equability pre-exieting in 
his mind are automatically roused by the 
favourable environment in which hefinds 
himself in his new birth. Thisis what is 
meant by his regaining the spiritual 
insight of his previous birth. And the 
jndeclinable ‘'Tatah’ formed from the 





% araaeaaRe vahr 1 ache aa acl Wear qetural frgmisam wafer | 


“In the family of a Knower of Brahma, none remains 
of ignorance in the 
freedom for all time from birth and death.” 


grief and sin, and freed from the knot 


‘becomes immortal, 1, e+» attains 


t aaaReg se" 


( Mund. Up., III. ii. 9 ) 


ignorant of Brahma. Transcending both 
heart, the member of such a family 


sarasataa | ( Narada: Aphorisms on Bhakti. 39 ) 
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latencies of equability acquired ty him 
in his previousbirth being roused inhim, 
the practicant strives for God-Realiza- 
tion with greater vigour than before. 


demonstrative pronoun ‘Tat’ ( that ) by 
adding the suffix 'Tas’ refers to the noun 
immediately preceding it, viz. ‘Buddhi- 
samyogam’. That is to say, due to the 


describing the sttuation of the Yogabhrasta who takes birth tn 
the value of seeking enlightenment on 


Now, while 
the family of ptous and wealthy men, 
yoga ts brought out tn the next verse:— 


qavaaa ana faa aamste a: 
~ ~ 8 
Rade ama weqaatfaaad il ee ii 


a: he ( the other one who takes birth in the family of pious and 
wealthy men ); #a%: under the sway of his senses; fq even though; a4 qatvaraa 
by force of the aforesaid habit acquired in his previous birth; ta only; f& 
verily; fgaa feels drawn ( towards God ); atta of yoga ( inthe form of 
even-mindedness ); faaq: the seeker of enlightenment; #f% even; 7=z aa the Vedas 
(ze. the fruit of actions performed with some interested motive as laid 
down in the Vedas ); afaaaa transcends. 


The other one ( who takes birth in a rich family ), though under 
the sway of his senses, feels drawn towards God by force of the habit 
acquired in his previous birth; nay, even the seeker of enlightenment 
on yoga (in the form of even-mindedness ) transcends the fruit of actions 


performed with some interested motive as laid down in the Vedas. 


The word ‘Sah’ in this verse has 
been interpreted as referring to the 
Yogabhrasta who is born in the house 
of pious and wealthy men, and notthe 
other one mentioned in the previous 
verse; for he who is born directly ina 
family of yogis, having been shown 
above as full of dispassion, cannot be 
believed to be under the Bway of his 
senses; hence the use of the words 
‘Avagah Api’ does not fit in with his 
description. Besides, since he is born in a 
family of yogis, where he automatically 
gets the benefit of Satsanga ( talks on 
spiritual matters ) it does not appear 
reasonable to hold the habit of hig 
previous birth alone as responsible for 
his feeling drawn towards God. There- 


fore, it is but reasonable to interpret the 


( 44 ) 


word ‘Sah’ as referring tothe Yogabhrasta 
who is born in the family of the rich. 


The house of wealthy men who are 
at the same time pious and devoted to 
right and virtuous conduct does not 
offer any opportunity to its children to get 
entangled in enjoyments as the houre of 
ordinary rich men does; nevertheless, if 
for any reason the Yogabhrasta falls a 
victim to the lure of objectsof enjoyment 
like wife, progeny, wealth, honour and 
fame etc., he is impelled by force of 
habit formed in his previous birth to 
take up practices leading to God- Realiza- 
tion. This is what is sought to be 
conveyed by the use of the word ‘Api’ 
with ‘Avagah'. 


Latencies of previous birth are 
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mainly responsible for drawing the heart 
of a man who is given over to worldly 
enjoyments towards God,and thus free- 
ing him from the clutches of worldly 
enjoyments. This is the force of the 
indeclinable 'Eva' going with the word 
‘Puirvabhyagena’ uged inthis verse. 


The use of the indeclinable ‘Api’ 
after ‘Jijhasuh’ isintended to extol yoga 
in the form of equability. The Lord 
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intends here to show that when even he 
who seeks enlightenment on yoga, 
possesses faith in yoga, and strives to 
attain it, transcends the enjoyments of 
this world as well as the next, which 
are obtained as the fruit of action 
performed with an interested motive as 
laid down in the Vedas, it should be 
much easier for the Yogabbhrasta who 
has been practising yogafrom birth to 
birth to attain that state. 


Describing thus the destiny of the Yogabhrasta whots born in the famtly of 
the rich, and extolling the seeker of enlightenment on yoga, the Lord discusses 
once more the destiny of the Yogabhrasta who takes birth in the family of yogis:— 


cramamatg at dgaahafeaq: | 
aaa alta at afaq i e% i 


q but; sae diligently; aaara: practising; ait the yogi; aizarndiee: attain- 
ing perfection ( in this very life ) with the help of latencies of many 
births; agatefeag: ( and ) being thoroughly purged of sin; aa: forthwith; wa way 


the supreme state; atfa attains. 


The yogi, however, who diligently takes up the practice attains per- 
fection in this very life with the help of latencies of many births, and 


being thoroughly purged of sin, forthwith reaches the supreme state. 


The indeclinable ‘Tu’ has been used 
to differentiate the Yogabhrasta who is 
born in a family of yogis from him 
who takes birth inthe family of therich, 
as well as from the seeker of 
enlightenment on yoga. 


Verse 43 stated that the Yogabhrasta 
who is born in a family of yogis 
strivesin that life harder than ever for 
the attainment of perfection in yoga. 
The adjectival phrase ‘Prayatnadyata- 
manah' ( diligently taking up practice ) 
has been used with the word ‘yogi’ in 
order to show that it is that very yogi 
who reachesthe supreme state. The fruit 
of his diligent effort, which was not 
mentioned in that verse, has been 


explicitly stated here. 


(45 ) 


Verse 43 also stated that the latencies 
of practice carried on by that Yogabhrasta 
in his previous birth are automatically 
roused as a result of his taking birth in 
afamily of yogis. The adjective ‘Aneka- 
janmasamsiddhah’ has been usedin this 
verse to make that very point clear. The 
intention is to show that the practice 
carried on by himthrough may previous 
births, as well as in this birth, is 
responsible for his attaining perfection 
in yoga or reaching the culmination of 
his Sadhan4a;for it is with the help of 
latencies of his previous births that he 
strives harder than ever in this birth 
and thereby reaches the culmination of 
his practice. 

The use of the word '‘Samsuddhakilbisah' 
is intended to show that no trace of sin 
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is left in the yogi who diligently takes 
up the practice of yoga. 


. 4 
Realization of God, the supreme 
Reality, is what is referred to here as 
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attainment of the supreme state. It is 
this very 8tate which is variously known 
as attainment of the stupreme Goal, 
attainment of the supreme Abode and 
attainment of eternal Peace. 


Concluding the topic of the destiny of a Yogabhrasta, the Lord now glorifies 
the yogi, and exhorls Arjuna to become a yogl:— 
anfavaistrat amt atfasatstt aaisfia: | 
ae fon S 
afta ait aan wage il 2% I 


awit the yogi; asftaxa: to the ascetics; fis: ( is ) superior; afta to 
those versed in sacred lore; aft even; afa%: superior; Aa: is held; @ and; #lava: 
to those who perform action ( with some interested motive ); att the yogi; 
afag: ( is) superior; awa therefore; awa O Arjuna; aizt a yosi; wz be. 


The yogi is superior to the ascetics; he is regarded as superior even 


to those versed in sacred lore. 


perform action with some 


become a yogi. 


Renunciation of worldly enjoyments 
accompanied by sense-control, and endur- 
ance of all sufferings connected with the 
mind, senses and body, asa form of 
religious duty and with an interested 
motive, is what is known as ‘Tapas’ or 
askesis; and he who practises ‘Tapas’ or 
askesis is calleda 'Tapaswi’ or ascetic. 

The word ‘Jianibhy ah’ in the present 
verse stands neither for the wise man 
who has realized God, nor for the practi- 
cant who takes tothe practice of Jiidna- 
yoga for the realization of God. In the 
present context it refers to the man of 
learning who has understood things with 
the help of his intellect and reason and 
in the light of scriptures and the 
teachings of the preceptor. 

The word 'Karmibhyah’ here stands 
for those who perform sacrifice, worship, 
charity, service and other noble actions 
enjoined by the scriptures, with the 
motive of obtaining wife, progeny, 
wealth and the enjoy ments of the higher 
worlds etc. 

The ascetic as well as the man of 

learning both, being actuated by interest- 


interested motive. 


The yogi is also superior to those who 
Therefore, Arjuna, do you 

( 46 ) 

ed motives, could have been easily 


covered by the word'Karmibbyah'.Herce 
there was no necessity of mentioning 
them separately. But the word ‘Karmi- 
bhyah’ has not been used in such a wide 
sense. The word refers only to those who 
perform duties prescriked in the 
scriptures such as sacrifice, charity, etc., 
in which action is predominant. In the 
ascetic, however, control of mind and 
senses and not action is the dominant 
factor. Even so the man of learning is 
primarily a man of intellect. Keeping 
this distinction in view, the Lord has 
thought fit to mention the ascetic and 
the man of learning separately and did 
not include them in the category of Karmie. 


The word ‘yogi’ in this verse stands 
for one who has attained perfection in 
the shape of even-mindednegs throughany 
of the yogas, such as Jnhanayoga, 
Dhyanayoga, Bhektiyoga and Karmayoga. 
In this connectionit should be remember- 
ed that the Gita recognizes only two 
main disciplines or paths, viz, the path 
of knowledge or JDanayoga and the path 
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of Action or Karmayoga. Bhaktiyoga is the 
the same as Karmayoga. Emphasis on 
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practice of both Jflanayoga and 
Karmayoga. Practised with a feeling of 


Bhakti or Devotion gives it the name of — 


Bhaktiyoga; whereas emphasis on action 
gives it the appellation of Karmayoga. 
Dhyanayoga, or meditation, is helpful in 


identity with God, it proves helpful in 
Jhanayoga; and carried on with a con- 
sciousness of one’s separate existence, it 
is helpful in Karmayoga. 


| Declaring in the preceding verse that the yogt excelled all, the Lord exhorted 
Arjuna to become a yogt. But he reserved His definite opinion as to which of the 
many practices discussed by Him in course of these chapters, such as Jnanayoga, 
Dhyanayoga, Bhaktiyoga and Karmayoga, should be taken up for practice by Arjuna. 
It ts, therefore, that the Lord now draws Arjuna /o Himself by calling the man 
who offers Him exclusive love as the best among yogis. 


aia aast agdaracaar | 
ABA aNd Al ata a AwHaAt Aa i won 
AAU Arar of all yogis; wf¥ too; a: ( the yogi ) who; wararg full of reverence, 
endowed with faith; agaa weatenat with his mind focussed on Me; ara Me; aaa 


( constantly ) adores; a: he; # by Me; gman: the best yogi; Ha: is considered. 


Of all yogis, 


again, he 


The term ‘yoga’ represents the 
culmination of all the practices for God- 
Realization discussed in verses 24-30 
of Chapter IV under the name of 
‘sacrifice’, and all other practices for 
God-Realization mentioned tofarin the 
Gita. Therefore, there may be diverse 
types or classes of yogis, following 
different paths. All these have been 
referred toin this verse by the term 
‘Yoginam’ combined with ‘Api’ and the 
adjective '‘Sarvesim', which followsit. 


He whose beliefin the existence of 
God, in His Avataras or Descents, in His 
teachings, in His incomprehenrible and 
infinite divine virtues, in His name and 
stories, in His glory, power, great. 
ness and majesty, is as strong and 
unshakable as his belief in anything 
directly cognized by his senses, is called 
a ‘devout’ or ‘faithful’ soul. 


He who comes to realize the Lord 
as the highest Being, the repository of 
all virtues, all-powerful, and the highest 
objeot of love, develops exclusive love 


who devoutly worships Me with his mind 
focussed on Me is considered by Me to be the best yogi. 


( 47 ) 


for Him, with the result that his mind 
and intellect get exclusively and irrevo- 
cably fixed on Him. Such a mind and 
intellect are referred to here by the 
words 'Madgatena Antaratmana’. 


It is no doubt true that one's mind 
and intellect may be focussed on the 
Lord even through fear and hatred; and 
the fixing of one's mind and intellect on 
God, due to whatever feelingit may be, 
brings the highest blessing on the soul. 
But the Lord is speaking here of applying 
one's mind and intellect to Him through 
love, and not through fear and hatred. 
For he whose mind and intellect get 
riveted on God through fear and hatred 
can neither be called devout, nor can he 
be recognized as asupremeé yogi. Immedi- 
ately after this, the Lord introduces the 
very first verse of Chapter VII with the 
phrase ‘Mayyasaktamanah’ ( with the 
mind attached to Me ), whichis in dicative 
of exclusive love. Besides this, itis the 
practice of lovingly devoting ore’s mind 
and intellect to Him that bas been 
extolled by the Lord from place to plage 
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in the Gita ( VII. 17; IX. 14; X. 10 ). 
Therefore, it is but reasonable to 
take the words 'Madgatena’ asimplying 
attachment or love. 


The word ‘Mam’, used by the Lord 
with reference to Him, stands for the 
Integral Brahma or the Supreme Person, 
comprising botk the Qualified and 
Abeolute aspects, the greatest repository 
of the highest knowledge, strength, 
energy, prowess and splendour, the 
infinite ocean of beauty, sweetneere, 
magnanimity and compasfion, the 
greatest friend and well-wisher, the 


Bupreme lover, and embodiment of 
transcendent and incomprehensible 
Bliss, eternally existent, unborn and 


immortal, the knower of all hearts, 
Omniscient, all-powerful, adorned with 
all the divine virtues, the universal 
Soul, enacting various forms of enchant- 
ing divine sports possessing the highest 
and incdmprehensible glory, creating, 
preserving and destroying the entire 
universe a8 a mere play through the 
agency of His Maya or deluding power, 
the Ocean of Bliss, nay, the very 
embodimentand an eternal fount of joy. 


The verb ‘Bhajate’ means withdraw- 
ing the mind and intellect, from all other 
objects and focussing them exclusively 
on the Lord, and constantly adoring ana 
meditating on Him with Bupreme faith 
and love every momentofone’s conscious 
existence as well as during sleep, and 
while carrying on all forms of bodily 
activity as well as in seclusion. 


By calling such a devotee ag the 
greatest yogi, the Lord is glorifying His 
loving devotee. He appears to Fay that 
ordinarily speaking the arcetic, the man 
of Knowledge and the man of action, all 
are dear to Him, and dearer than all 
these is the yogi who ig engaged in 
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spiritual practice for His Realizaticn. 
But the devotee who offers his exclusive 


love to Him knowing Him in His 
entirety, and regarding Him as the 
supreme object of love keeps his mind 


and intellect focussed on Him day an 
night, without requiring, craving for or 
caring for anything else, and who, like 
the child depending on its mother, knows 
no one else than God, is the dearest 
object of His heart. 


A mother’s heart is ever overfiow- 
ing with affection for her child; she 
finds ever new joy in looking on her 
beloved child, day and night. The 
combined love of countless suchmothers 
cannot be compared even toa drop of 
the boundless and incompreheneible 
ocean of motherly affection which lies 
enclosed in the heart of the Lord. With 
such a heart the Lord keeps looking 
on His lovirg devotees of the tyre 
mentioned above, and every movement 
and gesture of stch devotees fills Him 
with infinite joy. The tum total of the 
various types of joy that the whole 
world has been deriving from time 
without beginning cannot be compared 
eventoacrop of the infinite ocean of Joy 
that the Lord represents. Though 
embodying tuch 2a boundlees ocean of 
infinite joy, the Lord continues to 
derive joy from the very sight of tke 
movements and activitiesof the devotee 
whose mind and intellect are focussed 
on Him through love !| The Lord does 
not find adequate words to praise euch 
a devotee | The devotee belongs to Him 
and is the Lord’s very own. Who can 
be dearer to the Lord than the devotee 2 
He alone who is dearest to the Lord ig 
the best of all; it ir, therefore, but 
natural that the Lord considers him to 
be the best devotee and tke beet yogi. 


wy tL Cves r ° bie ET ¢ e 
% acHlald alngnagiagarny aaa anqe Aeogadary 
ACHAAAAM AT BBISEMITS Ut & UI 


Thus tn the Ubanisad sung bythe Lord, the Science of Brahma, the Scriplure 
of yoga, the dialogue between Sri Rrsnaand Arjuna, ends the stxth 
chapter entitled “The Yoga of Self-Control”. 

See rer a 
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Chapter VII 


The eighteen chapters of the Gita have been divided into three groups 
of six chapters each, dealing with Karmayoga, Bhaktiyoga and Jiianayoga respec- 
Division of the Gita ‘ively. This, however, does not mean that the groups exclusively 
into three groups deal with only one type of Yoga, and contain no reference to 

of six chapters the other two types. A group is generally named after the type 
rey of Yoza which has been primarily dealt with in it. The first 
chapter of the first of these groups is only of an introductory nature contain- 
ing no reference to any of the Yogas. Chapter II deals with Sankhyayoga 
( Jfianayoga ) from verses 11 to 30. After that from verse 39 to the end of 
Chapter III, Karmayoga has been discussed in detail. In Chapters IV and V 
the topics of Karmayoga and Jfanayoga have been promiscuously dealt with. 
The main theme of Chapter VI is Dhydnayoga, though Karmayoga and other 
Yogas too have been discussed here and there according to the needs of the 
occasion. Thus though all the principal Yogas have been discussed in this first 
group of six chapters, the subject of Karmayoga has been dealt with more 
elaborately in this than in the other two groups. Hence this group may be recognized 
as primarily dealing with Karmayoga. 


All the chapters of the intermediate group, zz, Chapters VII to XII, 
mainly and elaborately deal with Bhaktiyoga, although other subjects too have 
been incidentally discussed here and there. It is, therefore, quite in the fitness 
of things to regard this second group as dealing primarily with Bhaktiyoga. 


Chapters XIII and XIV, forming part of the last group of six chapters, 
evidently deal with Jfanayoga. Chapter XV discusses Bhaktiyoga; Chapter XVI 
contiins an exposition of the godly and demoniac properties; Chapter XVII 
classifies types of faith, food and sacrifice, charity, askesis etc; while Chapter 
XVIII, being the concluding chapter of the Gita, discusses all the three Yogas 
of Karma, Bhakti and Jfana, and finally the teaching of the Bhagavad-Gita 
culminates in Bhaktiyoza with an emphasis on surrender to God. Notwithstand- 
ing all this, it cannot be gainsaid that the discussion of Jfianayoga in this last 
group exceeds in volume the discussion of this subject in the first and second 
groups. Hence this group may be described as primarily dealing with Jnanayoga, 
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and attributeless 


‘Jana’ means consummate knowledge of the formless : 
na’ means a 


aspect of God with the secret of Its glory and greatness; while ‘Vijna 
thorough knowledge of the sports, mysteries, glory and greatness etc. 


Eide of of the qualified aspect of God both with and without form. Know- 
meted ledge of God which comprises both ‘Jnana’ and ‘Vijfana’ represents 


the knowledge of the integral Divinity. The present chapter deals 
with this integral Divinity as well as with the practices which lead to Its 
knowledge and the qualified souls possessing «such knowledge. It is therefore 
that the chapter has been named as “The Voga of Jnana and Vijnana.” 


In the first verse of this chapter the Lord asks Arjuna to hea 
discussion of the integral Divinity. In the second He promises to speak of 
Jfana and Vijfiana and praises them; whereas verse 3 shows the 
ale a difficulty of knowing the truth relating to God. In the fourth and 
ag peep the fifth He describes the two Prakrtis or Natures—the higher as 
well as the lower, and in the sixth He declares this twofold Prakrti 
to be the womb of all beings, and Himself to be the ultimate Cause of the 
entire creation. In the seventh He declares the whole universe to be His own 
manifestation, and illustrates the fact of His pervading all as their essence by 
the analogy of a string of yarn-beads; and the same point is elaborated in verses 
8 to 12. Pointing out in the thirteenth why people fail to know God in reality, 
in the fourteenth He declares His Maya to be extremely difficult to get over 
and points out the way to cross it. Showing in verse 15 how sinful men of a 
deluded intellect fail to worship God, He speaks of the four types of His virtuous 
devotees in the sixteenth. Declaring the superiority of the enlightened devotee 
in the seventeenth, in the eighteenth He pronounces all the types of devotees as 
noble, and the man of wisdom as His own self. The nineteenth shows the rarity 
of the enlightened devotee. Speaking of the worshippers of other deities in the 
twentieth, He shows in the twenty-first how He stabilizes their faith in those 
very deities and indicates the fruit of such worship in the twenty-second. Declar- 
ing in the twenty-third the fruit of the worship of other deities to be perishable, 
He shows how those who adore Him attain the supreme reward in the shape 
of His own realization. Giving reasons in the twenty-fourth and the twenty-fifth 
why ignorant folk fail to obtain an insight into His virtues, glory and reality, 
in the twenty-sixth He declares that while He knows all beings, none knows Him. 
Pointing out the reason of this ignorance in the twenty-seventh, He describes 
in the twenty cighth the marks of devotees who worship Him with a firm resolve 
and exclusive devotion. The chapter is concluded by glorifying the knowledge 
of His integral being in the twenty-ninth and thirtieth. 


OCHAPTER VII 339 


in the last verse of Chapter V2, the Lord declared that tn His opinton 
the yogt who devoutly and lovingly worshipped Him with hts mind focussed on 
fiim was the best of all. But so long as a man does not know the 
reality, virtues and glory of the Lord tt ts exceedingly adtficull for 
him to perform such worship unceasingly with the mind; and at the 
| same time it ws essential to know the mode of such worship. There- 
fore, with a view to describing His tntegral reality, along with Hrs virtues and 
glory, as well as the practice of devotion with its various processes, the Lord now 
introduces Chapter VII and asking Arjuna first of all to listen to tt carefully, 
promises to speak of Jnina and Vijnina in the next verse. 


Link of 
the 
Chapter 


aTaTsars 
Raa: WE A ZeFATwETA: | 
aaa aa at aut areata aay ll ¢ I Rex: 
WA eke 


qa O son of Kunti, Arjuna; af araeaat: with ( your) mind attached 
to Me ¢ through exclusive love ); wats: with Me as your sole refuge; amy 
yoga; 44 practising; aut how; aay in entirety ( with all My eplendour, 
strength and majesty etc. ); HI Me ( the Self of all ); adaqq without any 
shadow of doubt; arafa you will know; aq that; = hear. 


Sri Bhagavan said: Arjuna, now listen how with the mind attached 


to Me ( through exclusive love ) and practising yoga with absolute dependence 
on Me, you will know Me ( the Repository of all power, strength and glory 
and other attributes, the Universal Soul ) in entirety and without any shadow 


of doubt. or 


‘Mayyasaktamanéh’’ has been used and reliance has pinned his faith on God 
by the Lord for him whose mind is en- 
tirely free from attachment for all forms 
of enjoyment of this world and the next, 
and withdrawing itself from all sides has 
got 80 deeply attached to God, the sole 


Lord to be his great asylum and supreme 
goal has thrown his whole responsibility 
on Him alone and béecrmé™ frée from 
anxiety for ever, is referred to by the 


alone, and who knowing the almighty , 


object of supreme Loveand the Repository 
of all virtues, that just as the fish can- 
not live without water even foran instant 
he cannot bear even a moment's separa. 
tion from the Lord nor can he tolerate 
His slipping out of his memory even for 
a moment, 

Eiven so he who has totally given up 


dependence on all objects of the world, 
and renouncing all forms of worldly hope 


Lord as '*Madasrayah’’. 


The subject of discussioninthe present 
chapter is Bhaktiyoga, or the Yoga of 
Devotion. Therefore, practice of yoga 
referred to here means practice of 
perpetual and constant remembrance of 
Goa with faith and devotion, fixing the 
mind and intellect stably on Him. 


Godcannot be defined or circumscribed, 


¥(h erg 


Yard. 


> 
\ ext 
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He permeates the countless millions of 
universes, and they are all His manifesta- 
tions. Whatever existsin these universes 
or beyondthemrestsin Him. Heis eternal, 
true and ancient. He isthe Repository 
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own accord through His Yogamaya. In 
reality, there is nothing apart from Him; 
the manifest and the unmanifert, the 
qualified andthe unqualified, everything 
is jie. Knowing His reality thus without 


the least doubt or mitconception is what 
is meai_t by knowing Himinentirety :1d 
without any shadow of doubt. 


ofall virtues, omnipotent, omniscient, all- 
pervading, all-sustaining and all-formed 
ana takes the shape of this world of His 


at ase altaraae agairaaiaa: | 
qsqrat Fe yaiseasaracqaaferacd il 2 Il 


wea I; & to yous g74 this; afagra coupled with Vijnana or Knowledge 
of the qualified aspect of God both with form and without form; amaqz 
Knowledge of God in His absolute formless aspect; #9: in its entirety; 
azaifa shall speak of; aq which; atar having known; Z& here, in this world; 
ya: again; #44 anything else; aTaeaH to be known; @ not; safaraa remains. 


I shall unfold to you in its entirety this wisdom ( Knowledge of God 


——— 


in His absolute formless aspect ) along with the Knowledge of the qualified 


aspect of God ( ‘both with form and without form ), haying known which 


nothing else remains yet to be known in this 


Whatever has been taught in this 
chapter is conducive to the attainment 
of ‘Jhana’ and ‘Vijiana’ as explained 
above. Therefore, just as in Chapter 
XIII the virtues leading to Jiana have 
been termed as ‘Jana’ itself, even so 
the whole of this chapter should be 
treated as identical with Jflana and 
Vijiana, inaemuch as it is replete with 
the teaching of Jana and Vijiiana. 

‘Jnana’ and 'Vijnana’ lead to @ proper 


world. (2) 
realization of the integral being of God. 
This entire univerre is nothing but an 
insignificant part of that integral being. 
For him who has known this integral 
reality of God, naturally there remains 
nothing to be known. Inthe concluding 
verse of Chapter X, the Lord Himeelf 
says: '‘What use your knowing all this 
multiplicity, Arjuna Pp Know only this 
much that I stand holding this entire 
universe by a spark of My glory.’’ 


Promising thus to speak of ‘Jnina’ and ‘Vijnana’, the Lord proceeds tn the 
mext verse to demonstrate the rarity of true knowledge of His tntegral beine-— 


agamt weag afaaa fae | 
qamata fast aBaeat af aaa: 2 


aga, of men; azagq among thousands; 


al 


wfaq hardly one; fag for 


perfection ( in the shape of God- -Realization ); aaft strives; aaara fagrna of 
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those striving yogis; 
reality; af knows. 


afq again; 


afara, 
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some rare one; am Me; aaa: in 


Hardly one among thousands of men strives to realize Me; of those 
striving yogis, again, some rare one ( devoting himself exclusively to Me ) 


knows Me in reality. 


The use of the word ‘men’ in this 
verse indicates, firstly, that birth in the 
human species is excee dingly difficult to 
attain. It is obtained through the excep- 
tional grace of God; for everyone 
belonging to this Species is qualified by 
virtue of one’s birth to strive for God- 
Realization. Differences of nationality, 
caste, Agrama( stage in life ) or country 
constitute no bar to one’s striving for this 
end. secondly, it suggests that freedom 

Bpe cies: hence ‘creatures | belonging to the 
other species cannot strive for Goda- 
Realization. As for sab-human creatures 
such as birds, beasts, insects and reptiles, 
they possess neither the power nor the 
capacity to strive for thisend. And beings 
higher than man such as gods etc., even 
though they possess the power, cannot 
Btrive for God-Realization on account of 
super-avundance of enjoyments and lack 
of qualification in particular. If anyone 
belonging to the sub-human species or to 
the ethereal regions ever comes to realize 
God, it should be attributed to the special 
grace either of God Himeelf or of a God- 
realized saint. 


Though blessed with buman birth as 
a fruit of divine grace, the vast majority 
of men donot even turn theirface towards 
the path of God-Realization due to 
excessive attachment to enjoymentp, 


wane 


- ae 


Up to_this point the Lord 


of His higher and lower Natures:— 


er 








ns 





ner 


Gromised to 
and extolled them. Now, while intro ucing the subject, He first reveals the character 


(3) 


Occasioned by the latencies of their past 
lives, and through want or deficiency of 
faith in and loveforGod. Scarceoneamong 
thousands, whose latencies of previous 
births are favourable, and who possesses 
s80me amount of faith in and reverence 
for God, holy men and the scriptures and 
comes in contact with saints due to the 
store of one’s past merits and through the 
special grace of God, takes to this path 
and strives for God-Realization. 

Again, of those who strive for God. 
Realization, the Sadhana or practice of 
all does not attain to the same level 
owing to differences in the latencies of 
their past lives,as well as in the intensity 
of their faith, devotion, atsociation with 
saints and effort. Obstacles of various 
kinds also continue tocome in their way 
in the shape of egotism, mineness, desire, 
attachment and evil association etc. 
Therefore, there are very few perrons 
whose faith, devotionand Sadhana attain 
a degree of perfection and who as the 
result of such perfection are able to 
realize God in that very life. 

The use of the adjective ‘Siddhanam’ 
with reference to the strivingsoulsshould 
be understocd to indicate that in com- 
parison with sentual men weltering in the 
morase of worldly enjoyn.ents those who 
atrive for perfection in the shape of 
God-Realization are as good as ‘perfect’. 
‘Jnana’ and ‘Vijnina’ 


speak of 


ail 





qirdsaal ag: 4 Hat afata a | 


qent gata A far 


sHfacsat i sll 


eo 
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amaaecaat sata fate A aml 
staqat weratet wae aad aT 4 Il 
afa: earth; aq: water, #4: fire; ag: air; wa ether; at mind; gi: 

reason; @ and; BERIT: ego; also; gfa 80; 24% this ( is >; a Myi- est am 
eightfold divided; safa: Nature; q74 this one ( of eightfold composition Pe | 
(is ) indeed; amt ( My ) lower ( nature ); aeratet O mighty-armed Arjona; 
ga: than this; a-ata the other; aat by which; gzH% this ( entire ); S74 universes 
qa is sustained; & My; sitayara constituting the life-principle; WA higher 
( conscious ); 7@fa4 nature; fafe know. 


Earth, water, fire, air, ether, mind, reason and also ego; these constitute 
My nature eightfold divided. This indeed is My lower ( material ) nature; 
the other than this, by which the whole universe is sustained, know it to 
be My higher ( or spiritual ) nature in the form of Jiva ( the life-principle ); 


O Arjuna. 


The earth, water, fire, air and ether 
referred to in this verse denote the five 
subtle elements, which are the causes of 
the five gross elements as well as of 
the five objects of the senses, viz, 
sound, eto. and which have been 
called Tanmatras in the Sankhya and 
yoga terminology. 


Mind, intellect and ego are the three 
aspects or phases of mind or the internal 
sense; hence they should be understood 
to mean the ‘cosmic Mind.’ 


In verse 5 of Chapter XIII, the 
evOlutes of Primordial Matter have been 
enumerated as 23 in number. But the five 
Objects of senses, viz, ‘sound’ etc. being 
the evolutes of the five subtle elements, 
and the ten organs (of perception and 
action ) being the evoluteté of the mind, 
those fifteen are covered by the above 
eight categories. Therefore, it is just the 
Bame to speak of matter as consisting of 
eightdivisionsortwenty-three.The‘Apara’ 
Prakrti, being objective and material in 
nature, is altogether different from and 
lower than the ‘Para’ Prakrti, or the 


subjective conscious life-principle. It is 
this Prakrti which is the cause of the 


world and by which the Jiva gets bound. 


(4,5) 


That is why it is termed as ‘Apara,’ or 
lower. 


The Jivatma or individual soul iB 
beyond all distinction of sex. {fn order 
to bring out this fact, the same life- 
principle or consciousness has been 
referred to now in the masculine gender 
as ‘Purusa’ ( XV. 16)and ‘Ksetrajiia’ or 
‘Knower of tre Field’ ( XIII.1), and 
now in the neuter gender as ‘sadhyatma’ 
( VIL. S26) ,VILIOS-).“ Tt" is? thet every 
principle which has been spoken of here 
in the feminine gender as ‘Para Prakrti’ 
or the Higher Nature. 


The whole of this objective world 
has been referred to in this verse by 
the term ‘Jagat,’ or universe.'i’he conscious 
Jivatma or individual soul sustains this 
universe. The whole range of objective 
reality rests on the subject, and all that 
is knowable is dependent on the knower. 
The object is not capable of sustaining 
the subject, nor isthe knowable capable 
of sustaining the knower. ‘lhe objective 
world of matter cannot exist unlees itis 


sustained by the ‘Para Prakrti' or Higher 
Nature of the Lord in the form ot the 


conscious individual eon). 
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Delineating thus the character of the higher and lower natures, Pari and 
Apari Prakrtis, of God the Lord now shows that they are the cause cf the enttre 
creation, and that He Himself ts the Supreme Cause of the untverse, which ts a 


combination of the two Prakrtis. 


maetatta 


arta 
Ae RBCAR Ara: Wa: 


Aa HeTTATT | 
ASARMAT Il & I 


aaita all; war beings; aaatdifa have evolved from this twofold Prakrti; 
wey (and ) I; sea ama: of the entire creation; 73a: (am ) the source; aur 
as well as; nwa: the end; 2#fa this; grata know. 


Arjuna, know that all beings have evolved from this twofold Prakrti, 


and that I am the source of the 
disappears. 


The word 'Bhitani' in this context 
stands for the various orders of living be- 
ings in theuniverse, high andlow. animate 
as well as inanimate. All living beings 
Owe their origin, existence and growth to 
the combination of these two Prakrtis, 
Therefore, these two are the cause of 
their manifestation. This very fact has 
been reiterated in verse 26 of Chapter 
XIII substituting the words ‘Ksetra’ and 
‘Ksetrajni’' forthe'Apara’ and the ‘Para’ 
Prakrti respectively. 

The word ‘Jagat’ stands for the entire 
universe consisting of sentient and in- 
sentient creation. Just as the cloud 
springs from ths atmosphere, staysin the 


entire creation, and 


into Me again it 


(6) 


atmosphere and gets dissolved in the 
atmosphere, or in other words, the 
atmosphere is its sole cause and support, 
even so the whole univeree springs from 
God, staysin God and finally disappears 
into God, or in other words, God is its 
Bole supreme cause and ultimate support. 
This very point has been elucidated in 
verses 4, 5 and 6 of Chapter IX as well. 
It should, however, be remembered in 
this connection that God is not material 
or subject to change like the atmosphere. 
An analogy is only meant to hint ata 
truth. Really speaking, God’s mani- 
festation in the form of this universe is 
nothing but a charming eport of His. 


Thus, when God Himself ts the sole cause and ultimate support of the 


entire creation, tt naturally follows that it ts a mantfestation of God and ts 
pervaded by God. Now, in order to elucidate this very potnt, the Lord says:— 
qa: qeat avafafadta wana 
afa wafad ta aa afro zai oll 


aaaa © Arjuna ( lit. a conqueror of riches ); Aw: qaw besides Me; 


fefaq anything; #77 else; 4 not; afia ( there ) is; 27% aaa, all this ( universe ); 
qa on a thread; afomr: ga as clusters of yarn-beads; afa on Me; staz is 


threaded. 
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There is nothing else besides Me, Arjuna. Like clusters of yarn-beads 


formed by knots on a thread, all this is threaded on Me. 


It may be contended here that whereas 
in the foregoing verse the Lord declared 
Himeelfto be the cause and support of this 
univeree, He denies the existence, in this 
verse, of anything other than Him, which 
showstheidentity of the universe withGod. 
Although these two etatements appear as 
mutually contradictory, there isno real 
contradiction between them. Justasthevast 
expanse of ether is the cause and support 
of the cloud, which again is the sameas 
ethcrinasmuchasit has no existance apart 
from its cause, even s0 God being the cause 
and support ofthe universe, theuniverseis 


(7) 


but a manifestation of God, and nothing 
else than God. Therefore, both the state- 
ments referred to above arecorrect, 


It is customary in India to make a 
rosary of yarn-beadsby forming successive 
knots on a thread, and treating such 
knots as s0 many beads. Now just as 
yarn and yarn alone is present in the 
thread as well as in the knots formed 
thereon, even so the whole of this crea- 
tion is threaded on God. That is to say, 
God alone permeates all. This is what 
is sought to be conveyed by the second 
half of the verse, 


By the wllustrattion of yarn and yarn-beads, the Lord demonstrated that tt 


ts He who has taken all forms and it 1s He again who pervades all. Now, in 
order to elucidate thts very point, He menttons in the next four verses all those 
principal entities by which this universe ts sustatned ond declares that tt is He 
who permeates them all as thetr very essence. 


x > 
CHASTANG ata sonia ofratar: | 
amg: Bday waz: A gted Ei aa 


ateat O sun of Kunti, Arjuna; weq I ( am ); ag in water; va: the 
sapidity; afaqazat: of the moon and the sun; sat the light; aft am; aaazy of 
all the Vedas; sma: ( the sacred syliable ) OM; @ in ether; a=z: the sound: 
( and ) in men; wea the manliness. ae oa 


Arjuna, I am the sapidity in water and the licht o 

. 5 | 

the sun; I am the sacred syllable OM in all the V 
and the manliness in men. 


f the moon and 
edas, the sound in ether, 


(8) 


of the moon and the sun in the share of 
their light; Heigthe sacred syllable OM 
which is the sum and fubstarce of the 
Vedas ! He is the principle of £Ound 
which constitutes the essence of ene 
andagain Heisthe principle of minlinees, 
which constitutes the essence of man. 


baa . 
gen wer: 9 feat = Asearies Rraraad | 
wat wag agente aqfag ei 


The principle which constitutes the 
support of a thing, and pervadesit, that 
principle alone is the life ard being of 
that object, and that alone is declared 
to be its essence. The Lora accordingly 
Bays that He is the egrence of water ia 
the form of sapidity, He igs the essence 
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gficarga in the earth; gva: ama: ( I am ) pure odour; @ and; faaraat 
in fire; aa: ( pure ) brilliance; af ( I ) am; 4 and; aayag in all beings; 
siatq ( their ) life; @ and; agfag in men of askesis; an: austerity; a am. 


I am the pure odour (the subtle principle of cdour ) in the earth 
and the brilliance in fire; nay, I em the life in all beings and the austerity 


in men of askesis. 


Following the line of thought in this 
preceding verre, the Lord shows in this 
verse that it is He who pervades and 
sustains the earth, fire, the living beings 
as well as the men of austere penance as 
their very essence in the form of odour, 
brilliance, the life-principle and askesris 
respectively. 


The use of the adjective ‘Punyah’ 
with the word ‘Gandhsh' is intended to 
show that ‘odour’ here does not mean 
the object of the olfactory sense, but the 


(93) 


Subtle principle of odour ( Gardha- 
Tanmatra ), which is the origin of the 
earth. Even £0 sapidity and sound too 
should be understcod to refer to tle 
corresponding Tanmatras which constitute 
the causes of the elements of water and 
ether respectively and not tothe objects 
of the senses of taste and hearing. The 
word ‘Sarvabhttesu' stands for all living 
beings, both animate and inanimate, and 
‘life’ stands for the principle of vitality, 
which sustains all living beings and 
distinguishes them from lifeless objectr. 


atst at aayarat fafe wa aaraaq | 


ce. Cte. 


gizatanarare 
qa O 


aneaaaATAeA Il Lo Il 


son of Prtha, Arjuna; adyatara of all beings; aaa diam the 


eternal seed; ata Me ( alone ); fafe know; aea I; afenam of the intelligent; 
gig: the intelligence; asfaaa ( and ) of the glorious; as: the glory; afay am. 


Arjuna, know Me the eternal seed of all beings. I am the intelligence 


of the intelligent; the glory of the glorious am I. 


The word ‘Sanatana’ means that 
which has existed for ever ard will 
never perish. God alone is the ultimate 
substratum of the whole creation, both 
animate and inanimate, avd everything 
originates from Him. It is, therefore, 
guite in tne fitness of things that He 
should declare Himself to be the ‘eternal 
seed’ of the entire creation. In IX. 18 
the Lord calls Himself the ‘imperisbaLle 
seed’, and again in X. 39 He refers to 
Himself as ‘‘the seed of all beings’’. 
An ordinary material peed is neither 
without beginning nor imperishable. God 
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( 10 ) 


alone is such a seed. Hence the Lord 
calls Himself the ‘eternal seed’. 


The pure cognitive faculty which 
ascertains all objects and which contiols 
and regulates the mind and fengses is 
called Buddahbi ( theintellect ). He whose 
cognitive faculty is highly developed is 
referred to asa man of intelligence. This 
cognitive faculty being a part of the 
‘Apara Prakrti’ or lower Nature of God, 
the Lord says that He is the reasoning 
faculty which is the essential feature of 
the intelligent. Hven eo Tejas, or glory, 
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stauds forthe power of influencing others. 
A person possessing this power in 
abundance is called ‘glorious’. This power 


qa aqeaat ate 
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also being a part of the 'Apara Prakrti' 
of God, the Lord speaks of both these 
powers 48 the tame as Himeself. 


HALIM AT | 


umlaest yag oats ara et 


uzaga O best among the Bharatas; 


wea I (am); awaaa of the mighty; 


arauntaatiagd free from passion and desire; 434 the might; 4 and; 4ag in beings; 
auifaeg: not conflicting with virtue or scriptural injunctions; =: ( sexual ) 


desire; af ( I ) am. 


Arjuna, of the mighty I am the 
in bsiags IT am the sexual desire not 
injunctions. 


Ths might which is accompanied with 
desire, passion, egoism and anger etc. is 
the demoniacal type of might referred to 
in XVI. 18 and the renunciation of which 
has been stressed in XVilI. 53. Bven so 
sexual desire which runs counter to virtue, 
beinga principal elementof the demoniacal 
nature, isthe root of all evils Clio); 
a@ gate to hell and worth giving up 
( XVI. 21). The might and desire which 
are of a different type from those referred 


to above, i. e¢., irreproachable might and 


Thus declaring Himself to be 


might, free from passion and desire; 
conflicting with virtue or scriptural 


(11) 


a pure desire alone are worth possessing. 


by addressing Arjunaasthe bestamong 
the Bheratas, the Lord indicated that 
Arjuna, being descended from Bharata, 
possersed neither the dem¢niac type of 
might. nor the foul and impious type of 
desire. He was possessed of a might which 
was free from desire and passion and 
ofa sexual desire which wasin consonance 
with righteousness. The Lord speaks of 
such might and such desire as His own 
manifestation, 


present tn all important things as thetr very essence 


the Lord indtrectly proved that He was all-pervasive and all-formed. He now winds up 
the topic by calling Himself the root cause of the enttre creation, which is an evolute 


of the three modes of Prakrtt:— 


A 
a aa aaa wrar 


UAAAUAGZT FT | 


ad cafe ar fife a cat ag A ahr eel 


a and; 4 wa whichever; arftaar: 
ness ); wat: entities ( there are 
Rajas ( the principle of activity 


( are ) not. 


born of Sattva ( the quality of good- 
)s 4 and; &( those ) that; waar born of 
); ataar: ( and ) born of Tamas 
of inertia ); arm them ( all ); am: from Me; wa alone; 
g but ( in reality ); ay in them; seq I; & ( and ) 


( the principle 
afa thus; fat know; 
they; aft in Me; a 
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Whatever other entities there are, born of Sattva ( the quality of good- 
ness ), and those that are born of Rajas ( the principle of activity ) and 
Tamas ( the principle of inertia ), know them all as evolyed from Me alone. 


In reality, however, neither do I exist in them, nor they in Me. 


Mind, intellect, ego, the senses, the 
Objects of senses, the Tanmitras ( subtle 
states of the five elements), the five 
elements, all good and evil qualities and 
actions, and whatever other entities there 
are, they are all included in entities 
born of Sattva, Rajasand Tamas. All these 
entities evolve and develop from the 
‘Apara Prakrti’ or lower nature of God. 
And to know that this Prakrti belongs 
to God, who alone is her ultimate 
substratum, and that it is under His 
Sportive direction that she carries on her 
functions of creating, 
dissolving everything, is what is meant 
by knowing them as evolved from God, 


To take a familiar illustration, though 
the atmosphere is the support of the cloud 
appearing therein, it remains absolutely 
uncontaminated by the cloud. The cloud 
is not always present in the atmosphere; 
and being fleeting by nature it has, asa 
matter of fact, no abiding reality either, 


multiplying and - 


(12 ) 


But the atmosphere exists even when 
there is no cloud; even where there is 
no cloud, the atmosphere is there nonethbe- 
less; its existence is not dependent on 
the existence of the cloud. In reality, 
the cloud itself is not something different 
from the atmosphere, it appears as arising 
in and from the atmosphere. Accordingly, 
inasmuch as the cloud has no separate 
existence as a matter of fact, the 
atmosphere is at no time in the cloud, 
and ever exists in its own being. Even 
so, though God is the cause and sub. 
stratum of all the evolutes of the three 
modes of Prakrti, in reality they do not 
exist in them, nor He in them. He is 
always and in every state beyond the 
Gunas or modes of Nature, and He ever 
exists in His own Being. That is why 
He says, ‘‘Neither do I exist in them, nor 
they in Me.'’ For further elucidation of 
this point the reader is referred to verses 


4 anda 5 offChapter IX. 


The Lord has thus far shown that the whole world is Hts own mantfesta- 


tion and ts pervaded by Him. Here, then, the question artses: 


Why do people 


fat! lo recognize God though He ts thus present everywhere and ts so near them ? 


In reply to this, the Lord says:— 


ak © aqtatny: 


i S 


Alle 


aaqiae | WLI 


anise «Arava: WATAA I 3 I 


qmay: evolved from the three modes of nature; fafz: three kinds of; 
wf: these; ara: by entities; gz this; ada entire; S74 creation; wifeqa ( is ) 
deluded; t¥a: from these; 77 ( standing ) apart; ary Me; #744 the imperishable 


Being; @ not; afasrarfa recognizes. 


The whole of this creation is deluded by these objects evolyed from 
the three modes of Prakrti—Sattya, Rajas and Tamas; that is why the 


world fails to recognize Me, standing apart from these and imperishable. 


(13) 
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The objects by which the world is 
herein said to be deluded are the same 
as described in the preceding verse. The 
adjectives ‘Tribhih’ and ‘Gunamayaih’ 
are intended to show that all the entities 
referred to here are of three kinds accord. 
ing as they are evolved from the three 
Gunas. And the word ‘Jagat’ refers to 
all animate creatures for the question of 
delusion hardly arises in the case of in- 
animate objects. Therefore, the statement 
of the Lord in this verse seems to indicate 
that all embodied creatures of the world, 
human beings not excepted, are, guided 
by their respective temperament, disposi- 
tion and bent of mind and come to regard 
these objects, which are evolved from 
the three modes of Prakrti and are 
transitory and full of sorrow, as eternal 
and a source of joy, and deluded by the 
glamour of their supposed charm and 
blissful nature forget the supreme object 
of life. That is why they turn their 
face away from the thought and know. 
ledge of the virtues, glory, truth, identity 
and mysteries of God and falling a prey to 
doubt and misconception show irreverence 


to God. Completely taken up as they are 
with the evolutes of the three Gunas, 
their faculty of judgement has got so 
blunted that they fail to recognize any 
duty or goal of life other than the 
accumulation of objects and their enjoy- 
ment. 


The reasoning faculty of these men 
deluded by worldly enjoyments does not 
reach beyond the perishable realm of the 
three Gunas; hence they fail to recognize 
God, who is wholly above these and 
imperishable. 


In XY. 18 as well the Lord declares 
Himself as altogether beyond what He 
calls ‘Ksara’ or perishable matter. The 
same principle which is named as ‘Ksara’ 
in that context has been termed here as 
‘Apara Prakrti’ and ‘objects evolved from 
the three Gunas’. That which has been 
spoken of there as ‘Aksara Purusa’, has 
been referred to as ‘Para Prakrti’ in this 
chapter and what has been termed as 
‘Purusottama’ there has been referred to 
as ‘Mam’ in the present context. 


The Lord declared the world as deluded by the evolutes of the three Gunas. 


This led Arjuna to enquire whether there existe 
The All-merciful Lord, 


this deluston. 


pronouncing it as difficult to cross:— 


zt aa amet aq 


ma % 


aufea ( are able to ) cross. 


For this most wonderful May 


three Gunas ( modes of Nature ), 
those, however, who constantly ador 


@ any means of getting rid of 


. who is the inner Wetness of all hearts, 
understood this. He, therefore, now indicates the means of gelling ov 


er Lis Maya 


Ta FTAA | 


Teed aaa ata An ey 


fé because ; war this; Z4t most wonderful ; 


Gunas ; Ha My; ara veil; gaat ( is ) difficult to break 
am Me; %4 alone; sqa-t constantly adore ; 


ga4t consisting of the three 
through ; @ who; 
@ they; warm this ; Arar veil: 


a ( veil) of Mine, consisting of the 
1s extremely difficult to break through; 


e Me alone are able to cross it, 
The word ‘Hsa’, which is a demon. 
strative adjective, refers to something 


(14) 
directly perceptible by the seNses; and 
Prakrti is perceptible only through her 
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evolutes. This should be taken to mean 
that the same Prakrti, which was referred 
to in the preceding verse in the form of 
her evolutes under the name of ‘Guna. 
mayaih Bhavaih’ ( evolutes of the three 
Gunas ), has been mentioned here under 
the name of ‘Maya’. The Gunas as well 
as their evolutes in the shape of this 
material and phenomenal world exist only 
in this Maya; that is why it has been 
spoken of as consisting of the three Gunas. 
This Maya is not of an ordinary type like 
that employed by conjurers and demons; 
it is God's own most wonderful power. 
That is why it has been called Daivl 
( unearthly ). And, finally, by calling it 
‘Mine’ and extremely difficult to break 
throuzh, the Lord indicates that He being 
the Lord of this Maya, man cannot easily 
get over it without taking refuge in Him. 


He who looks upon God alone as his 
supreme refuge, sapreme resort, dearest 
object of love and supreme goal, and 
regarding everything as belonging to Him, 
or existing only for His purpose, has 


Showing thus the atficulty of getting over Miya, 
The question now arises: 


atoration as the means of crosstng tt. 


renounced the sense of possession and 
attachment in respect of his body, wife, 
progeny, wealth, home and fame etc.; 
nay, who uses them all only as the means 
of worshipping the Lord and remains 
ever satisfied with whatever is ordained 
for him by God, nay, who is ever alert in 
carrying out the behest of God, and 
remaining constantly engaged in the 
remembrance of God keeps himself ever 
united with Him in every way, is regarded 
as constantly adoring God. This is what 
is known as exclusive surrender to God. 
It is only such devotees that are able to 
cross Maya. 


It is the ‘Apara Prakrti’ with its 
evolutes that is referred to here as ‘Maya’. 
He who having surrendered Himself to 
God, who is the Lord of Maya, and 
thoroughly grasped through His grace the 
secret of this Maya has been completely 
dissociated from it and has realized God, 
who is beyond Maya, is said to have 
crossed the Maya. 


the Lord declared Hts 
If such ts the 


case, how ts tt that people do net constantly worshtp God ? In reply to thts, the 


Lord says:— 


a at galaat ast Waed ATaAL | 


AMAT Saal 


age 


araarerat: i 24 il 


arrat aqgantar: those whose wisdom has been carried away by Maya; 
arqza, demoniac; waa nature; atfstat: haying embraced; aaar: vile among 
men; @#faa: of evil deeds; qat: fools; ar Me; 4 not; sTa-a adore. 


Those whose wisdom has been carried away by Maya, and who have 
embraced the demoniac nature. such foolish and vile men of evil deeds do 


not adore Me. 


The word ‘Duskrtinah’ here refers to 
those who have committed sins in their 
past lives and are deliberately engaged 
in committing sins in the current life 
too. Again, those who, far from knowing 
what is Prakrti ( Matter ), what is Puruga 


(15 ) 


or Spirit, what is God, and in what 
relation does the individual soul stand 
to God and vice versa, do not even know, 
nor care to know, that the object of human 
existence is to attain God and that man’s 
primary duty is to adore Him, are 
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referred to hereas ‘Mtdhah’, Even so there 
are men who are vile in thought and deed— 
who through excess of attachment for 
enjoyment, thoughtlessness and lethargy 
are wont to dissipate their lives in 
enjoying the pleasures of the senses 
alone and are constantly engaged in the 
performance of low and reprehensible acts 
for obtaining such enjoyments. The word 
‘Naradhamah’ refers to this type of men. 
The expression ‘Mayayapahrtajhanah’ 
denotes those whose judgment has been 
warped through height of perversity and 


irreverence and who, therefore, refusing to 
recognize the Vedas and other scriptures 
and noble teachings handed down by 
tradition from preceptor to disciple, and 
having no belief in God, the law of 
recdmpense and rebirth, remain entangled 
in the cobweb of fallacious and captious 
reasoning and unbelief and harm others. 
Men of a demoniac disposition who besides 
possessing the above attributes have 
embraced such demoniac propensities as 
hypocrisy, arrogance, pride, harshness, 
lust, anger, greed, infatuation etc. never 
adore God. 


The preceding verse stated that sinful men possessed of the demontac nature 
do not worship God. The question, therefore, arises: What type of men worship 
Him, then ? In reply to thts, the Lord SAYS:— 


agen ast at sat aaassa | 
art fargratt art a oacahe i 26 


ucagat O best among the Bharatas; aqa O Arjuna; 


deeds; autif the 


seeker after 


qataat: of noble 


worldly possessions; a4: the afflicted; faare: 


the seeker for knowledge; @ and; arat the man of wisdom; aafaar: wat: 
( these ) four types of devotees; ara, Me; aaeat worship. 


Four types of devotees of noble deeds worship Me, Arjuna, the seeker 


after worldly possessions, the afflicted, 


man of wisdom, O best of Bharatas. 


The word ‘Sukrtinah’ in this verse 
refers to those who have by performing 
virtuous acts through successive lives 
reformed their nature and got habituated 
to noble deeds, and who under the impulse 
of past tendencies or through the influence 
of holy association perform only noble 
deeds as enjoined by the Lord in the 
current life too. Virtuous acts lead to a 
knowledge of the glory and greatness of 
God and promote faith in Him; and faith 
is conducive to the practice of Bhajana 
(adoration of (Jod ). This shows that the 
adjective ‘Sukrtinah’ qualifies all the 
four types of devotees referred to in the 
verse. In other words, all devotees who 
adore God with faith are invariably 


the seeker for knowledge, and the 
(16 ) 


‘virtuous’, whatever the motive of their 
worship. 


A devotee of the ‘Artharthr’ type is 
he who cherishes in his heart the craving 
for one or more enjoyments of this world 
or the next, such as the possession of a 
wife, progeny, wealth, honour, eminence, 
fame and heavenly bliss etc., but who 
depends on God and God alone for the 
satisfaction of his desire, and practises 
adoration with reverence and faitb for 
such satisfaction. 


Devotees like Sugriva and Vibhisana 
are recognized as belonging to this class, 
and the name of Dhruva is cited as the 
foremost among them, Uttanapada, the 
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elder son of Swayambhuva Manu, had 
two consorts, Suiitiand Suruchi by name. 
Suuiti gave birth to Dhruva, and Suruchi 
to Uttama. The king was particularly 
fond of his second wife, Suruchi. One 
day, while child Dhruva sought the lap 
of his father, he was snubbed by Suruchi, 
who tore him away saying, ‘*You are an 
unlucky chap, having taken birth from 
the womb of Suniti. Had you been 
intended for sharing the royal throne, 
you would have been born of me. 
Therefore, go and take to the worship 
of Sri Hari; then alone will you gain 
the object of your desire.’’ The insulting 
behaviour of the stepmother cut the boy 
to the quick; with tears in his eyes, 
he ran to his mother Suniti and related 
the whole incident to her. Suniti said, 
“Dear child ! The remarks of mother 
Suruchi are quite true. Without adoring 
God, you will not attain the object of 
your desire.’’ Hearing the words of his 
mother, the boy immediately left his 
home in order to practise adoration with 
the motive of gaining the kingdom. The 
sage Narada met the boy on the way 
and tried to persuade him to return. He 
even told the boy that he would get 
the kingdom for him; but the boy did 
not swerve from his resolve. The sage 
then imparted to the boy the sacred 
formula ‘Om Namo Bhagavate Vasudevaya’ 
( obeisance to Bhagavan Sri Visnu ), taught 
him how to meditate on the four-armed 
figure of the Lord, and blessed him. 
Retiring to the forest of Madhuvana 
stretching alone the bank of the Jamuna, 
the boy started his austerities. Horrors 
and temptations of various kinds came 
up before him to deter him from his 
purpose; but nothing could shake his 
resolution. At last, pleased with his 
devotion, the Lord revealed Himself 
before the boy. Receiving the news 
from Devarsi Narada King Uttanapada, 
accompanied by his younger son Uttama 
and the two queens, proceeded to the forest 
to bring his boy back. They met Dhruva 
on the way. He looked the very embodi- 
ment of austerity. Alighting from his 


elephant, the king picked up the child 
and hugged bim to his bosom. He brought 
him back to his capital with great pomp 
and festivity. At last, handing over the 
kingdom to Dhruva, the king 1dopted 
the life of austere penance ( Vanaprastha ) 
and repaired to the forest. 


A devotee of the ‘Arta’ type is he 
who practises worship of God with 
absolute faith and unflinching devotion 
for the alleviation of physical or mental 
agony; or with a view to securing relief 
from adversity, fear of enemies, ailment, 
ignominy, or the fear of being attacked 
by thieves, dacoits, desperadoes of beasts 
of prey, getting unnerved by such fear. 


The famous elephant of the Puranic 
egend, the captive kings in the court of 
Jarasandha and many others belong to 
this class of devotees; but the name of 
Draupadi, the devoted and faithful conscrt 
of the Pandavas, is cited asthe foremost 
devotee of this class. 


Daughter of King Drupada, Draupadi 
rose from the sacrificial altar. Having a 
beautiful swarthy complexion, she was 
also called by the name of Krsna. 
Draupadi had infinite virtues; she was 
an extremely devoted and faithful wife, 
an ideal housewife, anda true devotee 
of God. She knew Bhagavan Sri Krsna 
as the fallest manifestation of Divinity,— 
as God Himself, the embodiment ' of 
Truth, Knowledge and Bliss; and the 
Lord too for His part never concealed 
from her even His most secret pastimes- 
She was even aware of the transcendent 
sports connected with the pure Divine 
Love that manifested itselfin the cowherd 
damsels of Brindaban, and which were 
not known even to the husbands and 
children of the blessed Gopis. It was 
therefore that while being stripped of 
her garment by the Kauravassheaddressed 
Him as the ‘Beloved of the Gopis’. 


Under instructizns from Duryodhana, 
wicked Duhs&asana dragged her to the 
Kaurava Court and began te strip her of 
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her loin-cloth, which was the only 
garment on her person, and finding no 
indication of succour from any quarter 
and feeling altogether helpless Draupadi 
thought of the divine Sri Krsna, her 
supreme supporter and greatest friend. 
She had the firm conviction in her heart 
that the Lord would surely appear as 
soon as she remembered Him; for it 
would be impossible for Him to resist 
her plaintive cries. She addressed the 
following appeal to the Lord:— 


‘QO Govinda, the Protector of cows ! 
O Resident of Dwaraka!O Krsna, Beloved 
of the Gopis ! O Kegava !Is it unknown 
to You that I am being humiliated by 
the Kauravas P O Master! O Lord of 
Laksmi, goddess of prosperity, O King 
of Vraja!O Allayer of suffering ! O 
Janardana, save me from floundering in 
the ocean of the Kauravas’ tyranny ! O 
Krsna ! O Attracter of souls ! O great 
Yogi ! O Universal Soul! O Creator of 
the universe | O Govinda ! Protect this 
languiehing suppliant creature fallen into 
the clutches of the Kauravas |’’* 


This plaintive appeal from Draupadi 
melted the heart of Sri Krsna, the Lord 
of the universe. Overwhelmed with 
compassion and leaving the bed on 
which He lay at Dwadaraka, the all- 
merciful Lord ran to save her.} 


The Lord appeared in the guise of 
cloth in that devilish court of the 
Kauravas ! Saris of various colours and 
designs began to emerge one after another 
from the one which Draupadi had on her 
person a8 Duhgasana snatched at them 
in his attempt to denude her, Heaps of 
Saris were piled up in the royal court ! 
Draupadi’s dearest friend came to her 
rescue in the very nick of time and 


saved her honour! Duhsasana sank to 
the ground exhausted. 


A devotee of the ‘Jijiasu’ type is he 
who practises devotion to the Lord with 
the sole motive of knowing God in reality 
( XIV. 26), caring not for wealth, woman, 
progeny, house and other objects and 
unmindful of disease and danger, 


Among devotees of this class, the 
names of Pariksit and many others are 
mentioned; but the name of Uddhava is 
the best known of them all. Chapters 
VIL to XXX of Book XI of Srimad 
Bhagavata embody the divine teachings of 
Bhagavan Sri Krsna to Uddhava, which 
are popularly known by the name of 
Uddhava-Gita. 


A devotee of the ‘Jhani’ type is he 
who has realized God, in whore eyes 
God alone remains as the abiding reality, — 
there is nothing else than God,—and 
whose desire have altogether ceased as 
a result of that realization, and who 
therefore worships God under the natural 
impulse of his heart. 


Sr1 Sukadeva, Sanaka and his three 
brothers, Devarsi Narada, Bhisma and 
others are well-known figures belonging 
te this category. Prahlada too was 
recognized as a devotee of this type even 
in his boyhood. He received spiritual 
instruction from Devarsi Narada, while 
he was yet in the womb of his mother. He 
was sprung from the loins of the demon king 
Hiranyakagipu. Hiranyakagipu hated Sri 
Hari, while Prahlada wasa great devotee 
of the Lord. Therefore, Hiranyakasipu 
subjected him to hard persecution. He 
caused him to be bitten by poisonous 
shakes, trampled under the feet of 
elephants, hurled from palace tops, thrown 
into the sea and offered to fire. His 


ems aaa ae Aisa 1 aa: aRyat at fa sta Seq 1 


4 & wre 


py 


ATT TA | ARAMA ATA 


WS Fa II 


a aon aerating feacny fanaa | aaah one afeex HVA saA ea A | 


t ata Wasa TRA ATS: FTA | 


{ Mahabharata, Sabhaparva 67 ) 
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teachers also tried to dispose of him. 
But on every such occasion the Lord 
came to his rescue. For his sake the 
Lord manifested Himself in the form of 
aman lion and put an end to the bloody 


career or MHiranyakasipu. Apart from 
fearlessness, which was a sure sign of 
Prahlada’s enlightenment, the sublime 


teaching that he imparted to his fellow- 
students while receiving his schooling 
at the preceptor’s house during his very 
childhood also’ proves his state of 
enlightenment. For the beautiful story 
of his life the reader is referred to the 
Bhagavata and the Visnupurana. 


The use of the indeclinable ‘Cha’ at 
the end of the verse is intended to 
distinguish the Jfani from the other 
types of devotees and also to bring out 
his superiority over the rest. The glory 
of the Jfiani Bhakta discussed in verses 
17, 18 and 19 below has been adumbrated 
by the use of this indeclinable. 


Devotees who worship God in any 
form or shape with unflinching faith are 
all noble souls. It is therefore that the 
Lord refers to all the four types of 
devotees as ‘virtuous’ in this and ‘noble’ 
in the eighteenth verse. But if we assess 
the relative value of each type according 
to the spirit of this verse, it will appear 
that the ‘Arta’ type of devotees is superior 
to the ‘Artharthi’, and ‘Jijiasu’ to the 
‘Arta’, the Jfiani being superior even to 
the ‘Jijfidsu’. For the ‘Artharthi’ worships 


God for the sake of worldly enjoyments, 
taking them to be the source of happiness. 
He is not fully conversant with the glory 
of God; that is why he does not develop 
full love for God, and that is why he 
craves for enjoyments. A devotee of the 
‘Arta’ type asks nothing from God for the 
sake of enjoyment. Although this proves 
that he loves God more than the ‘Artharthi’, 
his love is certainly shared to some 
extent by bodily comforts, honour, fame, 
etc. It is therefore that when faced with 
a grave danger or ignominy he cries out 
to God for protection against the same, A 
devotee of the ‘Jijfiasu’ type neither seeks 
pleasure or enjoyment nor loses his nerve 
in the face of worldly danger. His only 
interest lies in knowing the truth about 
God. This shows that although he has.no 
attachment for worldly enjoyments, the 
craving for liberation nevertheless lingers 
in him. Therefore, his love, though 
distinct from and higher than that of the 
‘Artharth?’ and the ‘Arta’ types of devotees, 
is yet deficient as compared to the love 
of the ‘Jiani. The ‘Jnani’, however, 
who knows the truth of the integral 
Divinity, constantly and lovingly adores 
God as a matter of course, without any 
other motive or interest. Therefore, he is 


the best of all. 


Addressing Arjuna as the best among 
the Bharatas the Lord seeks to indicate 
that he was a ‘virtuous’ man, and was 
therefore already engaged in the practice 
of adoration. 


Referring thus to the four types of devotees, the Lord now proceeds to praise 
the Divine Love possessed by the ‘Jiani?, and establishes his supertority over the other 


types of devotees. 


act oat fage  ocHafafatacad | 
fagt fe afadtserdad a a aa for il 9 Il 
aaa of these; faeqz: ever established in identity with Me; apa: 
possessed of exclusive devotion; sat the man of wisdom; fafrert excels; 


fe for; afta: to the enlightened devotee (who knows Me in reality ); WH 


45 B. G. 


354 BHAGAVAD-GITA 


I (am ); waa extremely; fra: dear; aand; a: he (the enlightened devotee hs 


wa to Me; fia: (is) extremely dear. 


Of these the best is the man of wisdom, ever established in identity 
with Me and possessed of exclusive devotion. For I am extremely dear to 


the wise 
to Me. 


The word ‘Nityayuktah’ refers to him 
who is ever and constantly established 
in God alone, having lost all cons- 
ciousness of the world, of his own body, 
nay, of his very ‘self’; and the word 
‘Ekabhaktih’ stands for him who cherishes 
motiveless and concentrated love for God 
alone. The man of wisdom, who knows 
the truth about God, has _ both these 
virtues fully developed in him; it is 
therefore that the two adjectives have 
been used with reference to him. 


A devotee who has fully realized the 
truth and mysteries of God, who sees 
everything as God, and beholds Him 
everywhere and at every time, nay, in whose 
eyes nothing remains apart from God, 
and whose mind and intellect, having 
realized God as the sole and supreme 
Reality and the most beloved of all, are 
altogether freed from all attachments 
and desires, and are merged wholly in 
God,—who can measure the depth of 
love such a devotee cherishes for the 
Lord. He who has renounced for the 
sake of God all craving for the pleasures 
and enjoyments of this world and _ the next, 


The Lord declared the enlightened devotee as the best 


to Him, One may ask here: Does this 


man ( who knows Me in reality ), 


mean that 


und he is extremely dear 


(17) 


which are so dear and agreeable and 
extremely rare in the eyes of worldly- 
minded men,—others cannot even imagine 
how dearly such a devotee loves the Lord 
and in what great esteem he holds Him, 
That is why the Lord says in this verse, 
‘Extremely dear am I to the man of 
wisdom.” And it goes without saying that 
he who holds God so dear should be ex- 
tremely dear to God. For, in the first place, 
God Himself is an embodiment of Love by 
His very nature,* Nay, it is froma drop 
of that boundless ocean of nectarine love 
that the entire creation derives its joy. 
Secondly, it has been proclaimed by the 
Lord: ‘‘Howsoever men approach Me, even 
so do I seek them.’ What wonder, then, 
that God should bestow His utmost love on 
such a devotee? It is therefore that 
He says: “Such a devotee is extremely 
dear to Me.” 


Showing the height and depth of love 
possessed by the God-realized devotee, 
who has full knowledge of the virtues, 
glory and reality of God, the present 
verse praises him as the best of all devotees, 


of all, and extremely dear 


the other types 


of devotees are not 


so good and dear to Him ? In reply to this, the Lord says :— 


SUT: GT st al carta a Aa | 
ateaa: a fe garar iiss maT tt Re 


ee ee 





ee EE 





an 


en 


@ W4 a: | WY Gard weearssaeat WALT MW ( Taittiriya Upanisad Ir, 7) 


“God is love absolute; itis from this Love that the soul derives its joy ” 
e 


CHAPTER VII 355 


gt these; ad all; 4 verily;) ‘sqm: , (fare;) noble; sift the man of 
wisdom; ¢ however; # My; arart self; wa indeed; aa (such is My ) belief; 
fé for; grat having his mind and _ intellect merged in Me; a: any ( the 
enlightened devotee ); #gaHta the highest; afaq goal; am ( in ) Me; wa 
alone; sftaa: (is) firmly established. 


Indeed all these are noble, but the men of wisdom is My very self: 


such is My view. For such a devotee, 
merged in Me, is firmly established in Me alone, the highest goal. 


Among the four types of devotees 
referred to in this context, the man of 
wisdom being unquestionably the best, 
the other three, viz., the ‘Artharthi’, the 
‘Arta’ and the ‘Jijiasu’ too, are devoted 
to the worship of God and possess firm 
and supreme faith in Him, They have 
definitely come to the conclusion that 
God is almighty, omniscient, the universal 
Lord, supremely compassionate and the 
greatest friend, and that their hopes and 
aspirations can be realized through Him 
and Him alone. Armed with this convic- 
tion and knowledge, they giveup dependence 
on everything else and devote their life 
to practices such as the worship and 
remembrance, adoration and _ service of 
the Lord. They scrupulously refrain from 
doing anything which may weaken their 
faith in God even to the slightest degree. 
Their desires have not altogether ceased; 
but they seek their fulfilment from God 
and God alone. It is not unnatural fora 
devoted and faithful wife to want some- 
thing for herself; but she would seek it 
from her beloved ‘husband alone. She 
would not even cast a glance at another, 
much less rely on another, nor does she 
know anyone else. Even so the devotees 


Who has his mind and _ intellect 


( 18 ) 


referred to above depend on God and God 
alone. That is why the Lord calls them 
all as noble. It is therefore that He says 
in verse 23: ‘‘My devotees, howsoever 
they worship Me, in the end come to Me 
alone.” Such is the fruit of devotion to 
God proclaimed in IX. 25 as well. 


The indeclinable ‘Tu’ is intended 
to differentiate the ‘Jani’ from the 
other types of devotees mentioned above. 
It shows that even though all of them 
are good and dear to the Lord, the man 
of wisdom excels them all. 


By calling the Jiani His own self, 
the Lord shows that there is no difference 
whatsoever between the man of wisdom 
and Himself, Such a devotee is the same 
as God, and God is the same as the 
devotee; there is absolute identity 
between the two, 


Such a devotee ever remains constantly 
and unshakably fixed in God, regarding 
Him alone as the supreme and ultimate 
goal and the supreme refuge. This is 
what is meant by his being ‘“firmly 
established in God, the highest goal.” 


Now, in order to show the rarity of such an enlightened devotee, the Lord says :— 


aga aeaaaet aaarAT saad | 
Nera: aaltala A Halt Brew: i We Il 


agar, aeHATA of a series of births; at in the very last; sara the 
enlightened soul; aaq all (this); argqz: (is) God; aft thus; ara Me; saa 
worships; @: that; werat exalted soul; q@gea: (is) very rare. 
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In the very last of all births the 
realizing that all this is God. Such a great soul is very rare. 


The very birth in which a man 
attains the rank of an_ enlightened 
devotee is the last of his many births. 
For having realized God in this way one 
is never born again. That constitutes his 
last birth. 


One is apt to interpret the first half 
of this verse to mean that man attains 
the rank of an enlightened devotee only 
after practising devotion with an interest- 
ed motive for successive births. Such an 
interpretation, however, would make it 
inevitable for devotees of the ‘ArtharthT’, 
‘Arta’ and ‘Jijfidsu’ types to go through 
many rounds of births. But such a view 
is negatived by a number of statements 
of the Lord in which He says that all 
types of His devotees attain Him ( VII. 
23; IX 25); and nowhere in that connec- 
tion does He lay it down as compulsory 
for them to go through a number of 
births. Of course, in the event of his 
practice being slack through deficiency of 
faith and love a devotee may have to 
go through many births;.but if his faith 
and love are highly developed and his 
practice is intense, he can realize God in 
one single birth. Time is no determining 
factor here. 


The word ‘Jiiana’ forming part of 
‘Jianavan’ refers to the same wisdom 
the attainment of which along with that 
of ‘Vijfiana’ has been praised in verse 2 


of this chapter; and the word ‘Jianavan’ 
refers to the loving devotee who has 


attained that knowledge, viz., _ the 
knowledge of Brahma without attributes, 
together with ‘Vijfiana’ or the knowledge 


In 


verse 15 it was stated that men 
to evil deeds do not worship God; while 
wiriuous men worship God. The Lord now 
performing noble deeds, are yet swayed by 


to the prompting of their own nature. 


BHAGAVAD-GITA 


Me, 
(19) 


enlightened soul worships 


of qualified Brahma with and without 
form, and of whom verse 3 says: “‘Some 
rare one knows Me in reality.” It is for 
this reason that in verse 18 the Lord 
speaks of him as His very self. 


The whole creation is a manifesta- 
tion of God, and there is nothing apart 
from God: to perceive this truth directly 
once for all, and to remain ever establish- 
ed init is to worship Him realizing that 
‘*All this is God.” 


People in the world do not in the 
first place conceive a liking for the 
practice of adoration. If a rare one 
among thousands takes a fancy to it, 
his nature compels him to relax his 
efforts and therefore to give up the 
practice altogether. Even if a man _ puts 
forth a special effort, through deficiency 
of faith and devotion he _ continues 
to devert it towards the satisfaction of 
his desires, with the result that he too 
fails to realize God. This proves that 
God-realized souls are very rare in this 
world. Hence it is but reasonable to 
assume that exalted souls of the type 
referred to above are very difficult to 
get in this world. 


If anyone comes in contact with 
such a noble soul, he should be regarded 
as exceptionally fortunate. Devarsi 
Narada says in his ‘Aphorisms on Bhakti’:— 


ACAHT «TasmAsATaa Rati 


‘Association with great souls is not 


only rare but hard to obtain, though 
unfailing in its effect.” 
of a 


demoniac disposition who 


i are given 
in verse 16 to 19 we were told that 
proceeds to speak of those who, though 
desire and worship other gods according 
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BINeaAeae aaa: 


TATA SeATITAT: | 


ad a faanaram cH faaat: Zaza tl 2° Il 


A A A . ‘ . . . . | 

a: a: 1a: by various desires; eaarat: having their wisdom carried away; 
eaat seat by their own nature; faa: prompted; aq aq fay vows relating to 
each deity; areata undertaking; a#-7zaa: other deities; sva*at worship. 


Those whose wisdom has been carried away by various desires, bemg 


prompted by their own 


relating to each. 


nature, 


The repetition of the word ‘Tail’ in 
this verse shows that the desires of all 
persons are not of a uniform character. 
These desires of a heterogeneous character 
cloud the vision of man, who is at a 
loss to understand who he is, what is 
his duty, what is the relation between 
God and the individual soul, what is 
the purpose of human life, and what is 
it that distinguishes human life from other 
lives, and fails to realize that his salva- 
tion lies in the practice of adoration, 
rather than in getting lost in enjoyments. 
This obscuration of judgment is what is 
meant by one’s wisdom being carried 
away by various desires. 

The worshippers of gods referred to 
in this verse should not be confused with 
those who have been spoken of as 
‘Mayay4pahrtajiianah’ in verse 15 on 
account of the expression ‘Hrtajfianah’ 


used with reference to them. ‘Those 
referred to in verse 15 have been 
characterized by the Lord as sinful, 


stupid, vile among men and possessed of 
a demoniac disposition. This shows that 
the element of Tamas is predominant in 
them: hence they are liable to damnation 
(XVI. 16, 19). On the other hand, devotees 
who worship God and whose wisdom has 


been spoken of in the present verse 
as carried away by various forms of 
desires are endowed with faith and 


eligible for the celestial abode ( VII. 23; 
1X. 25) and are believed to ‘possess a 
nature predominantly Sattvic with a 


worship other 


rules 


( 20 ) 


deities adopting 


mixture of Rajas. Thus there is a world 
of difference between the two types of 
men described in the two verses. 

Actions performed by an_ individual 
through successive births leave their 
impressions behind, which are stored in 
the mind. The sum-total of these 
impressions goes to constitute what is 
known as the nature of that individual. 
This is what is referred to here by. the 
word ‘Prakrtya’. Each individual possesses 
a distinctive nature of his or her own. 
The inclination that one feels in one’s 
mind to worship different deities is what 
is meant by being prompted by that nature. 

The deities referred to in this verse 
are the sun-god, the moon-god, the gods of 
fire, air, water and death, Indra, the 
Lord of paradise, and other gods mentioned 
in the scriptures. By rules relating to the 
worship of each are meant the, various 
rules connected with Japa or muttering 
of the Mantra sacred’to each deity, medita- 
tion, adoration, salutation, Nyd@sa ( assign- 
ing the component parts of a Mantra:to 
the various limbs of one’s body ); Havana 
( pouring oblations into the sacred fire’), 
vows and fasts, etc., forming part of such 
worship. The rules of worship etc. very 
according to the desire actuating the mind 
of the worshipper, and the nature of the 
deity worshipped; that is why the word 
‘Tam’ has been used twice in the verse. 
There is one more point worth remem- 
bering in this connection. A man is said 
to worship some other deity only when he 
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views the deity as apart from God, the 
supreme Deity. If, however, he worships 
the deity as no other than God and in 
accordance with His commands, either 


disinterestedly or with a view to pleasing 
God, he actually worships God Himself 
rather than any other deity, and the reward 
of such worship too is God-Realization. 


The next two verses tell us how and in what form are the worshippers of gods 


rewarded for their worship :— 


a at ai at ag am: weafaaassle | 
qeq deat wat awa fazateraT li Re Nl 


: 
a: 4: whatever; «at: devotee ( craving for some return ); am amg 
whatever; aqa ( celestial ) form; sgat with reverence; affay to worship; 


geafa seeks; aeq aeq of that particular devotee; 


weq I; aq wa in that 


very form; #eTa faith; aera stable; fazarfr render. 


Whatever celestial form a devotee (craving for some worldly object ) 


chooses to worship with reverence, I stabilize the faith of that particular 


devotee in that very form. 


The use of the words ‘Yah’? and ‘Yam’ 
twice in this verse is intended to bring 
out the diversity both of the devotees and 
the deities worshipped by them. This shows 
that there are various types of devotees 
with interested motives, and the deities 
they worship are also numerous varying 
according to the desire and temperament of 
those devotees, 


The word ‘Sraddhaya’ in this verse 
implies unmitigated faith in the existence 
of divine intelligences, in their glory and 


virtues and in the methods of their 
worship and its rewards. Endowed with 
such faith the worshipper  instals 


with due ceremony an image made of 
metal or wood, clay or stone according to 
the pattern laid down in the scriptures, 
ora painting, or as an alternative forms 
amental picture, and offers worship with 
Prescribed articles according to rules, 
Tepeating the Mantra sacred to that 
Particular deity as many times as is laid 


@ am wgar 


AHATAT 


(21) 


down in the scriptures. The devotees should 

also perform sacrifice offering oblations 
to the sacred fire in the name of the 
deity, meditate on his or her form, adore 
the Sun, Moon, Fire and other gods whose 
physical forms are directly perceptible 
to the eyes, and offer them  obeisance 
etc. This is what is meant by worship- 
ping the gods with faith, 


The demonstrative adjective ‘Tam’ 
occurring in the second half of this verse 
has been connected with ‘Tanum’in the first 
half instead of being taken to qualify the 
noun ‘Sraddham’ in the second half, which 
1s more proximate to it, Only because 
‘Tam’ isa correlative of ‘Yam’ and these 
two always go together according to the 
rules of Sanskrit grammar ( AFAR: ) 
Even if it is taken to qualify ‘Sraddham’ 
it will make no difference in the sense 
of the verse; for in that case it will have 
to be construed as ‘directed towards that 

’ 


particular god ( adduafagfauire 


° \ 


waa | 


Gat Fat aaenda aleare f& aT RQ I 
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sot he ( the devotee referred to in the preceding verse ); aa sa@aq 
with such faith; gm: endowed; azem: of that particular deity ( whom he 


chooses to worship ); 


wata worship; get undertakes; @ and; aa: through 


that deity; wat by Me; um alone; fafeara ordained; ary those; arava desired 


enjoyments; f€ positively; wa® obtains. 


Endowed with such faith he worships that particular deity and obtains 
through him without doubt his desired enjoyments as ordained by Myself. (22) 


In this verse the Lord shows that 
€quipped with the faith stabilized by Him 
the devotee worships the deity of his 
choice according to the rules laid down 
in the scriptures, and as a reward for such 
worship obtains from the deity only such 
of his coveted enjoyments as have been 
preordained by the Lord. The celestials 
have not been authorized to give either more 
or -less than what is ordained by the Lord. 
This shows that the position of the 
celestialsin the divine government is more 
or less similar to that of constitutionally 
functioning officers presiding over different 
departments of administration in a well- 


Now, disparaging the fruit of worship 


of other gods 


established Government. If such an 
officer desires to reward the services of an 
individual, he can bestow only as much as 
the individual is entitled to receive under 
rules for such services, and as the officer 
is empowered to give, 


Some people are apt to take ‘Hi’ and 
‘Tan’ together as one word ‘Hitan’ 
( conducive to good ) and connect it with 
‘Kaman’ ( enjoyments ). But such an 
interpretation will be unwarranted for the 
simple reason that objects of enjoyment 
are anything but conducive to the interests 
of anyone in the real sense of the term, 


referred io above as perishable, 


the Lord glorifies the reward of His own worship. 


amaaeayary | 


waad FS Fai 
faa, Faust uiiea AMA atlea aratyT Il 22 Il 
ga however; weqaaara tara gained by these people of small under- 
Standing; aa that; wea fruit; aetaq having an end, perishable; wala is; taaa: 
the worshippers of gods; zat the gods; ara attain; wR My devotees ( how- 
soever they worship Me ); army to Me; aff alone; ata ( eventually ) come. 


The fruit gained by these people of small understanding, how- 


as My devotees, howsoever they worship Me, eventually come to Me and 


Me alone. 


Though disparaged as ‘“‘men of small 
understanding”, the worshippers of gods 
referred to in this verse are far superior 
to the vile men who while abstaining 


( 23 ) 


from the worship of God are engaged in 
sinful acts, and have been denounced in 
verse 15 as stupid and possessed of a 
devilish disposition, inasumuch as they are 
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not addicted to sin and worship the 
higher intelligences according to the 
procedure laid down in the scriptures, and 
are neither wholly devoid of intelligence 
nor possessed of a demoniac nature. They 
are certainly inferior to the devotees of God 
and deficient in intellect inasmuch as they 
worship the other deities as apart from God, 
and that too under the prompting of desire 
and for obtaining objects of enjoyment. Had 
their :intellect not been deficient, they 
would. have certainly grasped the tru‘h 
that it is God Himself who in the form of 
so many deities receives all kinds of 
worship and _ oblations offered into the 
sacred fire and that God alone is the 
supreme Lord of all ( V. 29; TX. 24). It is 
because of tnis deficiency of intellect that 
they obtain an utterly insignificant and 


perishable reward for their sacrificial 
performances and other — stupendous 
undertakings involving such arduous 


labour, Had they been wise and taken so 


much pains over the worship of God 
Himself witha sense of his glory, or had 


they~ worshipped the other deities as 
identical with the supreme Deity and with 
a view to pleasing Him, they could have 
attained with that much labour that great 
and rare fruit wherein lies the fulfilment 
of human existence. 


Reaching the abode of the deity wor- 
shipped by them the devotees of gods attain 
nearness of the deity and a form similar 
to that of the deity and obtain celestial 
enjoyments peculiar to that region; this 
is what is meant by attaining the gods. 
This is the highest fruit obtained through 
worship of the gods; but all worshippers 
of gods do not obtain even this fruit. 
Many of them, who take to such worship 
for obtaining trivial and momentary 
enjoyments like the possession of a wife, 
progeny, wealth, honour and distinction 
etc., do not go beyond obtaining their 
desired objects of enjoyment, A few of 
them whose faith in their chosen deity 
has particularly developed and who love 


the deity more than the enjoyments of 


the world and remember the object .of 
worship at the moment of death, migrate 
to the celestial worlds, But it should 
be .borne in mind that the gods, the 
enjoyments obtained through them, and the 
worlds inhabited by them are all perishable. 
It is therefore that the fruit of their 
worship has been denounced as ‘perishable’. 


Constant residence by the side of the 
Lord in His own supreme eternal divine 
Abode, or union with God _ through 
identity with Him, both these are covered 
by the term ‘‘God-Realization”’. In thé 
eyes of the devotee of the enlightened 
type the whole world is a manifestation 
of God, so that he is already united with 
God .at all times; hence the question of 
attaining God does not arise in his case 
at all, The devotee of the ‘Jijiiasu’ type . 
too, seeking as he does to know the 
truth about God, realizes Him as soon 
as the knowledge of that Truth dawns 
upon him. As for the other two types, 
viz., the Arthartht and the Arta, they 
too attain none else than God through 
His grace. God is supremely merciful 
and the greatest friend of a soul. He 
does only that which is conducive to 
the best interests of the devotee,—which 
ensures his speedy access to Him. He 
sternly refuses to grant the prayer or 
avert the calamity of a devotee, even 
though the latter is insistent in his 
demand through ignorance, if by granting 
that prayer or averting that danger He 
should really be doing a disservice to 
him. He fulfils only those desires the 


satisfaction of which enhances the 
devotee’s faith in, and love for the Lord, 


In this way the devotees of God, besides 
realizing the object of their desire, even- 
tually succeed in realizing God Himself. 
The use of the word ‘Api’ at the end of the 
verse is intended to bring out this point. 


In case a devotee having once forged 
a devotional link with God, with whatever 
object it may be, seeks to undo it, it is 
God’s nature not to allow him to do so. 
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Herein lies the glory of devotion to God. 
Having conferred on the devotee the object 
of his desire, or even withholding such 
object from him, if the same is likely 
to prove injurious in the long run, the 
spirit of devotion to God does not die. 
It stays in a dormant state within 
the heart to the devotee, and draws him 
to God whenever an opportunity presents 


The question here arises : 


If God is so 


itself. The boon of devotion once obtained, 
through whatever cause it may be, does 
not leave the devotee, even after many 
births, till it has brought him face to 
face with God. And once the devotee ‘has 
realized God, the question of remission 
of devotion does not arise at all. In that 
state the devotee, the spirit of devotion 
and the deity become indistinguishably one. 


full of love, and such a boundless ocean of 


mercy, that He invariably vouchsafes His realization to his worshippers howsoever they may 


worship Him, how is it that all 


query, the Lord says :— 


of us 


do not take to 


His worship ? In reply to this 


waeae salenigs = Aeaed AAAS: | 


qt wlaaRtaeat 


AMCAAATAAT | 22 i 


agea: the ignorant; aH My; aqaaq unsnrpassable; szaaR undecaying; 


qwq supreme; May nature; Aarard: 


not knowing; 


wea beyond the reach 


of mind and senses; arg Me ( the supreme Spirit who is all truth, all 
knowledge and all bliss ); safwa amraaq to have assumed a finite form through 
birth (as an ordinary human being ); aaa believe. 


Not knowing My unsurpassable and wundecaying supreme nature, the 


ignorant believe Me, the 


supreme Spirit beyond the reach of mind and 


senses, the embodiment of Truth, Knowledge and Bliss, to have assumed a 


finite form through birth ( as an ordinary human being ). 


The word ‘Abuddhayah’ refers to the 
ignorant people who have no faith in the 
virtues, glory, reality and sports etc. 
of the Lord, and whose intellect is not 
only clouded with infatuation and 
bewildered by thoughts of the world but 
is also wholly enmeshed in the web of 
sophistry. It is something beyond _ their 
comprehension that the entire creation is 
but an amplification of the twofold 
Nature of God, and that being the ultimate 
substratum of this twofold nature, God 
alone is supreme, and there is none who 
surpasses Him. His inconceivable and 
indescribable reality, character, glory and 
incomparabie virtues cannot be rightly 
grasped through mind or described 


46 B. G. 


( 24: ) 


through speech. It is just in order to 
extend His helping hand to the creatures 
of this world and take them under His 
protection out of His infinite compassion 
and love for the suppliant that the 
Lord manifests Himself in various forms 
with all His power, maintaining His 
character as the unborn, imperishable, 
supreme Lord, and plunges the entire 
creation in an unbounded and unruffled 
ocean of supreme joy through His 
transcendent sports. This is what has 
been referred to here as the eternal, 
unsurpassed and supreme nature of God. 


Being altogether beyond the ken of 
the material mind and senses, both the 
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Absolute and the Qualified aspects of God scriptures. The Lord Himself says, 
are really unmanifest and supersensuous. ‘Though unborn and immortal, and the 
God Almighty, who is unborn, immortal Lord of all beings, I body Myself forth from 
and unmanifest, manifests Himself before age to age, keeping My Nature ( Prakrti ) 
the world in human and other forms, under control, for protecting the virtuous, 
concealing His identity behind the veil destroying the evil-doers, and establishing 


of His Yogamaya; His reality, therefore, Dharma on a firm footing and so on” 
remains practically unmanifest all the ( IV. 6, 7 and 8 ), The alternative 
time. It is therefore that ignorant men, interpretation given above, therefore, 


who have no knowledge of the truth, conflicts with this statement of the Lord 
mysteries, virtues, and glory of the Lord, and demolishes the doctrine of Divine 
instead of regarding Him as the unborn Descent, which can never be the intention 
and immortal Deity, who is beyond the of the Gita. 

reach of the mind and _ senses, look upon 

Him as an ordinary human being having Neither can tbe verse be interpreted 
to mean that ‘Only ignorant fools hold 


a finite form. 
God with attributes appearing in a visible 


Those who are inclined to the human form as  unmanifest, that is, 
parochial view that God is ever unmanifest without attributes and without form.” 
and unqualified and can never manifest For the same Lord who is visible in 
Himself, are apt to take this verse to an embodied form with attributes is also 
mean that “only ignorant men look upon without form and attributes. Therefore, 
God who is really unmanifest, 7. e., how can a man who knows this real 
formless and absolute, as having assumed truth be dubbed as ignorant? The Lord 
a qualified and concrete human form’’. Himself says: ‘All this is pervaded by 
But this interpretation does not appear Me in My unmanifest aspect ( IX. 4:),” 
to be sound, inasmuch as both the Therefore, the construction that has been 
Qualified and Absolute aspects of God put upon this verse appears to be the 
are approved and recognized by the only sound interpretation. 


It may te asked here: Why do people regard the Almighty Lord, appearing in 
human form, as an ordinary mortal ? In reply to this, the Lord says 


we THM Bata AwAaTaAga: | 
qelsa arhrstata stat aasrASTaT | RS |) 


amartiaaraa: veiled by ( My ) Yogamaya ( divine potency ); seq I; qaeq 
‘ © . e . > aay - . F ev ’ ’ 
3 all; bat manifest; #4 (am ) not; #azq this; a: ignorant; te: world: ala 
1e; AATF unborn; we ‘ 1 spishahbie- arf * t 
Sie4 > S44q (and) imperishabie; a not; afters recognizes, 


Teajle a" ¥ ava ivi 
Veiled by My Yogamaya ( divine potency ), I am not manifest to all 
Hence these ignorant folk fail to recognize Me the unbor ‘Stablé 
Supreme Deity (; sITR, § » the wnborn and imperishable 
Supreme Veity (7. e, consider Me as subject to birt] 
, subject to birth and death ), ( 25 ) 


The word ‘Yogamaya’ der ; ‘ 
inne pcy oh Gol they ine Hamlin 8 han other ct 
appears ‘er and conceals various forms, about Himself and fall an pi lis 
and mance is referred to as Atma- this veil, even as an ns hidden behind 
Maya’ in IV. 0. When the Lord manifests impersonates another chav pitts 

| B UISES 
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his identity through his Maya or his- 
trionic tricks. This is what is meant by 
the Lord being veiled by ‘Yogamaya’, 


When the Lord keeps Himself veiled 
by His Yogamaya, the vision of ordinary 
men cannot pierce that veil; hence the 
majority of men regard Him as an ordinary 
human being like themselves. This is 
what is meant by His not being manifest 
to all. He reveals His identity to those alone 
who are His loving devotees and possess 
full faith in and reverence for His virtues, 
glory, true character and pastimes, and to 
whom He desires to make Himself known. 

In common parlance we speak of the 
sun being veiled by the cloud; but, in 
reality, the sun never gets veiled, only 
the vision of people is obstructed by the 
cloud. If the sun got reality veiled, 
there could be no light anywhere in any 
part of the universe. Even so, God is 
never really veiled by Maya; if He got 
veiled, no devotee could ever gain a 
true vision of God. It is only with 
reference to the foolish and ignorant folk 


that He is said to be veiled. Asa matter 
of fact, even the analogy of the sun does 
not apply to God; for a finite thing can 
never bear comparison with the infinite. 
The illustration of the sun has been 
employed only to convey a rough idea 
of the truth, 


The use of the demonstrative adjective 
‘Ayam’ before ‘Lokah’ indicates that the 
words refer to all kinds of ordinary 
ignorant people, other than the devotees 
of God, no matter whether they are 
virtuous or sinful, and not to any particular 
class, 


Due to lack of reverence and love for 
the Lord the ordinary ignorant folk, not 
knowing His real nature, virtues, glory, 
sports and mysteries, labour under the 
delusion that Sri Krsna was an ordinary 
human being like themselves, subject to 
birth and death. They fail to recognize 
the fact that He was the unborn and 
imperishable God Himself, the embodi- 
ment of Truth, Knowledge and Bliss. 


The Lord referred to Himself above as veiled by His Yogamaya. This should not, 


however, be taken to mean that just as a man hiding himself behind a thick curtain can 
neither see nor be seen by those on the other side of the curtain, even so God too fails 
to perceive those who are unable to see Him. In order to clarify this and also to indicate 
that Yogamaya is only a potency of God wholly subservient to Him and can never screen 


His Divine Knowledge, the Lord says :— 


ane andtafa adanfas aaa 
afacatian a yatta at g aga Ratz I Re Il 


aya O Arjuna; aadiait belonging to the past; wand; adaratit existing 
at present ; a so also; afacariat those that are yet to come; wart ( all ) 
. ~ Fors ‘ : - . f 
beings; #@4 [; aq know; abut; arm Me; #aa @ none ( who is devoid o 
. ~ 

faith and devotion ); az knows. 
Arjuna, I know all beings, past as well as present, nay, even those 
( devoid of faith and reverence ) 
( 26 ) 


come; but none 


that are yet to 
knows Me, 
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The word ‘Bhitani’ in this 
stands for all living beings, both moving 


and immobile, such as gods, men, beasts, 
birds, insects and moths etc. The Lord 
says that He knows how and in what 
different species all these beings were born 


and existed at different times during the 
numberless Kalpas that have gone by, 
and what they did in those forms. He 
also knows how, in what particular species 
of life and in what part of the universe 
each one of them has been born in the 
present Kalpa, and what they are doing. 
Similarly, He knows how and what form 
each one of them will take and where 
will it be born in the coming Kalpas and 
what it will do. 


verse 


Even this statement has been made 
only from the point of view of the world, 
inasmuch as the distinction of past, 
present and future does not exist in the 
eyes of God. In His unitary conscious- 
ness, which constitutes His very being, 
everything is ever patent and present. In 
fact, He is the great spirit of Time ( Maha- 
kala ), the basis of all conceptions of time; 
hence nothing is hidden from His view. 


The use of the indeclinable ‘Tu’ is 
intended to bring out the utter dis- 
similarity of God from the Jivas. 


In verse 3 of this chapter the Lord 
has already said, “Among thousands of 
men scarce one knows Me in reality.” 
Again, in verse 30, we shall read : “They 
know My integral being, comprising 
Adhibhata, Adhidaiva and Adhiyajfiia.” 
In XI. 54 also the Lord will be found 
to say, “Through single-minded devotion, 
can I be directly known in_ essence, 
perceived by men, and, even entered into.” 
Therefore, the word ‘Kasgchana’ in this 
verse should be understood to mean 
‘anyone among the ordinary ignorant men, 
other than the Lord’s own devotees’. It 
is in order to bring out this point that 
the words ‘‘devoid of faith and devotion” 
have been added after ‘Kaschana’ within 
brackets. The next verse speaks of 
delusion in the shape of pairs of opposites 
( born of attraction and repulsion ) as the 
cause of ignorance, which to proves that 
devotees who are free from likes and 
dislikes are in a position to know Him, 


This gives rise to the question; How is it that none of the ignorant men who are 
devoid of faith and devotion is able to know Him ? The Lord proceeds to answer this 


question in the next verse :— 


Woe Iagea wane 


ira. 


€ ° wt ° 
aaqata ame ait afta aad ii 20 tl 


gzaq O chastiser of foes; ama O descendant of Bharata, Arjuna; ait 


in this world; gagwayaa gegulea through delusion in the shape of pairs of 
opposites (such as pleasure and pain etc.) born of desire and hatred: aaah 
all living’ sreabures : 3553 “eee . ‘ ‘ f “a 3 
ig creatures; wHiex to infatuation; ara are falling a prey. 
Arjuna, 


O valiant through delusion in the shape of pairs of 


opposites (such as pleasure and pain etc. ), born of desire and hatred. all 
° * . . . % 
living creatures in this world are falling a prey to infatuation (27 ) 


The words ‘Itchha’ and ‘Dwesa’ in 
this verse stand for ‘attraction’ and 
repulsion’, which have been referred to 


by the Lord in III. 34 as the two principal 
enemies Standing in the way of man’s 
Spiritual progress, and which have been 
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further, declared, under 
‘desire’ and ‘wrath’, as the two main 
incentives to sin and the enemies of 
mankind ( III. 37 ). The pairs of opposites 
like joy and grief, pleasure and pain etc., 
which proceed from these two impulses 
are instrumental in tightening the hold 
of ignorance on the Jiva. That is why 
these two have been called by the name 
of ‘delusion’, 


the names of 


The word ‘Sarvabhitani’ stands for 
the generality of men, excluding the 
devotees’ who worship God with true 


The adjective ‘Sarva’ compounded with ‘Bhutani’ ts apt 


reverence and faith. Falling a prey to 
infatuation in the form of pairs of 
opposites like joy and grief, pleasure and 
pain etc., born of desire and hatred, they 
lose sight of the supreme goal of their 
life and ignore the practice of adoration 
and remembrance of God. Regarding the 
transient and momentary enjoyments of 
the world, which are productive of sorrow 
and fear, as a fount of delight, they 
continue to waste their precious lives in 
accumulating and enjoying those pleasures. 
This is what is meant by their falling a 
prey to infatuation, 


to create a wrong impression 


in the mind of the hearer that all beings without exception are falling a prey to infatuation 


in the shape of pairs of opposites. Therefore, in 


Lord says :— 


order to obviate this misconception, the 


qui warand wd saat gerade | 
at gamefager awed at cemat: Il Re Nl 


@ but; aq whose; ywasdora sarata of men of virtuous deeds ( performed in 


a disinterested spirit ); qq sin; 


weataq ( has ) come to an end; @ those; 


geguieimamt: freed from delusion in the shape of pairs of opposites such as 

~ « . . 
pleasure and pain, joy and grief, etc. (born of attraction and repulsion ); 
zeamt: of firm resolve; arm Me; ara worship (in every way ). 


But those men of virtuous deeds whose sins have come to an end, 


being freed from delusion in the shape of pans of opposites (born of 


attraction and repulsion ), worship Me with a firm resolve in every way. 


The indeclinable ‘Tu’ has been used to 
distinguish the great devotees of God 
from the ordinary men of the world. 


The first half of the verse refers to those 
blessed souls who have been performing 
through successive births noble deeds 
enjoined by the scriptures, such as the per- 
formance of sacrifices, charity and penance, 
etc., and practising devotion to God, who 
being prompted by latencies of past lives 
and good association perform noble deeds 
in a disinterested way and practise adora- 
tion of God even in the current life and who 


( 28 ) 


have attained purity of heart due to the 
total eradication of all evils in the shape 
of vicious tendencies and activities. 


He alone is said to be free from 
delusion in the shape of pairs of opposites, 
who never and under no circumstance 
loses his balance of mind either in the 
midst of worldly joys and sorrows etc., 
or in their absence, 

‘Drdhavratah’ refers to those devotees 
of firm resolve who remaining wholly 
undaunted by the greatest of temptations 
and impediments triumph over them all 
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by dint of their adoration, and most and the secrets of His sports, to chant His 


resolutely adhere to their pious and names and praises by the lips, to offer 
devotional views and vows without salutation to Him by bowing the head, 
budging an inch from them. to employ the hands in His worship as 
well as in the service of the miserable 

‘Worshipping God in every way’ means and the distressed etc., who are His living 
recognizing Him as all-pervading, all- embodiments, to use the eyes in beholding 
supporting, all-powerful, the Universal His images, to use the feet in visiting 
Soul and the Highest and Best Person and temples and sacred places etc. and offering 
devoting all one’s external and internal all one’s possessions wholly and solely 
organs exclusively to His service. In other to God to make oneself completely 
woids, to ascertain the truth about God subservient to His and His will alone— 


by the intellect, to reflect by the mind ll this is included in His all-round 
on the virtues, glory and reality of God worship, 


This naturally raises the question: What does such a sinless and virtuous devotee, who 
worships God with a firm resolve, seek, and what is the reward obtained by him? In reply 
to this the Lord says in the next two verses that such a devotee of firm resolve comes to 
know Him properly in His integral being, 7. e., attains Him :— j 


wanes «oat «aaa FI 
a ae afag: eed HA aS | Re I 
alana at afaadt a 2 fae: | 
TEs a at & faggataa: i 20 Ni 


4% who; am Me; anfie taking refuge in; swaenalar for deliverance 
from o!d age and death; aaa Strive; @ they; aq that; mwa Brahma ( the 
Absolute ); Hera wary the whole Adhyatma ( the totality of Jivas or 
embodied souls ); afasay et the entire field of Karma ( action ); @ and; 
afrynfag together with Adhibhiita (the field of Matter ) and Adhidaiva 
( Brahma, * ¢, the Creator ); 4 and; afaarga along with Adhiyajna ( the 
unmanifest Divinity dwelling in the heart of all beings as their witness ); 
atq Me (in My inteeral being ); fz: know; @ and; yaaa: possessed of a 
steadfast mind; 4 who; same at the hour of death; sit even; fag: know 
(thas ); & they (too); am Me (alone ); faz: know. 


They who, having taken refuge in Me, strive for deliverance from 
old age and death know Brahma ( the Absolute ), the whole Adhyatma 
( the totality of Jivas or embodied souls ), and the entire field of Karma 
( action ) as well as My integral being, comprising Adhibhuta (the field of 
Matter ), Adhidaiva ( Brahma ) and Adhiyajna ( the unmanifest Divinity 
dwelling in the heart of all beings as their witness ), And they who, 
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possessed of a steadfast mind, know thus even at the hour of death, they 


too know Me alone. 


Deliverance from old age and death 
is impossible so long as one does not 
secure immunity from birth; and immunity 
from birth is attained only when the 
Jiva is wholly freed from the bondage of 
Karma caused by ignorance, and realizes 
God. Realization of God, again, is attained 
only through constant practice of adoration 
carried on at all times with firm deter- 
mination and in a disinterested way. 
And such adoration is possible only when: 
man, taking recourse to the company of 
holy men, is freed from sins, and totally 


renounces all the demoniac impulses of 
the mind, In this very chapter the Lord 


has already said, ‘‘Foolish and wretched 
men of evil deeds, who have embraced 
the demoniac nature, do not worship Me” 
(VII. 15); it is therefore that in verse 
27 as well, while pointing out the reason 
why people fail to know God, it has 
been stated that ‘‘through delusion in 
the shape of pairs of opposites such as 
pleasure and pain etc. born of desire and 
hatred, all beings remain wholly merged 
in ignorance.” The mind of men of this 
type remains croweded with desires for 
various kinds of enjoyments, and the 
desire for deliverance from birth and 
death, which follows the eradication of 
all other desires, does not awaken in 
their mind at all. It is therefore that 
while pronouncing His verdict as to who 


is eligible for consummate — knowledge 
of God it has been stated in verse 28 


that bis sins having come toan end, he 
performs virtuous deeds, and being freed 
from the pairs of opposites such as 
pleasure and pain etc., worships God 
with a firm resolve. The mind of such 
a sinless person alone is possessed with 


the blessed desire of being rid of the 


whirligig of birth and death, and knowing 
and attaining God at the earliest moment. 


It is therefore that the Lord says, he 
alone who, giving up dependence on all 
worldly objects depends wholly and 


( 29, 80 ) 
solely on God and keeps his mind and 
intellect constantly devoted to God alone 
with unwavering faith is said to strive 
having taken refuge in God. 


In verse 1 of this chapter the Lord 
said to Arjuna, ‘“‘With the mind attached 
to Me ( azqramaat: ) and practising Yoga 
(at Taq) with complete dependence on Me 
( Ha12tq: |) you will know Me in entirety.” 
In these two concluding verses, substituting 
the word ‘Yuktachetasah’ ( possessed of 
a steadfast mind ) for ‘Mayydsaktamanah’, 
‘Mam Asritya’ (taking refuge in Me) 
for ‘Madasrayah’ and ‘Yatanti’ ( strive ) 
for “Yogam Yufjan,” the Lord repeats 
the same idea, and says that he who strives 
having taken refuge in Him and worships 
Him with a firm resolve as mentioned 
in verse 28 above and with his mind fixed 
on Him knows Him in His integral being. 


The word ‘Brahma,’ qualified by the 
adjective ‘Tat’ points to the absolute and 
formless supreme Reality or supreme 
Spirit, the embodiment of Truth, Knowledge 
and Bliss; and knowledge of Brahma 
means full realization and direct percep- 
tion of the truth of that Supreme 
Reality or Supreme Spirit. The term 
‘Adhyatma’, with its attribute ‘Krtsna’, 
stands for the totality of individual 
souls, referred to by the Lord in this 


chapter as His Higher Nature ( Para 
Prakrti ), and in Chapter XV as the 
‘Akgara’, or imperishable soul. And 


Knowledge of ‘Adhydtma’ means know- 
ledge of the fact thai it is God Himself, the 


embodiment of Truth, Knowledge and 


Bliss, who appears as many in the form 
of the individual souls; in fact, the 


whole ‘Adhyatma’, or the totality of 
Jivas, has no separate existence from God, 
Again, the primeval volition of God, also 
known as ‘Visarga’ ( discharge of spirits ), 
from which all beings and all activities 
originate, is referred to as ‘Karma’ ( this 
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will be discussed in greater detail while 
explaining verse 3 of Chapter VIII ). 
And knowledge of the entire field of 
action consists in knowing the fact 
that being God’s volition, this ‘Karma’ 
is identical with God. 


The term ‘Adhibhita’ covers the 
whole range of perishable matter, which 
the Lord has referred toin this chapter 
as His lower Nature ( Apara Prakrti ), 
and in Chapter XV as the ‘Kgara Purusa’. 
The Creator ( Hiranyagarbha ) who ensouls 
the totality of subtle bodies and who has 
been spoken of as ‘Brahma’ in Chapter 
VIII is referred to as ‘Adhidaiva’; and 
the term ‘Adhiyajfia’ stands for that 
unmanifest aspect of God who pervades 
within the heart of all beings as the 
Inner Witness, and has been referred to 
in verses, 4, 5 and 6 of Chapter IX. 


Brahma, or the absolute, Adhyatma 
or the totality of Jivas, Karma or the 
primeval volition of God, Adhibhata or the 
field of Matter, Adhidaiva or Brahma 
(Creator ) and Adhiyajfia or the Inner 
Witness—all these are different aspects of 
one and the same God. The totality of 
these constitute His integral being. It was 
this integral being that the Lord promised 
in the beginning of this chapter to discuss. 


Again, it is this very integral Divinity 
that He has referred to in verse 7, saying, 
‘‘There is nothing else whatsoever besides 
Me, Arjuna’, and in verse 12 saying, 
“‘Whatever other entities are born of 
Sattva, Rajas and Tamas, know them all 
as evolved from Me alone,” as well as 
in verse 19 saying, ‘‘All this is God’, 
and the Chapter has been concluded with 
a description of that very being in the 
words as stated above. To know all 
this, thatis to say, to realize that just as the 
atom of water, vapour, cloud, smoke, 
water and ice—all these are nothing but 
different forms of water, even so Brahma, 
Adhyatma, Karma, Adhibhita, Adhidaiva, 
and Adhiyajiia, all these are nothing 
but God, is the same as gaining the 
knowledge of Integral Brahma or God. 


The word ‘Api’added after‘Prayanakale’ 
in the second half of verse 30 indicates 
that to say nothing of those who'.come to 
know God in His entirety as mentioned 
above according to the maxim “Everything 
is God’ before death, even those who 
come to know Himin His entirety even 
at the hour of death, know Him in reality, 
2. @, attain Him. The word ‘Api’ has 
been similarly used while glorifying the 
state of Brahmic Bliss and the end of 
Chapter II too. 


o awigfa atagaadaaalang aetteaat 
anaradt ateoryadat  arafrara- 
anit aly Baatseara: Il © | 


Thus, in the Upanisad sun & by the Lord, the 


sczence 


of Brahma 


? 


the scripture of Yoga, the dialo gue between Sri K rsna 
and Arjuna, ends the seventh chapter entitled . 
‘The Yoga of jana ( Knowledge of 
Nir guna Brahma) and Vijnana 
( Knowledge of manifest 
Divinity ),” 


yw 


3A 
Chapter VIII 


The words ‘Akgsara’ and ‘Brahma’ stand for both the qualified ( VIII. 21,24) 

and absolute ( VIII. 3,11 ) aspects of God, and the uppellation of God ‘OM’ is 
also designated as ‘Aksara’ and ‘Brahma’ ( VIII. 13 ). The present 

Bl chapter has been given the title of ‘Aksarabrahmayoga’ ( The Yoga 
Chapter of the Indestructible Brahma ), inasmuch as it deals with both the 


qualified and absolute aspects of God, as well as with ‘OM’. 


Verses 1 and2 of this chapter embody the seven questions asked by 
Arjuna regarding Brahma, Adhyatma and so on. Briefly answering these questions 
in verses 3 to 5 and stressing in the sixth the importance of the 
pra of last thought at the time of death, the Lord exhorts Arjuna in 
Chapter the seventh to think of Him at all times. Verses 8 to 10 delineate 
the Yogic process of giving up the ghost while contemplating with 
devotion on the qualified and absolute aspects of God, and also point out the 
reward of such death. Glorifying the absolute aspect of the Spirit and showing 
the method of Japa and meditation on the Absolute through the process of Yogic 
concentration, as weil as the fruit of such meditation in verses 11 to 13, the 
Lord declares in the fourteenth that an easy way to attain Him is to think of Him 
at all times with exclusive love. Pointing out im the fifteenth and the sixteenth 
that there is no more of rebirth for him who has realized God and that all the 
worlds in creation are subject to appearance and disappearance, the Lord defines 
the day and night of Brahma and mentions the appearance as well as the dis- 
appearance of all created beings in verses 17 to 19. Establishing im the twentieth 
the existence of another eternal Unmanifest beyond the unmanifest Prakrti, the 
Lord continues to speak of It in the twenty-first and the twenty-second under 
such names asthe ‘Indestructible’, ‘the supreme Goal’, ‘the supreme Abode’, and 
‘the supreme Person’, and declares exclusive Devotion asthe means of attaming 
the same. Describing in verses 23 to 26 the bright and the dark paths and 
the states to which they lead, the Lord praises in the twenty-seventh the 
Yogi who knows the truth about these two paths and exhorts Arjuna to 
be a Yogi, He concludes the chapter with the twenty-eight, pomting out therein 
the reward of knowing this secret. 
to 3 of Chapter VII to hear the truth 


Calling upton Arjuna in verses 1 
same and_ extolled 


relating to His integral Self, the Lord undertook to discuss the 
those who possessed a knowledge of the same. He expounded the same 


Link of truth in ways more than one and also explained at length the cause 
di Hise’ = of not knowing it up to the twenty-seventh and fi nally concluded the 
by praising the devotee who knows Him in entirety along 


chapter 
with Brahma, Adhyatma, Karma,  Adhibhata, 


47 B. G, 


Adhidaiva and Adhiyajtia. Failing 
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to grasp fully the inwardness of Brahma, Adhyatma, Karma, Adhibhata, Adhidaiva and Adhiyajna 


as described in verses 29 and 30 and the secret 


of knowing God at the time of death, 


Arjuna proceeds to ask his seven questions concerning these seven categories in the first two 


verses of this chapter. 


asa Sara 
fe aq aa fered fa ea gedtda| 


afayd a fe 


Manteca faysat il & Wl 


geqiaat O Best among men; a4 that; a@ Brahma ( Absolute ) 5 fea 
what (is); wenn Adhyatma ( Spirit ); fea what (1s ); #u Karma ( Action ) ; 


fey what (is ); 


afagaq Adhibhtta ( Matter ) ; 


fea what; aq has been 


. a . . . . . = ¢ A 
designated as; 4 and; afagaq Adhidaiva (divine intelligence ) ; feq what ; 


J=qWa 1s spoken of as. 


Arjuna said: Krsna, what 


that Brahma (Absolute ), what is 


Adhyatma (Spirit ), and what is Karma ( Action )? What is called Adhibhuta 


(Matter) and what is termed as Adhidaiva ( divine intelligence ) ? 


The word ‘Brahma’ is used to denote 
various entities such as the Vedas, the 
Creator, the absolute Divinity, Prakrti 
( Primordial matter ) and OM etc. The 
object of Arjuna’s question is to know 
which of the above entities is referred to 
in the present context. 


Similarly, the word ‘AdhyAtma’ signi- 
fies the body, the senses, mind, intellect, 
the individual soul, the Oversoul and many 
more such entities. Arjuna seeks to know 
by this verse which of the above is meant 
by the Lord when He speaks of ‘Adhyatma’ 
in the present context. 


It is doubtful, again, whether ‘Karma’ 
denotes activity in general or noble 
pursuits such as the performance of 
sacrifices, charity and so on, Or does it 
signify the threefold varieties of pastaction, 
such as ‘Prarabdha’ (that which has 
begun to bear fruit in the shape of a 
pleasurable or painful experience ) etc. ? 
Or again, does it denote the act of crea- 


(1) 


tion of this universe by God? Arjuna’s 
intention is to have this point elucidated. 


Similarly, does the word ‘Adhibhuta’ 
mean the five gross elements, or the whole 
order of living beings, the entire range of 
objective reality or any other substance ? 
Arjuna’s query : ‘What iscalled Adhibhata ?” 
is intended to clear up this doubt. 


Finally, Arjuna wants to know whether 
the term ‘Adhidaiva’ means a particular 
deity presiding over some material pheno- 
menon, or destiny, or Hiranyagarbha ( the 
Creator ), the individual soul, or any 
other entity. 


Addressing the Lord as ‘Purusottama’ 
in this verse, Arjuna intends to convey 
that He is the best of all persons, 
omniscient, omnipotent, the controller and 
support of all. He thereby suggests that 
no one else in the world can answer his 
queries as Satisfactorily and correctly as 
the Lord can do. 


ataua: ad alse 28sfeergqaaa | 
WUT T eet gals aaah: il 2 
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agazt O killer of the 
ahaa: 


demon Madhu, 7. 
Adhiyajna (the Lord of all sacrifices); # who ( is ); aa 2% in 
this body; #7 how (does it dwell); @ and; 


e, Sri. Krsna; aa here; 


faamafa: by those of stead- 


fast mind; sare at the hour of death; ar how; 3%: to be realized; afa 


( You ). are. 


Krsna, who is Adhiyajna here and how does he dwell in the body ? 
And how are You to be realized at the time of death by those’ of stead- 


fast mind ? 


The object of Arjuna’s query in this 
verse is to know whether the term 
‘Adhiyajfia’ denotes any particular deity, 
or God, who is the inner witness, or 
any other being. He _ further wants 
to know as to how that ‘Adhiyajfia’ 
resides in the bodies of the various living 


(2) 


verse refers to those whom the Lord 
described as ‘Yuktachetasah’ in the 
concluding verse of Chapter VII. With 
regard to those men of steadfast mind 
Arjuna now seeks to know how they fix 
their mind on God before realizing Him at 
the moment of death. Isit by means of 


breath-control, or Japa, or remembrance, 
or meditation, or Samadhi ? 


beings, and why itis called by that name. 
The word ‘Niyatatmabhil’ in this 


Out of the seven questions asked by Arjuna above, the Lord now takes up first of 
all those relating to Brahma, Adhyatma and Karma, and briefly answers them seriatim in 


the following verse :— 


st aTaraara 


Ute TAqAVIalseaAg_srd | 
faamt: BAefaa: i 2 Ul 


aqat sey 
YAMA IRU 


quay saz the supreme Indestructible; aa ( 1s) Brahma; RTA: one’s 
own self ( the individual soul ); aaa Adhyatma ( the Spirit); Bie 
called; waariaatat: that which brings forth the existence of beings; faa: 
the discharge ( of spirits ); sada: is termed as Karma ( Action ). 


Sri Bhagavan said: The supreme Indestructible is Brahina; one’s own 
bie o> liad ‘ é ‘ <. > 
called Adhyatma; and the discharge of spirits, 
existence of beings, is called Karma 


(3) 


seli (the individual soul ) is 
( Visarga ), which brings forth the 
( Action ). 

Prakrti ( primordial Matter ), or any other 


substance. ‘Supreme’ means the  subtlest 
best. Whatever entities are 


By adding the qualification ‘supreme’ 
to the word ‘Indestructible’, the Lord 
intends to convey that the word ‘Brahma’ and the 


mentioned in VII. 29 stands for the denoted by the terms ‘Brahma’ and 
ore % : - aedel Reality or God 

rmiess Divinit the embodi- ‘Aksara’, the supreme ; 
absolute, fo Y> ( who is the embodiment of Truth, 


ment of ruth, Knowledge and Bliss, and 


not for the Vedas, Brabma ( the Creator ), Knowledge and Bliss ) alone is the highest 
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and the best of them all; therefore, the 
words ‘supreme Indestructible’ in this 
verse refer to the supreme Reality or the 
Oversoul. This supreme Reality or 
Oversoul is in reality the same as God. 


‘Swabhava’ ( Swah Bhavah ) means 
one’s own being. It is the conscious, higher 
Nature of God in the form of the in- 
dividual soul, which constitutes His own 
being. When this changeless aspect or 
higher nature of God permeates the lower 
or material Nature in the shape of body, 
senses, mind and intellect, etc., which all 
go by the name of self, and presides over 
them, it is termed as ‘Adhyadtma’. There- 
fore, the word ‘Adhyatma’ with its qualify- 
ing adjunct ‘Kitsna’ in VII. 29 should 
be interpreted to mean ‘the totality of 
conscious’ spirits or individual souls’. 
This conscious higher Nature, being a part 
of God, is identical with God; therefore, 
the totality of Jivas, or ‘Adhydatma’ as 
it is called, is also identical with, or the 
same as, God. 


The word ‘Bhita’ forming part of the 
compound word ‘Bhitabhavodbhavakaral’ 
stands for all living beings, both sentient 
and insentient. The ‘Visarga’ or discharge 
which brings forth the existence of beings 
and advances their cause, and which is 
the very basis of the creation and preserva- 
tion of the universe, is called Karma 
or action. During the final dissolution 
all creatures of the universe, along with 
their individual latencies of Karma, get 
absorbed into God, and their varying 
natures similarly lose themselves into 
Prakrti or primordial Matter in a manner 
which is almost tantamount to absorption, 
At the beginning of the next creation 
when God wills: ‘I am One, let Me be 
many,” they are brought forth again. It 
is this primeval resolve of God which 
is referred toas the discharge of spirits 
or consciousness in the womb of inert 


The Lord now proceeds to 


Adhidaiva and Adhiyajiia. 


answer ad 


Nature. This constitutes the conjunction 
of Spirit with Matter. This, again, represents 
the great discharge; and it is this discharge 
which is called ‘Visarga.’ It is this 
process which is responsible for bringing 
forth the various creatures. It is there- 
fore that the Lord says, ‘‘The birth of 
all beings follows from this combination 
of Matter and Spirit.” ( XIV. 3) This is 
what is meant by the springing into exis- 
tence of beings. Therefore, it should be 
understood here that by ‘Visarga’ is meant 
that primeval resolve of God which brings 
forth the existence of all living beings 
and advances their cause. And it is the 
great feat of God in the shape of this 
Visarga which quickens inert Matter with 
life and activates it, with the result that 
there is an unceasing flow of endless 
Karmas in the universe till the very end 
of creation through final dissolution. 
Therefore, it is this ‘Visarga’ which goes 
by the name of Karma (action ), It is 
this which the Lord refers to as ‘the 
entire field of Karma or action’ in VII. 
29. This great discharge by God, which 
brings forth the existence of beings, is 


itself a great cosmic sacrifice. From this 
great sacrifice have originated the various 
other forms of sacrifice in the world; and 


the process of offering oblations of clarified 
butter etc. during such sacrifices has also 
been termed as ‘Visarga’. These sacrifices 
also bring forth the existence of beings. 
The code cf Manu says :— 


“The oblation thrown into the sacred 
fire in accordance with the Vedic injunc- 
tions goes to the sun, and showers descend 
from the sun; even so crop follows from 
rainfall and creatures take their descent 
from food.’’* (III. 36 ) 


This ‘Visarga’ known by the name of 
‘Karma’ is in reality nothing but the 
primeval resolve of God. Therefore, it is 
also identical with God. 


ore t, gy pepo TS : . 
serratum Arjuna’s queries about Adhibhata, 


@ oat orenght: aemfeeanafaea 1 athecqeaaa qfeqeea aa: sat: 
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atayd att wa: gevanfeaaaq | 


afaaaisetars 898% « teuai 


at il 2 il 


a: ard: (all) perishable objects; aftaraa ibhi 
ri ishal iS; qqH ( are ) Adhibhita; geg: the 
shining Purusa ( Brahma ) afigaaa (is) Adhidaiva; 4 and; Sa ~yp is | 
among embodied beings, 7. @, Arjuna; wa 2 in this body; wz I ( the ik 
pervading Deity ), t@ alone; afaaa: ( am ) Adhiyajna ( as the inner witness of al ) 


All perishable objects are Adhibhita; the shinng Purusa ( Brahma 


is Adhidaiva; and in this body I Myself, dwelling as the inner 


am <Adhiyajna, O Arjuna ! 


The lower Nature of God, and all 
its evolutes, which are perishable in 
character, are covered by the term 
‘Ksarabhava’. It is this very category 
which has been spoken of as ‘Ksetra’ 
(the body ) in Chapter XIII, and as the 
‘Ksara’ Purusa or perishable entity in 
Chapter XV. This ‘Ksarabhava’ is present 
before us in the form of the body, senses, 
mind, intellect, ego, the elements and the 
various objects of senses, and is dependent 
on the Jiva; in other words, it is sustained 
by the conscious higher nature of God, 
which is the same as the soul or spirit. It 
is collectively known as Adhibhtta. In 
Chapter VII, the Lord has already declared 
the Apara or lower (insentient) nature also 
as His own nature. Hence the ‘Ksarabhava’ 
referred to in this verse necessarily 
belongs to God, and is therefore identical 
with God. The Lord Himself says, ‘I 
am being and non-being both.” (IX. 19 ) 


The word ‘Purusa’ in this verse stands 
for the ‘First Person’ or ‘Brahma’, 
who is known by the names of Suatratma, 
Hiranyagarbha and Prajapati as well. It 
is he who represents the vital energy or 
life of the whole creation, sentient and 
insentient. All divine intelligences or 
deities constitute his limbs. He is the 
controller, lord and progenitor of all. 
That is why he is termed as ‘ Adhidaiva’ 
( the presiding deity ). It is God Himself 
who takes the form of Adhidaiva, ‘There- 
fore, he too is identical with God. 


witness, 


(4) 


Arjuna’s query with reference to 
Adhiyajiia was twofold, viz., who is 
Adhiyajiia and how does he dwell in the 
body ? The Lord answers both these 
questions in one sentence. The Lord 
Himself is the enjoyer and lord of all 
Sacrifices ( V. 29; IX. 24), and it is He 
who dispenses the fruit of all actions 
( VII. 22 ). Therefore, He says in this 
verse, ‘I Myself am Adhiyajia”’. The 
indeclinable ‘Eva’ used in this connec 
tion should be taken to imply that even 
‘Adhibhita’ and ‘Adhidaiva’ are not 
distinct from Him. Now inreply to the first 
part of the query the Lord explicitly says 
that He is Himself ‘Adhiyajiia’; but with 
reference to the question how he dwells 
in the body, He has simply hinted that He 
dwells ‘in this body’. It is the all- 
pervasive aspect of God in the form of 
the inner witness which dwells in the 
body; that is why the meaning of the 
Lord has been made explicit by adding 
the words ‘as the inner witness’ in the 
translation. In His all-pervasive form as 
the inner witness God indwells all; it 
is therefore that referring to Himself as 
the Divine Person in verses 8 and 10 of 
this chapter, and as the ‘eternal Unmani- 
fest? in the twentieth, He brings out His 
all-pervasive and all-sustaining character 
in the twenty-second. Verses 4 and 9 of 
Chapter IX also reveal the all-pervasive 
character of the Unmanifest aspect of 
God. The Lord speaks of that unmanifest, 
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subtle and all-pervasive aspect of His as 
‘Adhiyajfia’ in this verse, and in order to 
show His identity with it openly 
declares: “I am Myself Adhiyajfia.” 


In addressing Arjuna as ‘the best of 
all embodied beings,’ the Lord’s intention 
is toconvey that Arjuna was a devotee 


of the Lord and was thus capable of 
grasping His meaning froma mere hint. 
The hint given by the Lord, viz., that 
He Himself is ‘Adhiyajfia’, should there- 
fore suffice to make it clear to him that 
He is everything. It should not be difficult 
for Arjuna to understand this. 


Replying thus to six of the seven queries of Arjuna, the Lord now commences His 
reply to the seventh and the last question relating to the time of death. 


Aas A AWA TATHFA ReITT | 
gata aagd ata mera aus | % il 


a: who; aeamie at the hour of death; @ even; ata Me; a alone; wwe 
thinking of; #@avq the body; gat leaving; sarfa departs; @: he; aaa My 
own state; af attains; aa about this; aaa: doubt; 4 not; aféa there is. 


He who departs from 


the body, 


thinking of Me alone even at the 


time of death, attains My state; there is no doubt about it. (0) 


The indeclinable ‘Cha’ has been used 
in this verse in the sense of ‘Api’ ( even ), 
By the use of this word the Lord has 
brought out the importance of birth in 
the human species. The point is to show 
that birth in the human species is attained 
by the grace of God only after the Jiva 
has passed through eighty million and 
four hundred thousand = sub-human 
species. If man fails to realize God even 
after obtaining such a rare opportunity, 
there is no knowing what a sorry plight 
he may come to and when he will be 
blessed with a human body again. Realiz- 
ing this, one can turn to account one’s 
human life up to the very last moment, 
if he cares to do so. ‘Thus making a 
special occasion of the hour of death, the 
Lord says that to say nothing of those 
who think exclusively of Him at all 
times, even he who remembers Him even 
up to the last moment of his life un- 
doubtedly realizes Him. Thus without 
minimizing the efficacy of constant 
remembrance of God, the Lord lays down 
that one who remembers God even at 


the moment of departure from the body 
attains God. 


The word ‘Mam’ ,{ Me ) in this verse 
stands for that integral Divinity which 
the Lord undertook in the very opening 
verse of Chapter VII to discuss, and 
which He actually discussed with proper 
explanation in verses 29 and 30 of the 
same chapter. All aspects of God are 
included in that integral Divinity. Even 
if anyone, therefore, fixes his mind on a 
particular form knowing it to be God, it 
is Him alone that one remembers. And 
the names, virtues, glory and stories etc. 
connected with His various descents also 
serve to awaken His thought; for in 
recalling these God is automatically 
recalled. Hence to remember the names, 
virtues, glory and sports ete. of God 
is equivalent to remembrance of God 
Himself 


Interposition of the word ‘Eva’ 
between ‘Mam’ and ‘Smaran’ indicates 
that giving up the thought of one’s father 
and mother, kith and kin, wife and 
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progeny, wealth and power, honour and particular state the practicant attains is 
prestige and even heavenly bliss etc, dependent on his choice. A practicant 
such a man remembers God alone. The reaches the state on which he sets his heart. 
organ of thought is mind. The use of 
the word ‘Eva’, which shuts out every Concluding the verse by saying, ‘‘there 
other thought, therefore indicates that is no doubt about it’, the Lord lays 
his mind is fixed exclusively on God. particular emphasis on the fact that he 
who remembers Him at the last moment 
Attainment of the divine state covers of his life is sure to realize Him, no 
both liberation in any of its six forms, matter where and when he dies, and how 
such as SAyujya or oneness with the Lord, he has conducted himself in the past. 
and realization of the Absolute. Which His liberation is assured. 


It has been stated above that he who dics with his thought fixed on God attains 
God and God alone. This naturally raises the question whether this holds good particularly 
in the case of God-rememlrance alone or it is true of every other thought. Anticipating 
this question the Lord says :— 


fot aia tara ma AeA FST | 
ad anata wear aa agiauifaa: i & il 

ateaa O son of Kunti, Arjuna; a& at the last (moment ); a4 a4 what- 
ever; aaa entity; al ag no matter; ea thinking of; #eaw_ the body; aula 
( one ) leaves; aq aa that and that; a alone; uf (one) attaims; at ever; 
aaraataa: absorbed in its thought. 


Arjuna, thinking of whatever entity one lcaves the body at the time 
e < - . MGs 3 ayy 
of death, that and that alone one attains, being ever absorbed in its 


thought. (6) 

The word ‘Bhava’ inthis verse stands same chapter attributes such birth to the 
for all categories of being, both material Sattvic, Rajasic and Tamasic character 
and spiritual, such as God, celestial of one’s activities in life. The present 


verse, however, holds the last thought at 
the time of death respon:ible for the 
nature of one’s coming birth. The seem- 


beings, men, beasts, birds, insects, moths, 
plants, land, house, etc. 


“apd hie eat Sy camel ka ing contradiction between these two 
Mppiries,: the point of a maf lif kinds of statements will disappear if we 
individual soul, together with the llt- examine them more closely, which we 


breath, senses, mind and inteliect, gets 
disjoined from the physical body. 

x x x Whatever action a man performs leaves 
its impressions on his mind in the form 


declare the three modes of Prakrti, viz. of a tendency. The mind thus remains 


Sattva,” Rajas and Tamas ( the principles crowded with innumerable tendencies of 
of a vies motion and inertia ) as the this kind, Man’s thoughts and remembrances 
; 


; para Aig’ ae 
» a hi ig determined by these latencies as assiste 

act ning one’s birth ina are a 

fi ‘ Eoltick, Wert verse 16 of the by an exciting cause. When latencies of the 

Or ,ower 2 ys 


shall presently do. 


Verses 14 and 15 of Chapter XIV 


higher 
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Sattvic type come to the forefront due to 
the predominance of Sattvic actions, man’s 
character becomes predominantly Sattvic, 
and his thoughts also become Sattvic. 
Even so, when the Rajasic and Tamasic 
tendencies gain the upper hand due to 
predominance of Rajasic or Tamasic actions, 
man’s character becomes predominantly 


Rajasic or Tamasic and his thoughts also 
conform to his character. Thus there 
being unity between action, character and 
thought, there can be no objection to our 
calling any of them as the determining 
cause of a future birth. For that makes 
no difference as a maiter of fact. 


Now one can easily understand that 
a man dying with the thought of a 
celestial, human being, animal or plant 
or any other living object uppermost in his 
mind is reborn in a corresponding species. 
But how does aman who dies with the 
thought of a lifeless material object, such as 
land or a house, attain the object on his next 
birth ? Our answer to this question is 
that a person dying with the thought of 
land, house etc. takes birthin a higher 


or lower species according to his nature . 


and the character of his actions. And 
born in that birth, he gets material objects 
such as land and house etc., which were 
the centres of his thought at the dying 
moment in his former life. That is to 
say, in whatever species he is born, 
he will be connected with such objects 
in that very life. Just as the owner 
of a house identifies himself with the 
house, so does a bird building a nest 
in it, Or a mouse or ant or any other animal 
making holes in it and living in those 
holes identify itself with it. This should 
make it clear that in every species of 
life one can indirectly obtain any kind 
of material object, 
x x x 


It stands to reason that thinking of 
whatever object man leaves the body at 
the time of death, he attains that very 
object. But the question remains: why do 
we think of a_ particular object at the 
time of death? In reply to this question 


the Lord says that as a_ general rule 
only that thought appears at the time of 
death, which has constantly engaged our 
mind. Just as chemists and druggists infuse 
certain medicinal properties into a subs- 
tance by soking it again and again in a 
particular type of a fluid, even so man 
gets absorbed in the thought of an object 
which he repeatedly revolves in his mind 
under the influence of latencies of past 
actions as well as of his present association, 
environment, attachment, desire, fear and 


studies. The word ‘Sada’ points to the 
constancy of thought. That is to say, 
whatever thought we _ constantly and 


repeatedly revolve in our mind for a 
suflicient length of time gets crystallized 
into a habit. This is what is meant by 
‘constantly remaining absorbed in a parti- 
cular thought.’”? The general rule is that 
whatever thought is crystallized into a 
habit automatically comes to the surface of 
the mind at the moment of death. 


Although in the majority of cases only 
that thought which has been upper most 
in our mind throughout life comes to the 
forefront at the moment of death, there 
are exceptions to this rule. As in the 
case of Jada Bharata, who died with the 
thought of a fawn which he had nurtured 
only during the last days of his life, the 
thought that has constantly and exclu- 
sively engaged our mind during the 
concluding portion of our life even for a 
short period supersedes our old habits of 
thought and appears on the surface of 
our mind at the time of death. ‘ 


_ How our posthumous state is det 
mined by the last thought at the hour 
of death can be clearly understood with 
the help of a homely illustration. All of 
us know our impression in a photograph 
exactly conforms to the pose that we 
adopt just at the moment when the photo 
18s taken, So does the thought of a man 
at the moment of death determines what 
form he is going to assume in the next 
birth. Our mind at the time of death 
represents the film of a camera; the 
thought appearing in it at that time 

Y 
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resembles the impression taken on the forms, gives the warning to man that the 
film; and the physical form that we time of taking the picture of his next 


assume in our next birth represents the embodiment is very near, the photo may 
actual photo. Therefore, just as the be taken at any moment, and if he does 
photographer warns us to get ready for not take care, his picture may be spoiled. 
the photo, and just as he who shakes his Taking heed in this case consists in 
limbs at that moment heedless of the practising constant remembrance of God; 
photographer’s warning spoils his own and thinking of objects other than God 
picture, even so God, who creates all is equivalent to spoiling the picture. 


Thinking of whatever object a man dies, that very object does he attain in his 
next life. And generally that thought alone haunts a man at the time of death, which has 
mostly engaged his mind during his lifetime. This having been established, it . becomes 
indispensable for one who aspires for God-Realization to remember God at the last moment 
of one’s life. When that last moment may suddenly arrive, no one knows. Therefore, in the 
next verse, the Lord exhorts Arjuna to think of Him at all times and fight. 


aCARaAY RS AAAeAT yxT a | 
aeafqanatataaiaaaaaaay, holt 


azar therefore; aay say at all times; ama, Me; saat think at all 
times of; 4 and; ge fight; weaftaadtgfe: having set your mind and intellect 
on Me; aaaaaq without doubt; ar Me; ua alone; uafa you will come to. 


Therefore, Arjuna, think of Me at all times and fight. With mind 
and reason thus set on Me, you will doubtless come to Me. (7) 


The word ‘TasmAt’ connects this verse breath to fight as well? Our answer to 
with the preceding two verses. The inten- this question is that Arjuna wasa Kgatriya 


tion is to emphasize that the human body by birth, and participation ina righteous 
is transient; the end may come any war is the duty of a Ksatriya enjoined 
moment. If constant remembrance of God upon him by his very birth. Warfare 
does not become habitual with us and should, therefore, be understood here to 
life departs from the body even while cover all activities performed with a view 
we are engaged in the thought of enjoy- to discharging the obligations devolving 
ments of the world, human life, which on a man by virtue of his Varna or 
is a passport for God-Realization, will order in society and Asrama or stage in 
have been frittered away in vain, There- life. Actions performed in a disinterested 
fore, remembrance of God should be spirit as a behest from God and with a view 
constantly practised. to discharging the duties enjoined upon him 
by his Varna and Asrama, make for 

The case for constant God-remembrance purification of the heart. Besides this, 
is thus fully established and it is but verses 4 to 30 of Chapter III advance 
reasonable for the Lord to exhort Arjuna many other weighty reasons establishing 
to practise the same. But why should the necessity of performing one’s duty, a 
the Lord command him in the same careful consideration of which will lead 


48 B. .G. 
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us to conclude that the duties attaching 
to one’s Varna and Agrama must necessarily 
be performed, Commanding Arjuna to fight 
the Lord intends to bring out this point. 


The use of the indeclinable ‘Cha’ is 
intended to give priority to remembrance 
over all other duties. Warfare and other 
duties. enjoined by one’s Varna and 
Asrama are performed according to the 
need of the occasion, and in conformity 
with certain prescribed rules at the time 
appointed for them; and it is in that 
way that they ought to be performed. 
As for remembrance of God, however, man 
needs must perform it at all times and 
under all circumstances, 


One may ask here: How can it be 
possible to carry on side by side remem- 
brance of God, onthe one hand, and 
such strenuous functions enjoined by one’s 
Varna and Asgrama as participation in a 
fight, on the other. Our answer is that 
they can be easily carried on together. 
There are diverse ways of doing it, 
varying according to the ideas, taste and 
competence of practicants. The devotee 
who possesses adequate knowledge of 
God’s virtues and glory and loves none 
but Him, and who knows the world not 
only as a creation of God but as really 
identical with Him and also as a_ stage 
for divine sports, ever sees God as if 
present before his eyes in every particle 


of matter even as Prahlada and the 
cowherd damsels of Vraja did; therefore, 
it is quite easy for him to carry on other 
activities side by side with constant 
remembrance of God. Even so the practi- 
cant who having developed an aversion 
for worldly enjoyments has made God 
the principal object of his love, and who 
performs duties as enjoined by his Varna 
and Agrama ina disinterested spirit as a 
behest from God Himself and only for His 
sake, can also perform other actions side by 
side with constant remembrance of God. 
Just as a rope-dancer performs acrobatic 
feats of various kinds while minding the 
balance of his feet on the rope, or even 
as a chauffeur chats with the inmates of 
his car and also goes on watching the 
road so as toavoid an accident, all the 
time focussing his attention on the wheel, 
even so the duties attaching to one’s 
Varna and Asrama can be efficiently per- 


formed even while constantly remember- 
ing God. 


Grasping. by the intellect the virtues 
and glory of God as well as the truth relat- 
ing to Him and making a firm resolve with 
supreme faith, and constantly dwelling with 
the mind on God noless than no His virtues 
and glory with exclusive faith and love— 
this is what is meant by setting one’s mind 
and reason on God, The phrase ‘Madgatena 
Antaratmana’ at the end of Chapter 
VI expresses the same idea. 


Arjuna’s seventh query was briefly answered in verse 5, which describes the destiny 


of one who dies with the . thought of God uppermost 


in his mind. The same question ~is 


now dealt with in detail in the following three verses, which describe the final state reached 
by the Yogis who having controlled the mind through the Yoga of discipline dwell on the 


Adhiyajtia aspect of God, i. e., the formless unmanifest God with attributes. 


waraiyAa Baar 


aramaar | 


aH get fed afa aetafeaqa ic i 


e $7 oa ze, . “nw . . . 
aa Oson of Prtha (Kunti), Arjuna; seria disciplined through 
Yoga in the form of practice of meditation; aTrnfiat not wandering after any- 
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thing else; @aat with the mind; #gqfa-a7q constantly engaged in contemplation 
(of God); qq supremely effulgent; fee divine; geqy Being, 7. ¢, God; 
arfa attains. * : 


Arjuna, he who with his mind disciplined through Yoga in the form 
of practice of meditation and thinking of nothing else, is constantly 
engaged in contemplation of God attains the supremely effuigent diyime 
Purusa ( God ). (8) 


Practice of the limbs of Yoga such word should be taken to refer to a 
as Yama, Niyama, Asana, Pranayama, mind which remains exclusively fixed 
Pratyahara, Dharana and Dhyana is on God. 
called ‘Abhyasayoga’. A mind which has 


been thoroughly disciplined through this The supremely effulgent divine Purusa 
Yoga and remains constantly engaged in mentioned in this verse is the same as 
practice is called ‘AbhyAsayogayukta’. the all-pervading, formless and unmani- 
- fest God with attributes, who creates, 

A mind which when employed in the sustains, and destroys the universe, and 
thought of a specific object does not who has been referred to as ‘Adhiyajfia’ 
deviate from it even for a moment to in verse 4 and as ‘the supreme Purusa’ in 
think of any other object, or in other verse 22 of this chapter. Knowing Him 
words, which remains constantly and in reality through constant meditation, 
exclusively fixed on the object of medita- and becoming one with Him as what is 


tion is known as ‘Nanyagamin.’ The meant by attaining that supreme divine 
subject of discussion here being God, the Purusa. 


Having spoken about the attainment of the divine Purusa, the Lord now proceeds 


to describe Him. 
ata GUTATAAATCAM CHAITIN: | 
qaea qanaaraigeat ara: WeATA IS I 


aq: who; #aH all-wise; gry ageless; waaTlaaey Ruler of all; svitgitatay 
minuter than the minute; aqqen ‘arama sustainer of all; afaeaeqa having a 
form beyond human conception; afzaam refulgent as the sun; aaa: Wend 


far beyond the darkness of ignorance; waqeata contemplates on; 


He who contemplates on the all-wise, ageless Being, the Ruler of all, 
subtler than the subtle, the universal sustainer, possessing a Form beyond 


human conception, refulgent like the sun and far beyond the darkness of 


ignorance, (9) 

Bringing out the glory of the supreme causal worlds, past, present or future, 
divine Puruga, the Lord says that He is visible or invisible, which He does not 
ever in the know of everything. There really know; hence He is all-wise. He 
is nothing in the physical, astral and is the beginning of all; no one existed 
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or ever came into being before Him, nor 
has He any cause or origin. He Himself 
is the origin of everything, and is the 
most ancient ofall. Hence He is ageless. 
He is the universal Lord and is all power- 
ful and the indweller of all. He alone 
is the controller of all; and it is He who 
duly dispenses the fruit of noble deeds 
and misdeeds of all. Hence He is the 
Ruler of all. Although He is so powerful, 
He is exceptionally subtle. He is the 
greatest of all great truths or principles 
and is ever present in all. That is why 
He is realized only by the most acute 
intellect of men of subtle vision. It is 
therefore that He is called subtler than 
the subtle. Even though so subtle, He 
is verily the support of the entire universe; 
it is He who holds, sustains and nourishes 
everything and everybody. Therefore, He 
is the sustainer of all. Though He per- 
meates all, and is ever engaged in sustain- 
ing and nourishing all, He is never- 
theless so far beyond all, and so transcen- 
dent in character, that the mind is utterly 
incapable of conceiving Him in reality. 
He is the original source of the power 
of conception possessed by the mind, and 
the power of ratiocination possessed by the 
intellect. They derive their vitality and 
activity from the life-current flowing from 
Him. He ever sees them, and sees all, and 
continues to energize them; but they cannot 
perceive Him. Hence He is beyond concep- 
_ tion. Though inconceivable, He is all efful- 


gence and ever lends radiance to all. Even 
as the sun is self-luminous, and illumines 


the whole universe by its light, so does 
that self-luminous supreme Being ever 
illumines all by His uninterrupted divine 
light of Knowledge, That is why He is 
spoken of as eternally shining like the 
sun. In Him who is an embodiment of 
such transcendent, eternal and infinite 
Knowledge, the darkness of nescience or 
ignorance cannot even be conceived. Just 
as the sun has never witnessed darkness, 
even so He is ever wholly beyond the 
darkness of ignorance. Nay, even as the 
inky darkness of night is dispelled by 
the very twilight appearing before sunrise, 
so does the ignorance even of a man 
wholly engrossed in worldly. enjoyments 
gets dissipated by the bright rays of His 
luminous Knowledge. Itis therefore that 
He fs said to be far beyond the darkness 
of ignorance. One should always remember 
such a God, who is the embodiment of 
pure existence, absolute knowledge and 
unmixed bliss.* 


Although the present verse gives us 
to understand that God being inconceivable 
by nature the mind and intellect of man 
are unable to grasp Him, yet knowing Him 
as endowed with the marks mentioned 
in this verse we can certainly remember 
and contemplate on Him again and again; 
and such remembrance and contemplation 
alone enables us to realize Him in the 
end. It is therefore that mention has been 
made of the practice of God-remembrance, 
and it was but reasonable to do so. 


Describing thus the supreme divine Purusa, the Lord now proceeds to tell us the 


mode of Sadhana and its reward. 


TAME Wat AFIT Tel atrata Fe | 
STAT coe aaa a dat geagths fer I to ht 


eee: 





verse. It runs as follows :— 


® The Swesz ; i 
The Swetaswatara Upanigad contains a Mantr 








a which bears a close resemblance with this 


TagHa RG HeraAferat ane: qeeaTa | 


qr fafeartgafa ara: gear fraasaart i 


“I know that great Bein 
ignorance, It is only by knowin 
to attain God,” 


(ATE. 498 ) 


8 who is refulgent like the sun and far beyond the darkness of 
g Him that one is able to transcend death; 


3 there is no other way 
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are gw: full of devotion; @: he; sama ( even ) at the hour of departure 
(from this world ); aaa by dint of Yoga; wat: Ht in the space between the 
two eyebrows; s114 the life-breath; arta firmly; ariz7 holding; athen; aaaq 
avat ( contemplating on God) with an unshaken mind; aq that; faeaq divine; 
qa supreme; geavH Being; aa verily ; safa attains. j 


Having by the power of Yoga firmly held the life-breath in the space 
between the two eyebrows even at the time of death, and then contemplat- 
ing on God with a steadfast mind, full of devotion, he reaches verily that 


supreme divine Purusa ( God ). 


Supreme love for God is called Bhakti 
or devotion.* ‘Bhaktya Yuktah’, therefore, 
means one who is possessed of such Love. 
‘Love’ is a relative term which always 
presupposes an object. This shows that 
the form of discipline referred to here 
is not worship of the absolute, formless 
Brahma as identical with oneself, which 
is otherwise known as Jiidnayoga ( the 
discipline of knowledge ), but Bhakti or 
devotion, which presupposes an object of 
worship other than the worshipper. 


Abhyasayoga or the Yoga of eight 
limbs, referred to in verse 8 above, is the 
Yoga spoken of in this verse. ‘Power of 
Yoga’, therefore, means control over the 
life-breath and the capacity to regulate its 
function according to will, acquired 
through the practice of such Yoga. In 
the space between the two eyebrows is 
located a spiritual centre which the 
authorities on Yoga call ‘Ajiiachakra’. It 
is described as consisting of two petals 
with a triangular Yoni. The spirits of 
fire, the sun and the moon join in this 
triangle. At the time of departure for 
what is known as the great beyond, adepts 
in Yoga collect the five vital airs by the 
power of Yoga and Jock them up once 
for all in this centre. It is not an easy 
task, a good deals of practice is required 
to hold the vital airs in the Ajfiachakra 


(10 ) 


in this way. There are seven sheaths in 
the vicinity of this Ajfia@chakra, which 
are known by the names of Indu, Bodhini, 
Nada, Ardhachandrika, Mahanada, Kala 
f embodying the sun, moon and fire ) and 
Unmani. Reaching the Unmani sheath 
through the vital airs, the Jiva realizes 
the Supreme Purusa or God. There is no 
compulsory rebirth for him now. Either 
he does not take birth at all, or evenif 
he does so he comes to this world of his 
own accord, or by the will of God, for 
the good of the world. 


The process of this Sadhana can be 
learnt only by direct instruction froma 
master who has practical knowledge of 
Yoga, None should make any attempt to 
practise it merely with the help of books; 
for such an attempt is calculated to do 
more harm than good, 


With reference to mind the word 
‘Achala’ has been used in the same sense 
here as ‘Nanyagamin’ in verse 8 of this 
chapter. In other words, a mind which 
when one fixed on the object of medita- 
tion remains rooted there and does not 
deviate in the least is called 


( of. VI. 19). 


*Achala’ 


The supreme divine Purusa referred 
to in this verse is the same as has been 
described in verses 8 and 9 above. 


Verse § made a brief reference to the destiny of an ordinary person who dies with 
the thought of God uppermost in his mind. Verses 8 to 10 then described the final state of 





@ at Taqefnereay | 


EN a 


( Sandilya-Sitras, 2 ) 
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Yog’s who meditate on the formless transcendent unmanifest aspect of God with attributes, known 
as Adhiyajiia. And now, while devoting verses 11 to 13 toa description of the final state of 
Yogis who worship the supreme indestructible absolute formless Brahma, the Lord first of 


all glorifies that Brahma and undertakes to speak about Him. 


qzat aafaat agied faatea waaat aac: | 
gizsaral saa ata ad ae Gago was Nl V2 Il 


aafaz: the knowers of the Veda; aq which; seq the Indestructible;. 

aaa term (as); aaa free from passion; a4: striving recluses; a 

. 7 . e . F 
which; faafa enter; aq which; gaa: desiring; sawda celibacy; ata 
(they ) practise; aq that; I@4( supreme ) state; @ to you; axén with brevity; 
saza (I) shall speak of. 

I shall tell you briefly about that supreme goal (viz., God, who is 
an embodiment of Truth, Knowledge and Bliss ), which the knowers of the 
Veda term as the Indestructible; which striving recluses free from passion 
enter, and desiring which the celibates practise Brahmacharya. (1d *) 
Indestructible whose worship is mention- 
ed in XII. 3. 

The word ‘Yatayah’ here refers to 
those recluses who are men of strong 
dispassion qualified for God-Realization, 
established in Brahma and possessed of 
spiritual qualifications of a high order, 

The word ‘Visanti’ (enter ) in this 
verse has not been used in the sense that 
we speak of entering a house or apart- 
ment from without, It denotes the process 
of identification, which represents the 
climax of Sadhana, Brahma or God, being 
our own self, is ever present with us. 


Our error or misconception lies in mistak- 
ing that which is already attained as 


That which imparis the knowledge 
of God is called the Veda. This Veda 
has been handed downto us in the form 
of the four Sambhitas or collections of 
hymns and the exegetic literature known 
as the Brahmanas, such as Aitareya etc, 
The life and centre of the Veda is the 
supreme Brahma or Oversoul. He is the 
meaning of the Veda. The great men 
of wisdom who know this meaning 
and knowing it strive ceaselessly for its 
realization, and ultimately succeed in 
realizing it,—they alone are the true 
knowers of the Veda. 


Only those great men of wisdom 


who are knowers of the Veda can speak 
something about that Brahma; no one 
else is entitled to do so, They tell us 
that Brahma is ‘Indestructible’; in other 
words, it is that great Reality which 
never undergoes loss or diminution in any 
shape or form under any circumstance, 
and which ever remains immortal, 
absolute and unchanged. The Lord is 
speaking here of the same unmanifest 


something unattained. The removal of 
this misconception or ignorance is what 
is meant by entering in God, 


Etymologically speaking, ‘Brahma- 
charya’ means to live and move. in 
Brahma, or to walk in the path leading 
to Brahma, 7. e., to follow practices which 
may enable one to advance on the God- 
ward path, It is such practices that are 
termed as the rule of conduct laid down 
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for a ‘Brahmacharl’ *, and which form 
part of the obligatory duties attaching to 
the stage of Brahmacharya or student 
life, and must be followed by all practicants 
to the best of their ability and according 
to their own circumstances. 


The basic principle of Brahmacharya 
is conservation and purification of the 
generative fluid. This greatly helps God- 
Realization through the eradication of 
desires. The semen of those who have 
taken a vow of perpetual celibacy and 
have turned its flow upwards does not 
take a downward course under any 
circumstance whatsoever; that is why 
they advance easily on the path leading 
to God Realization. At a lower rung of 
the ladder stand those whose generative 
fluid does have a downward flow, but 
who manage to conserve it by wholly 
abstaining from sexual indulgence in 
thought, word and deed. This too is 
tantamount to Brahmacharya. With 


reference to this latter the Garuda-Purana 
says— 


‘‘Abstaining from sex-indulgence in 
thought, word and deed everywhere, at 
every time and under all circumstances 
is called Brahmacharya.”’} 


The institution of Agramas too has 
God-Realization for its object. Brahma- 
charya is the first of the four Asramas. 
It is incumbent on those who belong to 
this Asgrama to observe the rules of 
Brahmacharya with scrupulous care. It 
is therefore that the Lord says, ‘‘Desirous 
of attaining Brahma the celibates practise 
Brahmacharya.” 


The Lord undertakes in this verse to 
tell Arjuna something about the supreme 
Brahma or Oversoul referred to above, 
viz. ‘‘who that Brahma is, and through 
what kind of practice followed at the 
time of death can one realize Him.”+ 


The next two verses actually describe what the preceding verse promised to tell. 


adaritr daw nat ele faea a1 
Beaaaraa: worateaat aeratcorcay Mh A Il 
MAARAL AM SAACeAIAAEAT | 
q: valet casa Zé ao atta aeat waz wa 


adgrift all the doors ( of the senses ); aa having closed; @ and; aa: 
the Mind; eff within ( the cavity of ) the heart; faeer firmly holding; sr the 
life-breath; aft in the head; arama fixing; ara: arama Yogic concentra- 
tion on God; arfeva: remaining steadfast m; 4: who; a Om ( the sacred Pranava 
or ever new appellation of God ); fa this; war sa the one indestructible 


$F 


* Vide commentary on VI. It. 


+ aio aaaT aTaT AaAEATS TAT | TAA HATA AAAA TACT UN 


t The Kathopanisad also contains a Mantra which is analogous to the 


a es 


( 238. 6 ) 


above verse :— 


ax afar ueqemmaba agtfr aatfn a aaclea 


gfesardi aarad aha aa oe air ae ATATT 


(I. ii. 15) 


“J shall briefly tell you about the goal which all the Vedas proclaim, nay, which all 


austerities are declared as leading to,a 
OM is the word for that state.” 


nd seeking which celibates observe the vow of Brahmacharya, 
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Brahma (God ); sew uttering; am Me(the Absolute); want meditating 
on; @m the body; wa leaving; watft departs (from this world ); @: he; 
quay maa the highest goal; arf reaches. 


of the senses, and firmly holding the 
life-breath in the 


head, and thus remaining steadfast im Yogic concentration on God, he wha 


Having closed all the doors 


mind in the cavity of the heart, and then fixing the 


leaves the body and departs uttermg the one indestructible Brahma, OM, and 


dwelling on Me m My absolute aspect, reaches the supreme goal. 


The five senses of perception, viz,, 
the sense of hearing etc., and the five 
organs of action, such as the organ of 
speech etc.—these are the ten media for 
contacting worldly objects; hence they 
are termed as doors. Besides these, the 
different centres in the body which are 
the seats of these senses and organs are 
also called doors. Withdrawing these 
from external objects, that is, suspending 
all their functions such as hearing etc., 
and at thesame time controlling all their 
seats, the senses should be turned inwards. 
This is what is meant by closing the 
doors of the senses. The process is known 
as Pratyahara in the terminology of Yoga. 


Situated between the navel and the 
throat, the heart has been compared to 
a lotus, and is supposed to be the seat 
of the mind and the vital airs, Emptied 
of all thoughts, the ever-wandering mind 
is confined within the region of the heart. 
The process is described in the verse as 
‘fixing the mind in the heart’. 


After fixing the mind in the heart, 
the vital airs have to be raised upwards 
through an ascending nerve, and placed 
in the head. In course of this process 
the mind too follows the breath, and gets 
fixed in the head. This very process is 
termed in the Science of Yoga as ‘Dharana’, 


Restraining the senses as laid down 
above, and fixing the mind and the vital 


@ Casta FT UAstarat Ty | Uasianat arat at afeeofa der aT 


(12, 13.) 


airs firmly in the head is the same as 
remaining steadfast in Yogic concentra- 
tion. The use of the word ‘Atmanah’ before 
‘Yogadharanam’ is intended to convey 
that the mind has to be concentrated on 
God, and not on any other deity or Nature. 


The word OM is an appellation of 
the indestructible supreme Reality or God, 
who is one without a second; and the 
name and the object named being recog- 
nized as essentially one, it is quite in 
the fitness of things to speak of OM as 
the ‘one indestructible syllable’ and also 
as Brahma ( vide X. 25 ). The Kathopanisad 
also says :— 


“This indestructible syllable is 
Brahma, this indestructible syllable is 
the supreme. Knowing this very syllable 
man is able to attain whatever he may 
like to have.’* 


It may be asked here: How can it 
be possible for one to utter the word OM 
when all the senses, including the organ 
of speech as well asthe mind have been 
restrained and the vital airs have been 
fixed in the head? Our answer to this 
is that the verse does not insist on vocal 
utterance. Utterance here means utterance 
by the mind. 


As the verse refers to the last moments 
of the Yogi who follows the path of Know- 
ledge, the word ‘Mam’ here stands for 
the absolute formless Brahma, the 





(1. ii, 16 ) 
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embodiment of Truth, Knowledge and 
Bliss. Just as by declaring in verse 4 that 
He Himself is Adhiyajfia in this body, the 
Lord has shown His identity with the 
Adhiyajfia aspect of God, even so He 
has used the word ‘Mam’ in this context 
to bring out His identity with Brahma. 


One should not wonder here how to 
carry on together the mental repetition 
of OM as well as meditation on Brahma, 
the meaning of OM. For it is certainly 
within the power of the mind to carry 
on both the practices together. It is a 
common experience that even though ex- 
ternally engaged ina particular activity, 
people are mentally busy with other 
thoughts as well besides those pertaining 
to the work in hand. There are very 
few people who when externally engaged 
in a _ particular action uninterruptedly 
think of nothing else than the action 
itself. Nay, often it so happens that 
though externally speaking or doing one 
thing manis revolving just the opposite 
thing in his mind side by side with the 
thought of his external occupation. When 
one experiences no difficulty in this, why 
should there be any difficulty in carrying 
on in a lonely place mental repetition of 
the appellation of God, viz., OM, side 
by side with meditation on God Himself ? 
Mental repetition of the Name should, 
on the other hand, prove helpful in fix- 
ing one’s thought on the object named. 
The great sage Patafijali too says that 
till the stage of what is called Savikalpa 
Samadhi the distinction of word, its 
meaning and the consciousness of its 
meaning persists in the mind ( vide Yoga- 
Sniras 1.41). Hence it is but natural 
that a thought of the name of the object 
meditated upon should exist in the mind 
side by side with that of the object 
itself. Patafijali says:—‘‘The sacred 
syllable OM ( also called Pranava ) is 
the name of God, Repetition of this Name 
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and meditation on the object signified by it, 
viz., God should be carried on together.” 
( Gea aH: a: | ASAT ATTA I 
Ibid, I. 27-58 ). 
Realization of the absolute, formless 
Brahma as identical with oneself is what 
is meant by ‘reaching the supreme goal’ 
in this verse. Lasting freedom from the 
cycle of births and deaths, attainment of 
liberation or Mokga and realization of 
‘Nirvana Brahma’ are only different 
names for this supreme state. 


In verses 8 to 10 above the object of 
worship, viz., the supreme Puruga, has 
been described as omniscient, the ruler 


and sustainer of all, and _ self-luminous 
like the sun. All these are divine attri- 
butes of the all-pervading God. Verses 
11 to 13, however, mention no such attri- 
bute as may present any difficulty in 
treating them as dealing with the absolute, 


formless Brahma. Moreover, in the former 
verses the worshipper has been characteriz- 
ed as ‘full of devotion’, which indicates 


that the mode of worship referred to 
therein is the one in which the worshipper 


and the object of worship are held as 
different, and realization of the supreme 
divine Purusa or God with attributes has 


been declared to be the reward of his 
worship. In these verses, however, the 


subject of discussion being the mode of 
worship in which the worshipper and the 


worshipped are one, no such qualification 
has been used with reference to the 


worshipper, and attainment of the supreme 
goal ( absolute Brahma ) has been declared 
to be the fruit of his worship. Over and 
above this, verse 11 also undertakes to 
broach a new subject. At the same time, if 
all the six verses are treated as dealing 
with one subject, the references to Yoga 
contained in them should have to be regard- 
ed as suffering from the defect of repeti- 
tion. All these arguments seem to establish 
conclusively that the six verses referred 
to above deal with two subjects and not one. 


The modes of practice followed at the hour of death by the Yogis who 
worship the formless God with attributes and the absolute formless Brahma 
respectively have been thus described with their fruits; but such practice during 


49, B. G. 
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the last moments can be followed only by those who have brought their mind 
under control through previous practice of Yoga. For an ordinary man i, ae iv 
difficult to fix the mind as laid down above at the last moment either e : e 
unmanifest Divinity with attributes, or on the absolute formless Brahma. _ Unider 
such circumstances one is naturally led to enquire an easy way to God-Reali zation. 
To this the Lord now replies that constant and uninterrupted thought of God is 
an easy way to His _ realization. 


weqaa: aad at at catia face: | 
awe gee: ae faegeea aif: te 


gO son of Prtha ( Kunti ), Arjuna; 4: who; saza2ar: not thinking of any- 
one else; fae: always; aaay continuously; am Me (the supreme Person ); 
eadla thinks of; feageez ever absorbed in Me; aeq aitfira: to that Yogi; azwq 


I ( am ); gaa: easily attainable. 


Arjuna, whosoever always and constantly thinks of Me with undivided 


mind, to that Yogi ever absorbed in 


He whose mind having lost all 
attraction for everything else remains 
constantly and lovingly attached to God 
alone, who is the repository of supreme 
Love, isone who is said to be possessed 
of ‘an undivided mind’. The word ‘Satatam’ 
indicates that remembrance of God should 
gO On uninterruptedly without even a 
moment’s break; and the word ‘Nityagah’ 
shows that such uninterrupted remembrance 
should be carried on throughout one’s life 
without a day’s respite. 


The verse speaks of constant remem- 
brance of God with a heart full of love, 
and contains expressions Jike ‘I? and "be", 
which are indicative of distinction between 
the worshiprer and the object of worship, 
Therefore, the word ‘Mam’ or ‘Me’ used 
in it stands for Bhagavan Sri Krsna, the 
Supreme Person, who is an embodiment 
of Divinity with attributes. And even so 
remembrance here consists in constantly 
and repeatedly dwelling on a mental 
image of His divine form or on His divine 
pames, virtues, glory and sports etc, 


When the  love-intoxicated devotee 


Me I ( 14) 


am easily attainable. 


who remembers the Lord with exclusive 
devotion can no longer bear his separa- 
tion from Him, the Lord too begins to 
feel His separation from the devotee 
unbearable. For His vow is: ‘However 
men approach Me, even so do I seek 
them.” (IV. 11.) And when God Him- 
self longs to meet the devotee, who can 
stand in His way ? That is why the verse 
says that God is easily attainable by such a 
devotee. 


But the question is, “Is it an easy 
thing to be in constant thought of the 
Lord at all times ?’? Our answer to this 
question is that for one who is possessed 
of reverence and love for God and the 
God-realized saints, and who firmly 
believes that by constantly remembering 
70d at all times one can easily attain 
Him, it is no doubt easy to be in constant 
thought of the Lord through His grace. 
But it is certainly difficult for one who 
lacks faith and love, who has no know- 
ledge of God's virtues and glory, and 
who does not enjoy the privilege of being 
in touch with a God-realized Saint, 
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By declaring in the next verse 


that God-realized souls are never born 


again, the Lord now reveals that a God-realized saint is never disunited from God. 


qasira 


aga 


Sarsanwvaay | 


agatea Hern: date await aat: eI 


mara afatga the highest perfection; wat: having attained; agar: great 
souls; arg Me; st having come to; garmaa the abode of sorrow; waaay 
transitory; gas-a rebirth; + not; sraqaiea are subjected to. | 


Great souls, who have attaimed the highest perfection, having come 
to Me, are no more subjected to rebirth, which is the abode of sorrow, 


and transient by nature. 


Through constant practice of adora- 
tion and meditation carried on with 
utmost faith and love when the practicant 
reaches the climax of Sadhana, after 
attaining which no Sadhana remains to 
be done, and the practicant immediately 
obtains direct perception of God, he is 
said to have reached the ‘highest perfec- 
tion.’ And the term ‘Mahatmanal,’ ( great 
souls) has been used with reference to 
those enlightened devotees who have 
reached this state of perfection. 


The transmigration of an individual 
soul from one species of life to another, 
under the impulse of Karma, cannot cease 
till he has attained God. This transmigra- 
tion of a soul under the impulse of 
‘Karma is called rebirth. And there is 
no species of life whatsoever which is 
not full of sorrow and transient, Death 
itself is a proof positive of the transitori- 
ness of life; but even of such objects 
with which we come in contact during 
our life, there is none which ever remains 
the same, and contact with which may 
last for ever. That which appears agrec- 
able today becomes disagreeable tomorrow 
when its present form undergoes some 
change, or when our mental attitude 
towards the same is changed. Even that 
which man regards as positively conducive 
to happiness in life becomes a source of 


(15 ) 


sorrow when either it ceases to be, or 
when he himself is forced to part with 
it. Besides this, the sense of imperfection 
attaching to all objects and states of 
existence and the fear of destruction 
attending upon them all _is_a perennial 
source of pain. Sins committed through 
attachment in the course of accumulation 
and enjoyment of objects which appear 
delightful also lead to various forms of 
suffering and tortures in hell. Rebirth 
being thus full of sorrow and _ sorrow 
alone from the time of entering the womb 
till death, it has been characterized as 
the abode of sorrow; and contact with 
the various species of life and the enjoy- 
ments obtained therein being transient, it 
has been further described as transitory 


by nature, 


The great souls referred to above are 
no more subjected to rebirth only because 
those devotees, possessed. of exclusive 
love for God, succeed in realizing Him. 
The rule is that he who is once able to 
realize God, who is an endless ocean of 
all joys and the supreme support and 
asylum of all, and who is also called the 
Supreme Spirit or the Supreme Person, 
is never and under no circumstance dis- 
united from Him. That is why the Lord 
says that after God-Realization one is no 
more subjected to rebirth. 
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The statement that great souls who have realized God are never reborn 
indicates that other souls are subject to rebirth. Therefore, one is naturally tempt- 
ed to enquire up to what limit Jivas are compelled to return even after reaching 
it. In reply to this, the Lord says :— 
€ 
MAMITTUR HT gatiafaatsya | 


agua g aaa gas a faaa il %& U 


aga O Arjuna; smayaar from the heavenly realm of Brahma ( the 
Creator ) downwards; @tet: ( all ) the worlds; gawafaa: (are ) liable to appear and 
reappear; ¢ but; ata O son of Kunti; ata Me; st reaching; gasie# re- 


birth; 4 not; faaat there is. 


Arjuna, all the worlds from Brahmaloka (the heavenly realm of the 
Creator, Brahma ) downwards are liable to appear and reappear. But, O son 
of Kunti, on attaining Me there is no rebirth. (For while I am beyond 


Time, regions like Brahmaloka, 


transitory. ) 


Brahma is the name of the four-faced 
deity who taking his birth from the lotus 
in the navel of God at the beginning of 
Creation brings forth the entire universe. 
He is known as Prajapati, Hiranyagarbha 
and Siitratma as well, It is he who has 
been referred to as the ‘Adhidaiva’ in 
verse 4 of this chapter. The heavenly 
region where he has his abode and which 
forms the uppermost limit of this material 


being conditioned time, are 


( 16 ) 


by 


covers all the divisions of the universe, 
higher as well as lower, such as Bhih, 
Bhuvah, Swah, Atala, Vitala and so on, 
which are presided over by so many 
celestial regents or guardians known as 
Lokapalas. 


Worlds which are by their very nature 


liable_to disappear with the dissolution 


of the universe and to appear again at 
the beginning of every creation, and the 


universe is known as the ‘Brahmaloka’ inhabitants of which are subject to rebirth, 
or ‘Brahmabhuvana’, The word ‘Lokah’ are called ‘Punaravartinah’, 

The statement that all the worlds from Brahmaloka downwards are liable 
to appear and disappear raises the question: What is it that renders them liable 


to appearance 
to establish the transitory 
Brahma’s day and _ night. 


SCRA CLL Co tg 


nature of all 


uta gneeearat asda war: 
mam: of Brahma ( the Creator ); 
day; aeagqrqizdq as covering a thousand 


night; gararaa as extending to 


and disappearance ? Anticipating this question the 


Lord now proceeds» 


the the duration of 


worlds by stating 


Tet Ferg: | 


lo Il 


7 ( that ) which; az: ( is ) the 
Mahayugas; waa ( and so his ) 


a thousand Mahayugas; fag: ( who ) know 
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( from realization ); & sat: those Yogis; #étrafaq: (are) knowers of ( the 


reality about ) Time. 


ene wee : . . = } 
Those Yogis who know from realization Brahma’s day as covering a 


thousand Mahayugas, and so his night as 
Mahayugas, know the reality about Time. 


The word ‘Yuga’ in this verse stands 
for a ‘celestial Yuga’, which consists of 
one set of the four earthly Yugas, viz., 
Satyayuga, Treta, Dwapara and Kali. 
The measure of time of the celestials is 
reckoned as 360 times longer than the 
measure obtaining on the earth. In other 
words, a day and night of twenty-four 
hours of the celestials is equivalent to 
one terrestrial year; one celestial month 
consists of thirty earthly months, and 
three hundred and sixty earthly years 
constitute one celestial year. Twelve 
thousand such celestial years go to form 
a ‘celestial Yuga’. It is also called a 
‘Mahayuga’ or ‘Chaturyug!’, which consists 
of 12000360 or 43,20,000 human years. 
According to the celestial measure, every 
Kaliyuga extends to twelve hundred years, 
every Dw4para consists of two thousand 
four hundred years, each Treta lasts for 
three thousand six hundred years, and 
each Satyayuga runs for four thousand 
eight hundred years. The aggregate of 
these four Yugas comes to 12,000 years. 
This constitutes a celestial Yuga. Thousand 
such celestial Yugas go to make a day 
of Brahma, and the same number of 
Yugas constitute his night. Reckoned in 
human years the duration of the different 
Yugas is as follows :— 


Kaliyuga—1200 x 360 or 4,32,000 years 
Dwapara—2400 x 360 or 8,64,000 years 
( Twice as much as Kaliyuga ) 
Treta—3600 x 360 or 12,96,000 years 
( Three times as much as Kaliyuga ) 
Satyayuga—4800 x 360 or 17,28,000 years 
( Four times as much as Kaliyuga ) 
Total—12000 x 360 or 43,20,000 years. 


represents one 
such celestial 


The above figure 
celestial Yuga. Thousand 


extending to «another thousand 
(i749 
Yugas or 4,32,00,00,000 human years go to 
make a day of Brahma, and his night 
also is of the same length. The subject 
has been fully dealt with in verses 64 to 
73 of Chapter I of Manusmrti ( the Code 
of Manu ). The day of Brahma is known 
as a ‘Kalpa’ ( cycle ) or ‘Sarga’ ( the 
period of creation ) and the night as 
‘Pralaya’ or dissolution. Thirty rounds 
of such days and nights taken together make 
one Brahmic month, twelve such months 
make one Brahmic year, and hundred such 
years constitute the span of Brahma’s life. 
By stating the duration of Brahma’s day and 
night the Lord indicates that even 
Brahma’s life and abode are thus finite 
and limited by time; hence they are 
also transient. When such is the case 
with the life and abode of Brahma, there 
is no wonder that the worlds lower than 
the Brahmaloka and the bodies of beings 
inhabiting them should be transient. 


Having come to know the duration 
of Brahma’s day and night, man becomes 
cognizant of the transitory character of 
Brahmaloka as well as ofall the worlds 
enclosed within its circle. He then comes 
to realize that when the worlds them- 
selves are transitory, the enjoyments 
obtained therein should be much more 
fleeting and perishable. And that which 
is transitory and _ perishable can never 
bring lasting happiness. Therefore, it is 
the height of folly to get attached to 
enjoyments of this world and the next 
and strive to obtain them, and to fritter 
away the human existence by indulging 
in frivolities. The span of a man’s life 
is very short. Therefore wisdom lies in 
devoting oneself to the remembrance of 
God with a heart full of love, and realiz- 
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ing Him at the earliest moment, wherein 
lies the fruition of human existence, And 
he alone who realizes this knows the 


Showing thus the length 


of Brahma’s 


truth about Time in the form of day and 
night, and makes the best use of his 


valuable time. 


day and night, the Lord now tells 


us of the repeated appearance of all embodied beings at the coming of each such 
day and of their dissolution at each such nightfall, thereby revealing their transitory 


character. 


aoa AHA: 
wsataa 


embodied 


aati: all; sae: 


beings 


wat: WaAaecAgTaAA | 
walaea 


aAAaTNSTHGAH i Lo 


( both sentient and insentient ); 


wea at the coming of the cosmic day; aq from the Unmanifest ( 7 ¢, 


Brahma’s subtle body ); 
nightfall; aa aamada% into that 
Unmanifest; ta alone; seiaea merge. 


All embodied beings 


saafa emanate; wary ( and ) 
subtle 


emanate from 
subtle body ) at the coming of the cosmic day; at the 


at the cosmic 


body of Brahma, known as _ the 


the Unmanifest (7. ¢, Brahma’s 
cosmic nightfall 


they merge into the same subtle body of Brahma, known as the Unmanifest. (18) 


The word ‘Vyakti’ stands for that 
which is perceived by the mind and 
senses. All embodied beings can be so 
perceived. Therefore, the word ‘Vyaktayah’ 
qualified by the adjective ‘Sarval’ denotes 
all embodied beings that are manifest, 
no matter whether they are gods, human 
beings, manes, beasts, birds or any other 
creatures. 


The word ‘Avyakta’ ( Unmanifest ) 
here refers to the lower Prakrti of God 
in its subtle state, also known as the 
subtle body of Brahma, that is the state 
anterior to the evolution of the five gross 
elements. 


At the commencement of Brahma’s 
day, that is to say, when Brahma emerges 
from the state of deep sleep and enters 
the waking life, there appears a change 
in the subtle state of Prakrti, which 
assumes a gross form, and all embodied 
beings become connected in different ways 
with that gross form of Prakrti according 
to their respective Karma. This is what 


has been spoken of in this verse as 
the emanation of all embodied beings from 
the unmanifest. 

At the end of a thousand celestial Yugas, 
when Brahma passes from the awakened 
state to a State of deep sleep, that marks 
the commencement of the cosmic night, 
At that time Prakrti gives upits gross 
form and reverts to the subtle state and 
all embodied beings, being deprived of 
their gross bodies, get embedded into the 
subtle state of Prakrti. This is what is 
meant by the merging of all embodied 
beings in the subtle body of Brahma, 
known as the Unmanifest. The soul itself, 
being unborn and imperishable, does not 
in reality go through the process of 
emanation and dissolution. Therefore, the 
emanation of beings in this context should 
be construed to mean the crystallization 
of the subtle element of Prakrti, connected 
with the beings rooted in Prakrti, into the 
gross form; and their dissolution should 
be taken to mean the melting of the 
gross forms back into the subtle state. 
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The ‘Unmanifest’ referred to in this 
verse as the subtle state of Prakrti or 
Matter is essentially the same as the 
Prakrti mentioned in verses 7 and 8 of 
Chapter TX. Only they represent two 
different phases of the same substance. 
In other words, the ‘Unmanifest’? mention- 
ed in this verse stands for the ‘Apara’ 
or lower Prakrti which has been, shown 


in VII. 4 as eightfold divided. Verses 7 
and 8 of Chapter IX, on the other hand, 
speak of Prakrti or Matter in its pri- 
mordial and indescribable state prior to 
its division into eight forms The same 
primordial Prakrti, when jt passes from 
the causal to the subtle state, comes to 
be known as the ‘Apara’ or lower Prakrti 
with its eight divisions, 


Even 


though at the commencement of Brahma’s night all beings get dis- 
into 


the Unmanifest, they do not attain immunity from rebirth till they succeed 


in realizing God, and continue to revolve in the whirligig of births and deaths. 
In order to show this, the Lord says :— 


solved 


YA: a wars yal yrat Ista | 
Tess: «=O ATRIA LS 


Lo ” ; - . . . e 
qa Oson of Prtha ( Kunti ), Arjuna; @: va aaq this selfsame; wana: 


multitude of beings; War Yar emanating again and waa: under 


compulsion of its nature; war at the coming of the cosmic night; setae 


again; 


is dissolved; sewTa (and) at the commencement of the cosmic day; saafa 


rises ( again ). 
Arjuna, this 


dissolved under compulsion of its 


night, and rises again at the commencement of the cosmic day. 


The word ‘Bhotagramahi’ in this verse 
stands for living beings in general includ- 
ing both sentient and insentient creatures. 
The qualifying words ‘Sah’, ‘Eva’ and 
‘Ayam’ used with reference to the 
same show that the selfsame beings who 
merge in the Unmanifest at the cosmic 
nightfall, and who have been referred to in 
the preceding verse as ‘Sarval, Vyaktayah’, 
rise again at the cosmic dawn. Their 
merging into the Unmanifest neither 
brings them liberation nor does it bring 
about the cessation of their separate 
existence. That is why immediately the 
period of the cosmic night ends they all 
manifest themselves, obtaining physical 
bodies suited to their respective qualities 
and Karmas. The Lord says that the 
multitude of beings, both sentient and 


multitude of beings, 


nature at 


being born and 


the 


again again, 18 
of the cosmic 


(19) 


coming 


insentient, which thus repeatedly merges 
into the Unmanifest and then emanates 
from it again and again, and which is 
directly visible to us is ever the same; 
it has not newly appeared. 


By using the word ‘Bhitva’ twice in 
the verse, the Lord shows that the 
processes of emanation of beings from 
the Unmanifest and their merging into 
the same have gone on repeatedly from 
time without beginning Even on the com- 
pletion of Brahma’s life of a hundred 
years reckoned according to his measure, 
when the gross body of Brahma too gets 
dissolved into primordial Prakrti, and 
along with him all embodied beings also 
merge into the same, this circuit of 
their appearance and disappearance does 
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not come to an end. They continue to 
appear and disappear even after that 
(IX. 8). So long as an embodied being 
does not realize God, he will thus 
continue to emanate from Prakrti and 
merge into her again and again. 


The adjective ‘Avasah’ qualifies 
‘Bhitagramah’. He who is subject to 
another, and is not free, is said to be 
‘Avagah’. All embodied beings emanating 
from the Unmanifest and again merging 
into the Unmanifest are subject to their 
own individual nature, which is a product 
of their respective traits and Karmas 
existing from time without beginning 
Being subject to such nature, each being 
is compelled to undergo repeated births 
and deaths. That is why in XIII. 21 the 
Lord says that it is the soul bound by 
Prakrti who enjoys the Gunas_ born of 
Prakrti in the form of pleasure and pain, 
and that it is his association with Prakrti 
which is responsible for his birth in 
higher and lower species. This makes it 
clear that the soul who reaching beyond 
the realm of Prakrti succeeds in realiz- 
ing God does not take birth again. 


The question now is: Is this 
the commencement of a Brahmic night, 


beginning of a Brahmic day, the highest 
higher than this ? In reply to this possible query, 
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It may be asked here: Who is it 
that ordains with due precision and care 
the repeated birth of all embodied beings 
according to their respective traits and 
Karma: is it Prakrti, God Himself or 
Brahma ( the Creator )? Our answer to 
this question is that there being reference 
to the day and night of Brahma in this 
as well as in the preceding verses, it is to 
be understood that it is Brahma himself 
who brings forth beings again and again 
clothing them with forms appropriate to 
their respective traits and Karmas. At the 
end of the final dissolution, when Brahma 
has not yet come into being, theact of crea- 
tion is done by God Himself; but after 
the birth of a new Brahma, the function 
of creation is carried on by him alone. 


The process of creation described in 
verses 7 to 10 of Chapter IX and again 
in verses 3 to 4 of Chapter XIV has 
reference to the very first creation after 
the Final Dissolution, whereas the process 
described in these verses refers to the 
creation at the commencement of a day 
of Brahma and on the termination of a 
Brahmic night. 


Unmanifest, to which all beings return at 
and from which again they 


emanate at the 
truth or state 2 Or is there anything 
the Lord says :— 


WREATHS VTA SA SEIT SOAMUAAT AT: | 
7 a Bay way agra a faaaafa i 20 1 


ad S 4 ar: f iS € ifest: ye ° 1o 
ware, HeaTE than this Unmanifest; g even; Ww: much higher; #4: yet another 


( of a heterogeneous character ); 4: 


which; @araa: eternal; wea: ara: unmani- 


. N . "4 1c > va" re IPA 1c . . . ‘ S M 
fest Hxistence (there is ); @: that ( Supreme divine Person ); aay way qT 
with the destruction of ail beings; 4 not; frazafe perishes, 


Far beyond even this Unmaniftest, there is yet another unmanifest Existence 
» J > 


‘ N ya' 4 Ms » a | Pa ) ‘ - 5 
that Supreme Divine Person, who does not perish even though all beings perish. (20) 


The word;.‘Avyaktat’? taken togetber 
with the demonstrative adjective ‘Tas- 


mat’, in this vecse, refers to the Unmanifest 


mentioned in verse 18 above, in which all 
embodied beings merge during a Brahmic 
night. Another , unmanifest Existence or 
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Substance, distinct from this, is the one 
spoken of in verse 4 of this chapter as 
‘Adhiyajiia’, in verse 9 as the ‘all-wise 
eternal Being’ etc., in verse 10 as_ the 
Supreme Divine Person, in verse 22 as 
the ‘Supreme Person’, and in IX. 4 as the 
‘Unmanifest aspect’ of God. By calling 
this latter as ‘higher’ than and ‘different’ 
from the former, the Lord establishes its 
decided superiority to and diversity from 
the former Unmanifest. That is to say, 
though both these substances are ‘unmani- 
fest’, they are not of the same class or 
category. While the former is insentient, 
perishable and _ objective, this laiter 
‘Unmanifest’ is the sentient, imperishable 
subject. Besides, the latter Unmanifest is 
the Lord, Controller and Supervisor of the 
former, and therefore much superior to, 
and altogether different from the same. 
It has been called ‘eternal’ inasmuch as 
it has no beginning or end. 


‘All beings’ in this verse stands for 
the whole multitude of embodied beings, 
both sentient and insentient, who appear 
during Brahma’s day and disappear during 
his night, including their mind, senses, 
bodies, objects of enjoyment and abodes, 
etc. The absorption of these beings, 
divested of their gross and subtle bodies, 
into the primordial Prakrti, or undifferen- 
tiated Maya, during the Final Dissolution is 
what has been spoken of here as their 
destruction. Even at that time the supreme 
Divine Purusa or God, who is the 
supervisor of that Prakrti, and has 
been referred to here as the _ eternal 
Unmanifest, exists in His own glory, 
absorbing within Himself all those 
beings together with Prakrti itself. 
This is what is meant by the statement 
that ‘‘this eternal Unmanifest does not 
perish, even though all beings perish.” 


Verses 8 and 10 declare realization of the supreme Divine Purusa as the 
fruit af worship of the Adhiyajiia aspect of God; verse 13 similarly pronounces 
attainment of the supreme goal as the reward of worship of the supreme in- 
destructible Absolute; whereas verse 14 holds out God-Realization as the boon 
obtainable from the worship of Bhagavan Sri Krsna or God with form and 
attributes. In order that the above three states of realization may not be mis- 
construed as distinct from one another, the Lord while declaring their oneness 
shows that after their realization there no rebirth, 


ROTI SAL eeyRTaAE: WAT way | 
goog a faaqded asta ata AA RN 


uzam: the Unmanifest 


( which ); 


aa: gf as the Indestructible; Tm: 


has been spoken of; a4 that; warqafaa the supreme Goal; arg: ( they ) call; 
aq (and) which (eternal Unmanifest ); sia attaming; 7 not; faaaza_ they 


return (to this mortal world ); aq that 


Abode or State, 


(is); aa My; waa supreme; 4A 


The same Unmanifest which has been spoken of as the Indestructible 
is also called the supreme Goal; that again is My supreme Abode, attain- 


ing which they return not to this mortal world. 


The words ‘Unmanifest’ and 
tructible’, in this verse, 


90 B. G, 


‘Indes- 
stand for the 


(21) 


same ‘Adhiyajiia’ who has been referred 
to as the ‘eternal Unmanifest’ in the 


394 BHAGAVAD-GITA 


preceding verse, and as the ‘supreme 
Divine Purusa’ in verse 10 of this chapter. 


The words ‘supreme Goal’ denote the 
state of liberation or final beatitude, which 
is the highest object worth attaining, the 
attainment of which leaves nothing to 
be attained, and which brings the total 
cessation of all forms of suffering as soon 
as it isattained. Therefore, ‘supreme Goal’ 
Stands here for the absolute formless 
Divinity, the embodiment of Truth, Know- 
ledge and Bliss, who is spoken of as the 
‘supreme Indestructible’. ( cf. VIII. 13 ). 


The eternal Abode of God, being all 
truth, all knowledge and all bliss, and 
also divine and sentient in character, is 


Showing thus the 
and the supreme Abode, the 
that eternal unmanifest 


Lord 
supreme Purusa. 


eternal 
now procee: ds to tell us the 


identity of the 


in reality identical with God. Therefore, 
the ‘supreme Abode’ mentioned in this 
verse stands for the Lord’s eternal Abode, 
His very being and His divine state. 
That is to say, there is no difference in 
reality between the attainment of the 
eternal Abode of God, of the divine state 
and of God Himself. Similarly, there is 
no real difference between the attainment 
of the indestructible Unmanifest, of the 
supreme Goal and of God. Diversity of fruit 
exists only in the eyes of the practicants 
following different courses of discipline. 
It is therefore that the fruit has been 
called by different names. There being 
no essential difference between the various 
fruits, they have been shown as identical 
in the present verse. 


supreme Goal 
of attaining 


with the 
means 


Unmanifest 


Get Ba a AFA SITAAPAAT | 
qaaraeMta yatta Qa salad gaz 22M 


A a oa es e e4.e . 
wa O son of Prtha ( Kunti ), Arjana; ter aea:eatft residing in whom; wath 


(are all) 


pervaded; 


beings; 47 
a: that; 


(and) by 


whom; 


qe geq: (eternal unmanifest ) supreme Purusa; 


aay (is ) 


indeed; 


g@q ada all this; 


g 


waaay HFT ( only ) through exclusive Devotion; se: ( is ) attainable. 


Arjuna, that eternal unmanifest supreme Purusa in whom. all beings 


reside, and by whom all this is pervaded, is attainable only through exclusive 


Devotion. 


Just asthe four elements of air, fire, 
water and earth are part and parcel of 
ether, which is their sole cause and 
even so the entire creation 
consisting of sentient and insentient beings 
is part and parcel of God, has emanated 
from God and on God alone does it rest. 
This is what is meant by the statement 
that all beings reside in the supreme 
Purusa, Similarly, the statement that ‘all 
this is pervaded by the supreme Purusa’ 
should be understood to mean that just 


substratum, 


( 22 ) 


as air, fire, water and earth are all 
pervaded by ether, even so the entire 
creation is pervaded by God. This very 
idea has been elaborated in verses 4, 5 
and 6 of Chapter IX. 


The ‘supreme Purusa’ mentioned in 
this verse stands for the all-pervading 
‘Adhiyajiia’ aspect of God. The formless 
God with attributes, whose worship has 
been discussed in verses 8, 9 and 10 of 
this chapter, and the eternal Unmanifest 
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referred to in verse 20 are just the same this latter aspect of ' devotion that the 
as this ‘Adhiyajfia’. It is in this aspect subject of that worship has -been taken 
of God that all beings are said to reside, up again for discussion in the present 
and it is by Him alone that all beings verse. 


are spoken of as pervaded. f : ? , 
p Pp Exclusive devotion consists in sur- 


Although the worship of this unmani- rendering everything to the almighty God, 


fest Purusa has already been discussed in who sustains all and isthe inner witness 
verses 8 to 10 above, it will be seen that there of all, remaining supremely contented at 
is some difference between the subject all times with His dispensation, and 
matter of those verses and that of constantly thinking of Him with undivided 
the present verse. Whereas the above love in every way. Realizing the virtues, 
verses merely deal with the practice mature and essence of God through such 
attained by Yogis at the hour of death exclusive Devotion, the practicant gets 
with its reward, the present verse speaks absorbed in the object of his worship 
of exclusive devotion which can be prac- and speedily attains the object of his 
tised at all times by all kinds of people, existence by directly perceiving Him. 
and of the realization of God through This is what is meant by realizing God 
such practice. It is in order to deal with through exclusive devotion, 


In the course of His answer to the seventh question of Arjuna, the Lord 
clearly explained how man realizes God at the last moment of his life. Incidentally 
He also mentioned that without  God-Realization there is no escape for ihe Jiva 
from the round of births and deaths even though he may ascend even up to 
Brahmaloka. But with regard to those who reach the state from which there is no 
return, the Lord did not mention in that connection as to how and by which path 
they go. Even so wiih regard to those who pass on to a_ state from which they 
have to return, ihe route by which they travel was not mentioned. The Lord, 


therefore, now introduces the two paths in the next verse. 


qt wes waatsraarta Aq aifra: | 
cat aia d IS agate atada 1 23 1 


g and; ava O best of Bharatas, Arjuna; aaat% at which time; sara: 
having departed (from this worid); ita: the Yoois; aaraRia the state of 
non-return; @ and; wrath the state from which they have to return; wa 
alone; atet attain; aq ary that time, 7 ¢, the two respective paths; aearfr 
I shall describe. 


Arjuna, I shall now tell you the time (path ) departing when Yogis 


>) 


do not return, and also the time (path ) departing when they do return. (2 
The word ‘Kala’ (time) here stands respective limits. That which has been 
for the path on which the deities presid- spoken of as ‘Kala’ in this verse has 


ing over the different periods of time been referred to as the ‘bright’ and the 
exercise their authority within their ‘dark’ paths in the twenty-sixth, and as 
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the two Srtis (paths) in verse 27. Besides, 
the words ‘Agnih’, ‘Jyotih’ and ‘Dhtmah’ 
too do not represent divisions of time. 
Therefore, it will not be correct to inter- 
pret the word ‘Tatra’, appearing in verses 
24 and 25, as referring to ‘time’ and it 
is quite in order to construe ‘Kala’ in 
the sense of a path falling within the 
jurisdiction of the deities presiding over the 
different periods of time. 


Here it may be asked: When such 
is the case, why do people consider it 
auspicious for the deceased if one dies 
during the bright fortnight and when the 
sun takes a northerly course ? Our answer 
to this question is that in a_ sense 
the popular belief referred to above is 
also correct; for death during those 
periods brings the soul immediately in 
contact with the deities presiding over 
them. Therefore, a soul departing from 
this world during those periods reaches 
his destination easily and quickly. But 
this should not lead one to conclude that 
an individual departing at night, or dur- 
ing the dark fortnight, or when the sun 
takes a southerly course, does not proceed 
along the bright path or Archirmarga as 
it is called in the Upanigsads, In this 
connection it should be understood that a 
departing soul will take that very path 
by which he is to travel, irrespective of 
the time of death. Of course, it is true 
that if a soul qualified to traverse the 
bright path dies during the night, his 
contact with the deity presiding over the 
day-time will be established only at 
daybreak, and meanwhile he will remain 
in the charge of the resplendent fire-god, 
Even so, if he dies during the dark 


Of the two paths 


i 
abasattate: gee: qe SACIAT | 


fortnight, his contact with the deity 
presiding over the bright fortnight will 
be established only when the bright 
fortnight commences, and till then he 
will remain in the charge of the deity 
presiding over the day-time. In the same 
way, if he departs during the southerly 
course of the sun, his contact with the 
deity presiding over the northerly course 
will be established when the sun actually 
takes a northerly direction, and in the 
meantime he will remain in the charge 
of the deity presiding over the bright 
fortnight. Mutatis-mutandis the same rule 
applies in the case of those who are 
qualified to travel by the southern path. 


The use of the word ‘Yoginah’ ( Yogis) 
in this verse shows that it does not 
speak of the transmigration of ordinary 
mortals who migrate from one species to 
another in this very world or proceed to 
hell. The description, contained in this 
as well as in the following verses, of 
the ‘bright’? and the ‘dark’ paths is a 
description of the migration of only 
superior types of men who are devoted 
to worship of God, or to such noble 
pursuits as the performance of sacrifices, 
charity and austerity etc. 


The prefix ‘Pra’ before‘yatah’is intended 
to indicate the departure of souls proceed- 
ing to the higher worlds. By using the 
word ‘Vaksyami,’ the Lord undertakes to 
reveal to Arjuna the difference between 
the two paths, one leading to the regions 
from which one has to return and the 
other leading to a state of non-return, the 
names by which the two paths are known, 
and the deities who preside over them. 


which the foregoin 
&§& verse undertook to describ 
now proceeds to speak of the one leading to the state ide eee 


Jrom which there is no return, 


at watat asst sa safaat war WRB A 


watt: afta: the fire-god, who is 
over daylight; ym the deity presiding over the brig 


all-effulgence; 


“zg: the deity presiding 
ht fortnight; qarenr: TAUAN 
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the deity presiding over the six months of the northward course of the sun: 
aa by that path ( which is presided over by all the aforesaid deities ); svete: 
departed; aafag: wat: the Yogis who have wat God: 
waft reach. : 

(Of the two paths) the one is that in which are stationed the ail- 
effulgent fire-god and the deities presiding over daylight, the bright fortnight, 
and the six months of the northward course of the sun respectively; pro- 
ceeding along it after death Yogis, who have known Brahma, being successively 


known Brahma; 


led by the above gods, finally reach Brahma. 


The word ‘Jyotih’ ( effulgence) is a 
qualification of ‘Agnih’, which stands for 
the god of fire. The Upanisads speak of 
this god by the name of ‘Archih’, which 
is a synonym of ‘Jyotih’. The god of fire 
is all effulgence of an ethereal] character; 
his jurisdiction extends over the whole 
terrestrial globe including the ocean, and 
his function is to bring the soul qualified 
to travel by the path following the 
northerly course of the sun in contact 
with the deity presiding over daylight. 
If such a soul dies during the hours of 
the night, this god keeps him in his 
charge overnight and hands him over 
after sunrise to the deity presiding over 
daylight. And if such a worshipper dies 
during the day, he immediately hands 
over the departing soul to the god of 


daylight. 


The word ‘Ahah’ stands for the deity 
presiding over daylight, whose form is 
much brighter than that of the fire-god. 
He has jurisdiction over the entire range 
of what is known as the Bholoka includ- 
ing the atmospheric region, and his func- 
tion is to establish contact between the 
soul who travels by the path following 
the northerly course of the sun and the 
deity presiding over the bright fortnight. 
That is to say, if a practicant dies during 
the dark fortnight, he has to remain 
under the care of the god of daylight till 
the arrival of the bright fortnight, when 
he is handed over to the deity presiding 
over the same. And if he dies during 


( 24 ) 
the bright fortnight, the god of daylight 
immediately takes the practicant to the 
furthest limit of his’ own jurisdiction and 
hands him over to ihe deity presiding 
over the bright fortnight, 


The word ‘Suklaly’ stands for the 
deity presiding over the bright fortnight. 
His form is even more resplendent than 
that of the god of daylight. His jurisdic- 
tion extends even beyond the sphere of 
the earth, and covers the entire region 
lying between the earth, and heaven in 
which the sun shines for a whole human 
fortnight and nights are also of the same 
length. His function is to take the 
practicant travelling by the path which 
follows the northerly course of the sun 
to the very limit of his jurisdiction and 
hand him over to the deity presiding 
over the northerly course of the sun. If 


a practicant dies during the southerly 
course of the sun, this deity too, like 
the other deities mentioned above, takes 
care of the former till the sun turns 
towards the north; and if a soul departs 
during the northerly course, he immedi- 
ately hands over the latter to the deity 
presiding over the northerly course of 
the sun, 


The six months of the year, when 
the sun moves ina northerly direction, are 
called ‘Uttarayana’ or the northward 
course of the sun, The words ‘Sanmasah 
Uttarayanam’ in the verse refer to the 
deity presiding over this northward course 
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of the sun. His form is even more resplen- 
dent than that of the deity of the bright 
fortnight. His jurisdiction extends even 
beyond the intermediate region to those 
heavenly regions where the sun shines 
for aS many as six months of the human 
calendar, and the nights too are of the 
same length. His function is to take the 
departing soul who travels by the path 
following the northerly course of the sun 
to the furthest limit of his jurisdiction 
and hand him over to the deity presiding 
over the year, as described in the Upanisads 
(vide Chhand. Up. IV. xv. 5; V.x. |, 2; 
Br, Up. Vi. ii. 15), The god of the year 
then takes the soul to the abode of the 
sun-god, from where the latter takes 
him to the moon-god and the moon-god 
to the god of lightning in the latter’s 
abode. Attendants of the supreme Lord 
then arrive there from His abode and 
take the practicant to that region, 
where at last he is brought face to face 
with God. It should be remembered here 
that the word ‘Chandra’ ( moon ) figuring 
in this description does not refer to the 
Planet which moves round the earth, or 
to the deity presiding over the same. 


The word ‘Brahmavidal’ in this context 
stands for worshippers who have obtained, 
through the scriptures and the teachings 


Describing thus the path travelling by which one does 
now speaks of the path going by which the praciicant returns to this 


of preceptors, indirect knowledge of the 
truth about Brahma without attributes, 
or Of the virtues, glory, reality and essence 
of God with attributes, as well as for 
the Karmayogi devoted to disinterested 
action. It does not refer to the illumined 
Saints who have already realized God; for 
in the case of these latter migration after 
death from one place to another does not 
stand to reason. The Sruti also says: 
“His life-breath does not leave the body” 
( Br. Up. ); ‘It gets dissolved in the body 
itself” (lbid;, III. ii. 11); ‘Becoming 
Brahma Itself, he realizes Brahma.” (IV. 
iv. 6 ).* The devotee who has realized God 
with attributes may either ascend to the 
supreme Abode of God along the path 
described above or may lose his identity in 
the very being of God acéording to his choice, 


The word ‘Brahma’ here stands for 
God with attributes. Reaching Brahma 
means direct vision of God obtained after 
reaching the Lord’s eternal indestructible 
Abode, which is variously known as 
Satyaloka or the supreme Abode, as Saketa- 
loka, Goloka, or Vaikunthaloka, and even 
as Brahmaloka. The reader should, how- 
ever, note that this Brahmaloka is not 
the same as mentioned in verse 16 of 
this chapter and characterized as subject 
to appearance and disappearance. 


not return, the 
mortal 


Lord 
world. 


gal USAT Bo: qatar sferoaay | 
aa arqgad sifaatit sma Frade i 24 1 


ya: the deity presiding over smoke; 


wa: the goddess presiding over 


the night-time; @at even so; Hem: the (leity presiding over the dark fortnight; 


war: ganmaq the d 


city presiding over the six months of the southward 


journey of the Sun; aq (travelling ) by that path; att the practicant who 


performs actions with an inte: 


moon; Acs attaming; faaaat returns ( 
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‘ested motive; aeqaaa sniff: the lustre of the 
to this mortal world ). 
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The other path is that wherein are stationed the gods presiding over 
smoke, night, the dark fortnight, and the six months eat ae southward 
course of the sun; the Yogi (devoted to action with an interested motive ) 
taking to this path after death is led by the above gods, one after another, 


and attaining the lustre 


The word ‘Dhimah’ in this verse 
stands for the deity presiding over smoke, 
which is a symbol of darkness. The 
form of this deity is all darkness. Like 
the fire-god, he has his jurisdiction over 
the entire globe including the ocean. His 
function is to take practicants travelling 
by the path following the southward 
course of the sun to the goddess presid- 
ing over night. When a practicant of 
this class passes away during the day- 
time, he is taken care of by this deity 
during the day and at the commencement 
of the night handed over to the goddess 
of night. 

The word ‘Ratrih’ should be similarly 
understood to mean the deity presiding 
over night. The form of this deity also 
is all darkness. Like the god of daylight, 
he has jurisdiction over the entire range 
of this planet including the atmospheric 
region. Of course, it should be borne in 
mind in this connection that the god of day- 
light exercises his authority over that part 
of the globe alone where there is daylight 
during a particular part of the day, while 
the goddess of night holds her sway over 
the other part where there is night. In 
this way the sphere of authority of these 
deities shifts according to the rotation of 
the earth round the sun in course of a 
day. The function of the goddess of night 
is to take the practicant departing by 
the path following the southward course 
of the sun beyond her jurisdiction to the 
intermediate region lying between the 
earth and heaven and hand him over to 
the deity presiding over the dark fort- 
night. If the practicant dies during the 
bright fortnight, he is kept by this deity 
in her own charge till the arrival of the 


_ ab of the moon ( and enjoying the frait of his 
meritorious deeds in heav 1 sate 
dis in heaven ) returns to this mortal world. 


( 25 ) 


dark fortnight; and if he dies during the 
dark fortnight, he is immediately commit- 
ted to the charge of the deity presiding 
over the same. 


The word ‘Krsnah’ stands for the 
deity presiding over the dark fortnight. 
His form too is all darkness. His 
jurisdiction extends over the intermediate 
region lying between the earth and 
heaven, where the sun shines for a whole 
terrestrial fortnight, and nights too are 
of the same duration. His authority is, 
however, equally shared by the deity 
presiding over the bright fortnight, who 
holds his sway in that part of the inter- 
mediate region where the moon shines 
during a particular period of the month; 
whereas this deity exercises his authority 


.over the other part where there is no 


moonlight during that part of the month. 
In this way the sphere of authority of 
these two deities as well shifts according 
to the revolution of the moon round our 
planet in course of a month. His function 
isto hand over the practicant departing 
by the path following the southward 
course of the sun to the deity presiding 
over this course. When a practicant of 
this class departs during the northward 
course of the sun, he is taken care of by 
this deity till the sun returns to the 
southward course; and if he dies during 
the southward course, he is immediately 
handed -over tothe deity presiding over 
the same. 

The six months of the year, when the 
sun takes the southward course, are 
known as the ‘Dakginayana’. In the 
present context, however, the word stands 
for the deity who presides over this 
southward course. The form of this deity 
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too is all darkness. The jurisdiction of 


this deity extends over the celestial 
worlds beyond the intermdiate region, 
where the sun. shines for a period 


equivalent to six earthly months, and 
nights also are of the same length. His 
authority over these worlds is, however, 
equally shared by the deity presiding 
over the northern course of the sun, who 
holds his sway over those parts of the 
heavenly worlds where the sun _ shines 
during a particular part of the year; 
where as the god of the southward course 
exercises his authority over the other 
parts where darkness prevails during that 
particular period. The sphere of authority 
of these two deities, therefore, shifts 
according to the revolution of the earth 
round the sun in course ofa year. The 
function of this deity is to take the 
practicant proceeding to the heavenly 
regions by the path following the south- 
ward course of the sun beyond the limit 
of his jurisdiction, and hand him over to 
the deity presiding over the world of the 
Manes as described in the Upanisads. 
This latter deity hands him over to thes 
deity presiding over the heavens, and this 
last deity takes him to the moon-world 
( Chhan, Up. V. x. 4). The moon-world here 
implies all the worlds up to Brahmaloka, 
which are subject to appearance and 
disappearance. The reader should, how- 
ever, note that the world of the Manes, 
or Pitrloka, as referred to in the Upanisads 
is not that Pitrloka which is a part of 
the intermediate region, and where the 
sun shines for a full human fortnight 
and nights also are of the same length. 


Men who perform meritorious deeds 
for obtaining the heaven-world etc. also 
exercise control over their senses. From 
this point of view, it is quite in order 
to call them Yogis. Besides, a man fallen 
from Yoga also ascends to heaven by 
this path and returns to this mortal plane 
atter residing there for some time. Since 
he too belongs to the class of persons 


Describing thus the two paths 


that follow 


who travel by this path, the use of the 
term ‘Yogi’ is quite appropriate in this case. 
By using the word ‘Yogi’ in this context 
the Lord further indicates that this path 
is not for men of a Tamasic disposition 
given to sinful pursuits, but for those 
who are entitled to the higher worlds 
by virtue of their devotion to duties 
enjoined by the scriptures (II. 42,43,44 
and IX. 20, 21 etc. ). 

The deity presiding over the moon- 
world possesses a form whose lustre is 
refreshingly cool. The word ‘Jyotih’ 
here signifies an effulgent form resembl- 
ing that of the moon-god; and he who 
attains such a form is said to have 
attained the lustre of the moon. This 
means that the practicant who ascends 
to the moon-world is endowed with a 
celestial form possessing a cool lustre 
and enjoys heavenly pleasures as a reward 
for his meritorious deeds, On the expiry, 
however, of the time-limit allotted for 
his residence there he has to return to 
this mortal world. Ihis he is compelled 
to do when the stock of merits responsible 
for his residence there as well as for the 
enjoyment of heavenly pleasures gets 
exhausted through enjoyment. In course 
of his return journey to this terrestrial 
he assumes various shapes and 
instance he descends from 
ether. Lower 


plane 
forms. For 
the moon-world to 
down he assumes the form of air, 
and is then transformed into smoke. 
From the state of smoke he enters vapour; 
from vapour he takes the form of acloud 
and from the cloud he comes down to 


the earth in the form ofrain-drops and 
thereby enters the seeds of foodgrains 
like wheat, barley, rice, sesamum, beans 
etc., or other herbs and plants. Through 
them he gradually enters the semenof a 
male living being and in the process of 
his union with a female makes his way 
through semen-drops into the latter’s 
womb. In this way he is reborn intoa 
species determined by his previous Karmas 
( Chhan. Up. V. x. 5,6,7 ). 


the northward and southward 
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Courses respectively of the sun, the Lord now proceeds to declaré them as eternal 
and thus winds up to the topic. 


gran adt ad ara: apat az 
THI 8 aeaaaraAeaaissada] «= ga: NRE HI 


f€ because; waa: of the world; w& these two ; Beer bright and dark 
( otherwise known as Devayana or the path of gods and Pitryana or the path of 
Manes ); wat paths ; aaa (as ) eternal; #& are considered ; wat ( proceeding ) 
by one of them; sargfix the supreme state from which there is no return; 
aft one reaches; saat ( and proceeding ) by the other; ga: ataa#@ one comes 


back ( to this mortal world ), 7 ¢, becomes 


once more. 


For these two paths of the world, 


considered to be eternal. 


Dy 14 . 
Proceeding by one of them, one 


subject to birth and death 


the bright and the dark, are 
reaches the 


supreme state from which there is no return; and proceeding by the other, 


one returns to the mortal world, 7 ¢, becomes subject to birth and death 


once more. 


The word ‘Jagatah’ in this verse 
stands for the totality of living beings, 
both sentient and insentient, who live 
and move in the various regions of the 
universe, upper as well as _ lower; for 
all classes of beings can proceed by 
either of these two paths on obtaining 
the necessary qualification. Some time or 
other in course of his peregrination through 
the eight million odd species of life, God 
vouchsafes to every Jiva a golden oppor- 
tunity to attain the celestial regions or 
enter His own supreme Abode by endow- 
ing him with a human body. If he 
makes the best use of his life on that 
occasion, he can certainly reach the 
destined goal by traversing any of these 
two paths. In this way both these paths 
have indirect relation with every living 
being. These two paths have existed for 
all beings from time without beginning, 
and will ever exist for them. It is for 
this reason that they have been called 
‘eternal’. Even though during the Final 
Dissolution, when all the worlds merge 


5] B. G, wits 


( 26 ) 


in God, these two paths and the deities 
presiding over them also disappear in 
God, nevertheless they are created again, 
as of old, when there isa new creation. 
Therefore, there can be no objection to 
their being called eternal. 


The path which leads to the supreme 
Abode of God is full of light and heavenly 
in character. The deities too presiding over 
this path are all effulgent, and _ the 
heart of those who travel by this path 
is also ever illumined by the light of 
wisdom. It is for these reasons that this 
path has been termed as the ‘bright’ 
path, On the other hand, the path which 
leads to the celestial regions including the 
Brahmaloka, or the abode of Brahm4, is 
dark when compared with the ‘bright’ 
path; the deities too presiding over it 
are constituted of darkness; and _ those 
who depart by this path also remain 
deluded by ignorance, Hence this second 
path has been styled as ‘dark’. 


The word ‘An&vrttim’ in this verse 
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stands for the supreme Abode of God, attain- 
ing which the practicant does not return to 
this mortal plane. In verse 24 it was stat- 
ed that the Yogis departing by the ‘bright’ 

path finally reach Brahma or God. The word 
‘Andvrttim’ has been used in this verse just 
in order to make it clear that on attaining 
Brahma or God one does not take birth 
again; hence He is also termed as ‘An@vrtti’. 


‘ 


By using the expression ‘Punah 
Avartate’, the Lord indicates that all the 
worlds attained through the ‘dark’ path 
are subject to appearance and dis- 
appearance. The intention is to show 
that the worlds which are reached through 
the ‘dark’ path are all perishable. Hence 
he who departs along this path has to 
return to the mortal plane. 


Now, while praising the Yogi who possesses knowledge of these two paths, 
the Lord exhorts Arjuna to become a Yogi. 
at adt wi maq anit qela we | 
azakeaag «HIS aT «| Hata ll 29 Il 
qa O son of Kunti; wa these two; wat paths; a4 knowing; #24 
any; 4iatt Yogi; a not; gafe gets deluded; aera therefore; aga O Arjuna; 
aag BST at ali times; wg: aa be steadfast m Yoga. 


Knowing thus the 
Yogi gets deluded. Therefore, 


the form of equanimity (7 ¢, strive constantly for My realization ). 


The word ‘Srti’, together with the 
demonstrative adjective ‘Ete’, stands for 
the two paths described in the preceding 
verses. The virtuous soul who either 
performs religious acts or worships gods 
With an interested motive leaves this 
world by the ‘dark’ path and attains the 
heaven-world according to the relative 
worth of his Karma, returning to earth 
when the stock of his merits gets ex- 
hausted ( IX, 20,21 ). Even so the Karma- 
yogi, devoted to disinterested action or 
worship, and the Jiianayogi, who renounces 
the sense of doership, both depart by 
the bright path and reach the supreme 
Abode of God, whence they have no 
more to return. Realizing this truth full 


well and with perfect faith is what is 
meant by knowing the secret of these 
two paths. 


All practicants who ee any of the 
paths recommended in the § SAstras as a 


secret of these two paths, 
Arjuna, at all times be steadfast in Yoga in 


O son of Kunti, no 
( 27 ) 


means to God-Realization, such as Karma- 
yoga or the Yoga of action, Dhyanayoga 
or the Yoga of Meditation, Bhaktiyoga 
or the Yoga of Devotion, and Jianayoga 
or the Yoga of Knowledge, are to be 
known as Yogis. Among such Yogis who- 
ever succeeds in realizing the truth about 
the two paths referred to above does not 
get deluded. This is what is indicated 
by the use of the word ‘Kaschana’ in 
this verse. Even though pursuing any of 
the aforementioned Yogas he who does 
not know the secret of these two paths 
has a natural tendency to get attached 
to the enjoyments of this world or 
the next, and fall from Yoga. This 
is what is meant by his being deluded. 
On the other hand, he who knows 
the secret of these two paths does not 
get attached to any form of enjoyment, 
realizing as he does that enjoyments 
obtained in any of the worlds up to 
Brahmaloka are perishable and_ trivial, 
and remains constantly engaged in practices 
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leading to God-Realization. This is what | Arjuna; for it was this form of practice 
is meant by his not getting deluded. that Arjuna was eminently qualified for, 


The importance of Yoga as a The exhortation referred to above is 
discipline for God-Realization is so intended to emphasize the fact that the 
great that the Yogi who is established span of life allotted to a human being 


in such a Yoga fully realizes the truth is €xtremely short, and one may be over- 
about these two paths, so that he no taken by death at any moment. If, there- 
longer falls into the delusion of getting fore, a man does not strive to devote 


attached to any form of enjoyment. It is every moment of his life to a spiritual 
therefore that the Lord asks Arjuna to discipline, his Sadhana will suffer from 
devote himself with reverence to the occasional breaks, And if death overtakes 
constant practice of Karmayoga_ with him during any such break he will be 
special emphasis on devotion, for the compelled to take birth again as one 


pleasure of the Lord Himself. This is fallen from Yoga. Therefore, it is incum- 
the force of the use of the word ‘Tasmat’ bent on every human being to remain 
in this verse. Verse 7 of this chapter constantly engaged in practices leading to 
also contained a similar exhortation for God-Realization. 


In this way the Lord exhorted Arjuna to be steadfast in Yoga. He now 
concludes the chapter by glorifying the man who is established in Yo ga, and 
pointing out the fruit of applying himself to spiritual practice in accordance with 
the spirit of the profound truth revealed in the chapter. 


ag aig ave Aa ag agquand feed | 
sata areaatag fatgen ait at catagafea ata i x Il 


arnt the Yogi; qa this ( profound truth ); fafar realizing; 33g to (a 
study of ) the Vedas; a as well as; a%g to (the performance of ) sacrifices; 
avg to(the practice of ) austerities; gag (and) to the practice of charities; 
aq which; grameq the reward; sfgeq has been ascribed (in the scriptures ); 
aq that; aay all; ua doubtless; #afa transcends; 4 and; ary beginningless; 
qt supreme; tama state; sufa attains. 


The Yogi, realizing this profound truth, -doubtless transcends all the 
rewards, ascribed in the scriptures, to the study of the Vedas, as well as 


to the performance of sacrifices, austerities and charities, and attains the 


beginningless supreme state. ( 28 ) 


The word ‘Yogi’ here stands for the And realization of this profound truth 
consists in thoroughly grasping the meaning 


practicant who constantly applies himself, ! 
a of whatever has been taught in this 


i i one 
with reverence and devotion, to any A 
of the practices that have been recommend- chapter, viz., the worship of both the 


ed in the scriptures as a means to God- qualified and absolute aspects of God, as 
Realization. ‘Idam’ covers the entire body well as of God with form and without 
of teachings contained in this chapter. form, the virtues, glory and greatness of 


\ 
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God, practices leading to God-Realization, 
the worlds from which man has to return 
and the state of being which brings cessa- 
tion of rebirth and so on, 


The word ‘Vedas’ covers all the four 
Vedas together with the branches of 
learning that are considered as auxiliary 
to them, as well as all other scriptures 
agreeing with the Vedas. ‘Sacrifice’ means 
all kinds of ritual acts enjoined by the 
scriptures, such as worship, offering of 
oblations into the sacred fire, and so on, 
Similarly ‘austerities’ means all forms of 
askesis recognized by the Sastras, such 
as the observance of religious vows, keep- 
ing fasts, practice of sense-control, per- 
formance of one’s own obligatory duties 
and so on. Even so ‘Charities’ include 
all kinds of gifts sanctioned by the Sastras, 
such as the gift of food, the gift of learning, 
the gift of land etc., and all philanthropic 
acts. The word ‘Punya’ forming part of 
the compound word ‘Punyaphalam’ stands 
for the store of religious merit that accrues 
from a study of the Vedas and the per- 
formance of sacrifices, charities, austerities, 
and other religious acts, carried on with 
reverence and devotion and with an 


interested motive; and the attainment of 
the various celestial worlds up to Brahma- 
loka and of the enjoyments obtained 
there is the fruit of such merit promised 
in the Vedas and other scriptures. Knowing 
all these worlds, as well as the enjoy- 
ments obtained in them, as transient and 
momentary, when one ceases to have any 
attraction for them, and _ cultivating 
complete in difference towards them actual- 
ly leaves them far behind, one is said to 
have transcended all the rewards 
promised in the scriptures. 


The word ‘Sthanam’ in this verse, 
together with the adjectives ‘Param’ and 
‘Adyam’ qualifying it, stands for that 
which has been spoken of in this very 
chapter as the supreme Abode of God, 
whence one does not return to the 
whirligig of births and deaths, and which 
is at the beginning of all, beyond all and 
superior to all. To realize it, and then 
enter it is what is meant by attaining it. 
Aitainment of the supreme Goal, the 
supreme State or the Divine State, and 
Realization of the Divine Puruga are only 
other names for it. 


o aaigia ataRaadgiaraiang aalaarat 
aaa Mangas aawaeateit 
ATATZATSEATA’ || S| 


Thus, in the Upanisad sung by the Lord, the science of Brahma, 
the scripture of Yoga, the Dialo gue between Sri Krsna 
and Arjuna, ends the eighth chapter entitled 
“The Yoga of the Indestruc- 
tible Brahma”. 





Y 


oP 
Chapter IX 
The knowledge imparted by the Lord in this chapter has been called by 


Title of the Him the sovereign science and the sovereign secret. Therefore, this 
Chapter chapter has been given the title of ‘Yoga of the sovereign 
science and the sovereign secret’. 


In verses 1 and 2 of this chapter, the Lord undertakes to impart to 
Arjuna once more the knowledge of both the absolute and embodied aspects of 
Divinity, and sings the glory of that Knowledge. Verse 3 declares 

PREY of that people having no faith in this knowledge revolve in the 
Chapter whirligig of births and deaths. In verses 4 to 6 the ‘Lord describes, 

at the outset, the all-pervasive and detached character of His un- 

manifest aspect, and indicating His divine power of . Yoga declares in the end 
that all beings abide in Him even as air abides in ether. Thereafter, verses 7 
to 10 tell ws how at the time of Final Dissolution all beings enter God’s 
Prakrti, how at the beginning of creation they are again brought forth by Prakrti 
under His supervision, and how while engaged in such acts of creation and 
dissolution God ever remains unattached to them. Denouncing in verses 11 and 
12 those who being unacquainted with God’s supreme glory despise Him, the 
Lord tells us in verses 13 and 14 the way in which those great souls who are 
acquainted with His glory adore Him, Verse 15 speaks of the Jnuanayogi, who 
worships God through his offering of Knowledge as one with him, as well as of 
those who worship Him in various ways in diverse celestial forms, such as the 
moon-god, the sun-god, Indra ( the Lord of paradise ) and the god of fire etc., 
knowing them as distinct from themselves as well as from God. Describing His 
identity along with His virtues, glory and various manifestations in verses 16 to 
19 the Lord tells us that the whole of this universe, both in its manitest and 
unmanifest form, is His own manifestation. Verses 20 and 21 declare that those 
who perform sacrifices and other religious acts for obtaming the enjoyments of 
heaven ascend to heaven only to return to this world when thew allotted span 
‘s over. Verse 22 embodies the Lord’s vow of personally supplying the needs 
and safeguarding the interests of devotees who constantly remember Him ina 
disinterested spirit. In verses 93 to 25 the Lord declares that even those who 
worship other deities indirectly worship Him, though with a mistaken approach, 
and that such devotees do not know Him in reality, the result being that 
whereas worshippers of the other gods go to those gods, His own worshippers 
attain Him. Showing devotion to be comparatively easy of practice in verse 26, 
Arjuna is exhorted in the twenty-seventh to offer all his acts to God; while 
yerse 28 declares God-Realization to be the fruit of such offering. Declaring in 


406 BHAGAVAD-GITA 


verse 29 that He is equally present in all beings, the Lord glorifies in the 
thirtieth and the thirtyfirst the adoration practised by him who is exclusively 
devoted to Him. In verse 32 the Lord tells us that surrender to Him ensures 
attainment of the supreme goal to women, Vaisyas ( members of the agriculturist 
and mercantile classes ), Sidras ( those belonging to the artisan and labouring 
classes ) and even to those of sinful birth. In verses 35 and 34 the Lord praises 
the pious Brahmans and devout royal sages, declares the human body to be 
mortal and exhorting Arjuna to surrender himself to Him, discusses the true 


character of surrender with all its limbs. 


Ai the beginning of Chapter VII, the Lord undertook to impart to Arjuna 
the knowledge of Nirguna Brahma along with the knowledge of manifest Divinity. 
Discussing that subject accordingly, He finally spoke of realizing God 
eka: together with what He called Brahma. Adhyatma, Karma,  Adhibhata, 
Discourse Adhidaiva and Adhiyajiia, and also of , fixing one’s thought on God 
at the hour of death. Thereupon, in Chapter VIII, Arjuna addressed 
seven questions to ihe Lord in order to seck enlightenment on the above terms, as 
well as on the subject of worshipping God at the last hour. The Lord briefly 
answered six of these questions in verses 3 and 4 of that chapter, while all the 
remaining verses were taken up in answering the seventh. Thus the discussion of 
Jiiana or the Knowledge of Nirguna Brahma along with Vijiana or the Knowledge 
of manifest Divinity, started in Chapter VII, having not been completed, the Lord 
takes up the subject again in Chapter IX for a clearer exposition. And in order 
to establish the link of this discourse with the subject discussed in Chapter VII : 
He undertakes in the very first verse to unfold the Knowled ge of Nirguna Brahma 
along with the Knowledge of manifest Divinity once more. 


BC UGIGCIE! 


FG F Yaat wagaraqaaaa | 
ald faamafed asarcar alert soparg lle 


aaqaa @ to you who are uncarping; aq this; geraay most secret: 

| 

fasrafeay along with the knowledge of manifest Divinity ; aaa the Knowledge 

of Nirguna Brahma; g once more; agai shall discuss at length ; aq which ; 

art knowing; w#arart from the evil of worldly existence; #eqa@ you 
shall be free. 


f 
S47 “cpe 7 +6 . r 4 r ok + 
Sri Bhagavan said ; To vou, who are devoid of the carping spirit 
: : : fos) 2 
I shall now unfold the most secret knowledge of Nirguna Brahma slong 
. « c 


with the knowledge of manifest Divinity, knowing which you shall be free 
from the evil of worldly existence. (1) 
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The fault of ‘Asiiya’ consists in 
belittling the merits of men possessing 
merits, finding fault with their virtues, 
reviling them and attributing false blame 
to them. He who is entirely free from 
this evil of ‘Asiya’ by his very nature 
is called ‘Anasiiyu’*. | 


By calling Arjuna ‘Anastyu’ or uncarp- 
ing, the Lord indicates that he alone 
who has faith in Him, and is free from 
the fault-finding spirit, is qualified to 
receive the instruction contained in this 
chapter; while he who is laking in 
faith, and full of the carping spirits, 1s 
disqualified for it. In XVIII. 67 the Lord 
explicitly states that the teaching of the 
Gita should never be imparted to one 
who finds fault with Him. 


The word ‘Jianam’ with the adjectives 
‘Idam’ and ‘Vijfianasahitam’ stands here 
for the knowledge of the Absolute, form- 
less Brahma as well as that of the 
qualified aspect of God with form and 
without form along with the secret of 
their respective glory and greatness, and 


the instructions leading to that knowledge, 
contained in Chapters VII, VIII and IX, 


This knowledge has been described as 
‘Guhyatamam’, ‘the most secret thing’, 
because of all secrets in the world the know- 
ledge of the true character, love, virtues, 
glory, greatness and splendour etc. of the 
integral Divinity or Purugottama and the 
conception of surrender to Him are the 
most secret of all. Teachings ofa similar 
nature embodied in verse 20 of Chapter 
XV and verse 64 of Chapter XVIII as 
well have been called most secret by 
the Lord. 


The word ‘evil’ stands here for all 
forms of suffering and actions which are 
responsible for the same, vices of all 
kinds, the shackles of worldly existence 
in the form of birth and death, and the 
origin of them all, viz., Ignorance. Being 
rid of the evil of worldly existence, 
therefore, means securing complete and 
lasting immunity from all these and 
realizing God, the embodiment of supreme 
Bliss. 


In order to inspire Arjuna’s faith in, and love for, the teaching which He 


promised to impart in the preceding verse, 


Brahma along with the knowledge of 


without form, and in order to stimulate 
Lord now reveals the true glory of such knowledge. 


carry it into practice, the 


Uniaa wag 


viz., the knowledge of absolute formless 
qualified aspect of God, both with and 
him an ardent desire to hear it and 


qfaataaqaay | 


qaaand ad ged wae RII 


Brahma along with the 


gza this Knowledge (of absolute formless 
Knowledge of the qualified aspect of God with and without. form ); wafaer 


(is) asovereign science; Way a sovereign secret; qaaq most holy; saa 
‘s ° < 2 cy — PP ce 
most excellent; sata directly enjoyable; wag attended with virtue; 4d 
ama very easy to practise; #4 and ) imperishable. 
Seah Vet Ys CAsy 10 | ; aA ( Sire 
as a 
* Our scriptures define ‘Anasiya’ as follows :— 


a ord ara afeat eatfa AraTTals | 
araaiay tHe ara wath 


«He who does not detract from the merits of those possessing ‘ mer 
worth and does not take delight in the faults of others is said to possess the virtue of Anasiya. 











( Atrismrti, 34 ) 


merits, praises even those of scanty 
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This knowledge ( of both the Nirguna and Saguna aspects of Divinity ) 


is a sovereign science, a sovereign secret, supremely 
virtue, 


directly enjoyable, attended with 


imperishable. 


The word ‘Idam’ stands for the same 
‘Jana’ and ‘Vijfiana’, 7. e., knowledge 
of both the Nirguna and Saguna 
aspects of God, which the _ Lord 
undertook to unfold in the _ preced- 
ing verse. The knowledge _ referred 
to here is superior to all other known 
and unknown forms of knowledge; for 
him who has truly assimilated this know- 
ledge, nothing remains to be known. It 
is therefore that it has been spoken of 
as a ‘sovereign science’. The true nature 
of the qualified and absolute, as well as 
of the manifest and unmanifest aspects 
of God, His virtues, glory and greatness, 
the process of His worship and the fruit 
of such worship, all this has been fully 
dealt with in this knowledge. Besides 
this, the Lord has unfolded His whole 
secret here and revealed the truth that 
He who stood before Arjuna as Sri Krsna 
was none else than the Creator and 
Destroyer of the whole universe, the 
substratum of all, the Almighty Lord, the 
supreme Brahma, and the supreme person, 
and that Arjuna _ should completely 
surrender himself to Him. Such a supreme 
secret could be revealed only before a 
qualified and faithful devotee like Arjuna, 
who was free from the carping spirit, 
and not before anybody and everybody. 
It is therefore that the Lord calls this 
knowledge ‘a sovereign secret’, 


This knowledge is so edifying and 
ennobling in character that whosoever 
hears of and reflects on it and acts accord- 
ing toit with faith is completely rid of 
all sins and vices and is hallowed for 
all time to come. It is therefore that it 
has been called ‘supremely holy’, and of 


all that is good and noble in the world, 
itis the noblest and the best; therefore, 
it has been characterized as ‘most excellent’, 


holy, most excellent, 
easy to practise and 
(2) 


The fruit of this knowledge of both 
the Nirguna and Saguna aspects of God 
isnot something invisible like the effect 
of offering oblations to one’s departed 
ancestors, Even as the practicant advances 
on the path of self-surrender to God he 
is rid of his vices, evil ways and sufferings, 


and begins to enjoy supreme peace and 
incomparable bliss. Nay, he who fully attains 


this knowledge immediately realizes God, 
the ocean of supreme peace and supreme 
bliss, supremely loving, highly compas- 
sionate and friendly to all. It is therefore 
that the Lord calls it ‘directly enjoyable’. 
And besides it does not come in conflict 
with any other Dharmas or duties, 
such as those enjoined by one’s Varna or 
grade in society and Asrama or stage 
in life; and being a supreme virtue in 
itself, it is superior to every other form 
of virtue. Hence it is ‘attended with 
virtue’ or full of virtue. 


very 


Action performed with some interested 
motive ceases after yielding its fruit. 
Even so worldly knowledge, once acquired, 
is forgotten unless kept alive by constant 
reference. This knowledge of the Nirguna 
and Saguna aspects of God is, however, proof 
against decay. Once duly acquired, 
this knowledge never gets lost under any 
circumstance whatsoever, Moreover, its 
fruit too is imperishable. Hence it is 
called ‘Avyaya’ or imperishable. This 
should not, however, lead anyone to 
conclude that because this knowledge is 


of such a great moment, it must be very 
difficult indeed to act according to it and 


attain it. In order to obviate this mis- 
apprehension the Lord says: “It is very 
easy to practise.” The long and short 
of itis that the practice of self-surrender 
to God, as advised in this chapter, is 
exceptionally easy, For it involves no 
exertion of any kind, nor does it require 
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anid external undertaking or preparation. this path begins to enjoy supreme peace 
© say nothing of those who have attained and incomparable bliss from the very 
perfection in it, the practicant treading beginning of his practice, 


If the knowledge of both the Nirguna and Saguna aspects of - God fy of 
suck a great moment, and its practice also so very easy, one is tempted to ask: 
Why does everybody not adopt the same? In arder to show that failure to adopt 
tt is mainly attributable to want of faith, the Lord now proceeds to denounce 
those who do not repose faith in this knowledge. 


AACA FRI TANT war 
amg ont faced aadencacata il 2 I 
qtaqy O scorcher of foes, Arjuna; #7 aae7 in this Dharma; eager: 
reposing no faith; gem: people; ara Me; sar failing to reach; aqaanararet 
in the path of the world of death; faded revolve. 


Arjuna, people having no faith in this Dharma, failing to reach Me, 
revolve in the path of the world of death. (3) 
The word ‘Dharmasya’, with the greatness etc. of God, do not practise 


demonstrative adjective ‘Asya’ qualifying devotion to Him inany form and fritter 
it, stands for the knowledge of the away their human existence, which is 


Nirguna and Saguna aspects of God, which such a rare acquisition, in enjoying 
has been extolled in the preceding verse, worldly pleasures and obtaining the 
and which has been discussed in the means to such enjoyment. 


whole of this chapter. ‘Reposing no faith 
in this Dharma’ means entertaining doubt 
and misconception about the statements 
contained in this chapter regarding the 
essential characier, glory, virtues and 
greatness of God, the means to His 
realization and the fruit of such realiza- 
tion as untrue, far from possible and 
contrary to facts, belittling them as 
nothing but sentiments couched in an 
attractive garb, and entertaining other 
such notions which run counter to faith. 


In course of his peregrination through 
eight million and four hundred thousand 
varieties of existence as living beings the 
Jiva rarely attains the human body 
through the grace of God for securing 
liberation from the cycle of births and 
deaths, and realizing God. Even after 
obtaining such a rare boon in the shape 
of human existence, those who fail to 
practise adoration and meditation etc. 
through lack of faith in the teachings of 
the Lord are unable to realize God and 

‘ASraddadhanah’ (lacking in faith ) begin to revolve as heretofore in the 
refers to those who having no faith in whirligig of births and deaths. This is what 
the essential character, virtues, glory and the Lord seeks to convey through this verse. 


Commencing His teaching on the Nirguna and Saguna aspects of God, 
which He promised to impart and extolled in the foregoing verses, the Lord now 
proceeds first of all to descri be His Unmanifest aspect along with Its glory. 


qa add aq wagermafaat | 
yeaa aayata a até aeaafeae Wl 8 Il 


52 B. G, 
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seamafia aa by Meas unmanifest Divinity; ga this; aaqentire; we 
universe; atqzis permeated (as ice by water); @ and; aay all beings; 
went rest on (the idea within) Me; #¢a( therefore, really speaking, ) I; 


#g in them; @ not; wafaza: ( am ) present. 


The whole of this universe is permeated by Me as unmanifest Divinity, 
and all beings rest on the idea within Me, Therefore, really speaking, I am 


not present in them. 


The word ‘Avyaktamirtina’ stands 
for that all-pervading, formless Divinity 
with attributes, who has been referred 
to as ‘Adhiyajfia’ in verse 4 of Chapter 
VIII, as the ‘supreme Divine Purusa’ in 
verses 8 and 10, as ‘the all-wise eternal 
Being’ in verse 9, as the ‘Unmanifest’ 
and ‘Indestructible’ in verses 20 and 21, 
and as ‘the supreme Purusa attainable only 
through exclusive Devotion’ in verse 22. 


The word ‘Jagat’, with the adjectives 
‘Idam’ and ‘Sarvam’ qualifying it, stands 
for the whole universe consisting of the 
entire sentient and insentient creation. 


Even as the air, fire, water and earth 
are permeated by ether, an ornament of 
gold is permeated by gold, and earthen- 
ware is permeated by earth, so jis the 
entire universe permeated by the unmani- 
fest aspect of God with attributes, who 
is its Creator. The Sruti says:— 


‘‘Whatever sentient and _ insentient 
creation there is in this universe, all 
that is permeated by God.””* (Isopanisad, 1) 

The word ‘Sarvabhitani’ in this verse 
stands for all sentient and insentient 
beings, including their bodies, senses, 
mind, intellect, and their objects, as well as 
the abodes of such beings. Laying hold 
of His Prakrti, God Himself creates, 
sustains, and destroys the universe; it is 
He who holds this entire creation in an 
infinitesimal part of His Being ( X. 42); 
and He alone is the goal, sustainer, 
abode, support, resting-place, origin, end 





ce 


@ torrpatigad ate | oat a1 | 


( 4) 


and repository of all (1X. 18). In this 
way the existence of all beings depends 
on God. It is therefore that the verse 
speaks of all beings as resting in God. 


Though permeating every atom of 
this universe, even as the atmosphere 
pervades every particle of a cloud, God 
is entirely beyond the world, and abso- 
lutely unconnected with it. He remains 
intact even when the entire universe is 
no more, just as the atmosphere remains 
intact even after the dispersal of the 
cloud. God does not cease with the 
cessation of the world. He shines in His 
glory even where there is no trace of 
any material existence. This is what the 
Lord seeks to bring out when He. says 
that really speaking, He is not in beings. 
In other words, He is eternally existent 
in His own Self. 


The statement of the Lord: ‘I am 
notin them’, may be explained in other 
ways also as given below:— 


Just as all living beings and objects 
seen in a dream being in the dreamer, 
the latter is not wholly limited by the 
objects of his dream, but exists beyond 
them as well, even so God, though per- 
meating the whole universe, is not limited 
by it inasmuch as the latter exists in a 
fraction of His Being. Thus, being greater 
than the world, and its substratum, He 
is not in the world alone. 


Secondly, a dreamer, though directly 
perceiving all the objects of dream in 
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the course of his dream, has really no con- Thirdly, just as the objects perceived 
nection whatsoever with such objects or in a dream being really non-different from 
with the acts of his dream, and remains the dreamer, nay, his very self, he is 
wholly beyond and unconnected with the not in them, but he alone a even 
dream-world; he exisied before the dream, so the world being identical Gah God, 
exists even while dreaming, and will nay, the very self of God, He is notin 
exist after waking from ihe dream. Even the world, but He alone is, 


so God ever exists and does not cease 
even when the whole world ceases to 


exist. On the other hand, He shines in Thus, being the substratum of the 
His own glory even where there is no world, and wholly beyond it, and the 
trace of the world, Thus, being altogether world being His very self, God is not in 
beyond the world, and unattached to it, the world. From the monistic standpoint 
He is not in the world. this view also is quite correct. 


aaqneata qa wa a aac | 
qaya A yaeat AAA yaaa | % Il 


@q and; wart ( all those ) beings; auf abiding in Me; @ not; a 
Mine; ®zava ara ( the wonderful power of ) My divine Yoga; 134 behold; ward, 
the Sustainer of beings; @ and; yaataa: the Creator of beings; ## Mine; 
arm Self; wzaea: dwelling in beings; 4 not. 


Nay, all those. beings abide not in Me; but behold the wonderful 
power of My divine Yoga: though the Sustainer and Creator of beings, 
My Self in reality dwells not in those beings. (5) 


‘The preceding verse stated that all no other substratum than God. And when 
beings abide in God; whereas in the aman realizes God, nothing exists in his 
present verse the Lord says, ‘Those beings conception but God; therefore in the eyes 
do not abide in Me.” How are these of him who has attained this state, the 


contradictory statements to be reconciled ? world does not exist in God. 

By inviting Arjuna to behold the wonder- 

ful power of His divine Yoga in this The statement of the Lord contained 
connection the Lord indicates that what in this verse can also be interpreted ina 
appears impossible on the face of it can different way so as to confirm rather than 
be made possible by the miraculous power contradict what He stated in the preceding 
of His divine Yoga. Just asa cloud both verse, When it is conceded that as the 
does and does nut exist in the atmosphere, dream-world rests on the thought of the 
even so the world exists, and also does dreamer even so the entire universe hangs 
not exist in Him. The entire world is on God’s thought alone, and that really 
a creation of His power of Yoga, and He speaking there is no existence apart from 
is its substratum; therefore all beings exist God, it will be easy to understand the 


in Him, And notwithstanding this, He is statement of the Lord that ‘those beings 
wholly beyond them all; hence the world do not abide’ in Him. If so, how does the 
does not exist in Him. Therefore, so long world appear before the eyes ? What is 
as the world exists in one’s conception, the secret of its appearance ? Anticipating 
everything abides in God; the world has this question the Lord says, “‘That is a 
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miracle of My wonderful power of Yoga. 


The world does appear in Me, and in 
reality nothing exists apart from Me. 
How wonderful !” That is to say, so long 


as the world exists in the eyes of man, 
everything abides in God; the world has 
no other substratum than God. And in 
reality God alone is everything, nothing 
exists but God. On realizing God, the 
practicant directly perceives this truth. In 
the eyes of such a God-realized soul 
nothing. exists apart from God. Therefore, 
it is quite correct to say that those beings 
do not really exist in God. From the 
monistic standpoint this interpretation 
appears to be quite sound. 


The words ‘Aiswaram Yogam’ denote 
the wonderful power, possessed by none 


In the preceding verses the Lord 
and dwell in His unmanifest aspect. In 


stated that all 
order to 


other than God, of remaining absolutely 
detached from everything, even though 
creating and sustaining everything, and 
pervading the whole creation, While 
inviting Arjuna to behold the wonderful 
power of His divine Yoga, the Lord refers 
to all the facts mentioned in this and 
the preceding verse. 


By using the words ‘Mama Atma’ 
the Lord refers to His qualified, formless 
aspect. For it is this formless aspect of 
God possessed of attributes, that creates 
and sustains this universe. This is what 
the Lord means by speaking of His Self 
as ‘the Sustainer and Creator of beings’. 
But, nevertheless, God is in reality wholly 
beyond this world. It is therefore that 
the verse says: ‘‘He dwells not in those 
beings’. 


beings are permeated by, 
elucidate the point further the 


idea is explained in the following verse by means of an_ illustration. 


qUssaraeaan fret ag: ATawt Aer | 
amt aattr wate aceurlearara il & I 
wat just as; Waa moving everywhere; Hem arg: the extensive air: 
° ° > 
faa arerteua: (is ) ever present in ether ( because born of ether ); amt even SO; 
wait. yatft all beings ( because they have originated from My thought ); 
aera (are) dwelling in Me; gf thus; sqara know. 


Just as the extensive air, which is moving everywhere, (being born 
of ether) ever remains in ether, likewise know that all beings ( who have 
originated from My thought ) abide in Me. (6) 


In order to bring out the similarity 
of all beings with air, the terms ‘Mahan’ 
and ‘Sarvatragah’ have been used with 
reference to air, That is to say, just as 
the air has access all round, even so all 
beings are ever wandering from one state 
of existence to another; and just as the 
air is very extensive in volume, even so 
the multitude of beings is very large. 


The air has its origin in ether, it 
stays in ether, and also disappears into 


ether. This is what is sought to be 
conveyed by the use of the word ‘Nityam’ 
with reference to ‘Ak&@gasthitah’, The 
intention is to show that at every moment 
and under all circumstances ether is the 
substratum of air. 


Like ether, God is uniform, formless 
actionless, infinite, unattached and fwiiniut 
able; and like the air all beings spring 
from God, abide in God and finally merge 
into God, This is what is sought to be 
conveyed by the simile employed in this 
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verse, Sprung from ether, remaining in and 
finally disappearing into ether, air can 
never and under no circumstance remain 
apart from ether but ever remains in it; 
and yet ether has no _ connection what- 
soever with the air of its movement and 
other changes in it, and is always beyond 


While discussing the knowledge 
God, and its glory, the Lord depicted 


of the 
so far the 


it. Even so since the emanation, existence 
and dissolution of beings are events that 
take place only in the thought of God, 
the whole multitude of beings exists in 
God alone; and yet God is entirely beyond 
those beings, and is always wholly immune 
from all sorts of changes. 


and Saguna aspects of 
unattached and 


Nirguna 
all-pervasive, 


immutable character of His formless aspect just with a view to revealing the truth 


about it. Now, while elucidating His character as the Creator of beings, He 
refers in the next two verses to the destruction of beings during the Final 
Dissolution, and to their emanation at the beginning of the next creation, with a 


view to explaining the truth of His acts of creation etc, 


aaqaia atta cafe afta arian | 


RIAY Gata Ketel fase i v I 


atett O son of Kunti, Arjuna; 


era during the Final Dissolution ; 


aayeaat all beings; afar, Mine; safa Prakrti; aa enter; seqrét ( and ) 
at the beginning of creation ; arf them ; xz4 [; ga: again ; fastla send forth. 


Arjuna, during the Final 


Dissolution all 


beings enter My Prakrti 


(the prime Cause), and at the beginning of creation, I send them forth 


again. 


A whole daytime of Brahma is known 
asa ‘Kalpa’, and his nights are also of 
the same duration. Taking this as a 
unit we can gauge the extent of 
a whole lifetime of Brahma consist- 
ing of a hundred years. The word 
‘Kalpakgaya’ denotes the expiry of a 
whole lifetime of Brahma. It is also known 
as the Final Dissolution ( Mahapralaya ). 


The word ‘Sarvabhitani’ stands for 
all sentient and insentient beings, includ- 
ing their body, senses, mind, intellect, 
objects of enjoyment and abodes etc. 


‘Prakrti’? denotes the prime cause of 
the universe, or Primordial Nature, which 
has been referred to as ‘Mahadbrahma’ 
verses 3and 4 of Chapter XIV, and 
also called ‘Pradhana’ or un- 
calling iW 


in 
which is 
differentiated Matter. By 


(7) 
‘Mamikam’ (Mine) the Lord indicates 
that this Prakrti ‘is His own Energy. 


During the Final Dissolution all embodied 
beings, including their body, senses, mind, 
intellect, objects of enjoyment and abodes, 
get dissolved into Prakrti. In other words, 
they return to Primordial Nature along 
with their causal body, consisting of the 
latencies of their Gunas and Karmas. 
This is what is meant by the entering of 


all beings in Prakrti. 


It will be remembered that verses 18 
and 19 of Chapter VIII also speak 
of the emanation of beings from the 
Unmanifest at the commencement of 
the cosmic day, and of their merging into 
the same at the commencement of the 
cosmic night. It will, therefore, be relevant 


to ask here: Is that ‘Unmanifest’ the 
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same as the Prakrti referred to in this 
verse? And is there any _ difference 
between the dissolution of beings into 
that Unmanifest and the entering of 
beings in this Prakrti? A reference to 
those verses will show that the Unmani- 
fest spoken of there refers to the form- 
less or subtle state of Prakrti, and not 
to Primordial Nature. All embodied be- 
ings dissolve into that Unmanifest with 
their subtle bodies. whereas they merge 
into Primordial Prakrti with their causal 
bodies. In the former state, Brahma ( the 
Creator ) does not lose his identity; he 


only sleeps. And in the latter state 
Brahma himself disappears, Thus there 
is a world of difference even between 


the dissolution of beings referred to in 
the above-mentioned verses and the Final 
Dissolution spoken of here. 


Again, in verse 6 of Chapter VII, the 
Lord stated that the entire creation dis- 
appeared into Him; whereas, in the 
present verse, He speaks of beings merg- 
ing in Prakrti, Both these statements are 
correct; in fact, they represent the same 
thing. It has been already submitted 
that Prakrti is God’s own energy or 


power; and energy or power can nevéf 
be separated from its possessor. In this 
way dissolution in Prakrti is just the 
same as dissolution in God. Therefore, 
this verse speaks of all beings entering 
Prakrti. And since this Prakrti belongs 
to God and has God for its substratum, 
it is He in whom everything dissolves. 
In this way both these statements convey 
the same thing. 


At the end of the period of Final 
Dissolution, which is of the same length 
as the span of Brahma’s life consisting 
of a full hundred years of his measurement, 
the desire arises in God for evolving a- 
new creation, so as to enable the Jivas 
to work out their respective Karmas, 
The point of time when this desire 
springs up in God is referred to here as 
‘Kalpadi’ or the beginning of creation. It 
isalso known as the commencement of a 
‘Mahasarga’ or new creation after Final 
Dissolution. At that time God revolves 
from His thought Brahma or Hiranyagarbha 
with his abode for starting the process 
of creation of beings. This is what is 
meant by His sending forth beings at the 
beginning of every new creation. 


sala wamaeva fami ga: ga 


qaaratay 


Beaaqa 


THATAT Il < tl 


zatq My own; safe Prakrti or Nature ; HaBTy wielding ; s#a: of their 
own individual nature; aa by force; waa compelled; gay this; eer all: 
waar multitude of beings; ga: ga: again and again, repeatedly ; faasrftr ( I) 
release ( according to their respective Karmas ). 


Wielding My Nature I release, again and again, ( according to their 
respective Karmas ) all this multitude of beings subject to the influence of 


their own nature. 


The word ‘Prakrtim’, with the 
adjective ‘Swam’ qualifying it, stands for 
Primordial Nature, in which, according 
to the preceding verse, all beings enter, 
And when God recalls this Prakrti, which 
lies hidden within Him in the form of a 


(8) 


potentiality, for carrying on the work of 


creation etc., He is said to wield His 


Nature for that purpose. 


‘Bhatagramam’ accompanied by ‘Imam’ 
and ‘Krtsnam’ stands for the totality of 
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embodied beings, both sentient and in- 
sentient, already referred to by the term 
‘Sarvabhatani’ occurring in the foregoing 
verse. The word ‘Prakrteh’ refers to the 
individual nature of these beings, formed 
out of their respective Gunas and Karmas. 
God’s Prakrti is cosmic Nature, and the 
individual nature ofa Jiva is a part of 
that cosmic Nature. Remaining tied 
down to this individual nature is what 
is Meant by ‘being subject to the influence 
of their own, nature’. 


Even while thus engaged in 


action, the Lord now says i— 


om the act of creation etc. 
is mever bound by His actions. With a view to 


He who having surrendered himself 
to God cuts asunder the bond of this 
nature no longer remains under its subjec- 
tion. He reaches God, beyond Prakrti, 
and realizes Him ( VII. 14 iF 


So long as the Jiva remains under 
the subjection of his nature, He brings 
them forth again and again at the begin- 
ning of every round of creation in different 
species as heretofore according to their 
respective Gunas and Karmas. 


of the 


revealing this 


universe, God 
secret of divine 


aaa atta aati faaata aac | 


STAI AAA 


a3 SATS 


was O conqueror of riches, Arjuna; &¥% fy to those actions; TAL 
unattached; 4 and; tarditaq apart as it were; ardtaq standing; ar Me (the 
supreme Spirit ); atft those; #aifm actions; 4 not; faaeafa bind. 


Arjuna, those actions, however, do not bind Me, unattached as I am 


to such actions and standing apart as it were. 


*‘Tesu Karmasw’ refers to all such acts 
as are performed by God for the creation, 
maintenance and destruction etc. of the 
universe, and which have already been 
briefly referred to in the preceding verse. 
God has no attachment whatsoever for 
those actions or their fruit: this is what 
is meant by His remaining unattached to 
those actions. And He remains altogether 
unconcerned with, and devoid of the 
sense of doership and partiality in respect 
of, all those activities for the creation 
etc. of beings which are being carried on 
under His supervision by Prakrti accord- 
ing to the Gunas and Karmas of those 
beings. This is what the Lord means by 
His standing apart as it were from those 


(9) 


actions. It is only because He remains 
unattached to those actions and _ their 
fruit, and because He entertains no sense 
of doership or partiality in respect of 
such actions, that those actions do not 
bind Him. 


This shows that even inthecase of 
others the easiest way to get rid of 
bondage in the form of fruits of actions, 
such as birth and death, joy and grief, 
pleasure and pain etc., is what has been 
stated above. He who, knowing this 
secret of Karma, acts without attachment 
to fruits, and without the sense of doership, 
easily escapes from the binding effect of 
Karma. 


In order to explain the absence of doership ascribed to Him in the above 


verse by the words ‘Udasinavad Asinam,’ 


the Lord now 


says i 
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nara waa: Gad aataa| 


aaa 


Beas 


antgatcarad it %o il 


a@ieta O son of Kunti, Arjuna; aa aeqan with Me as the supervisor; 
gaia: Prakrti ( Nature ); araeq (the whole creation ) consisting of sentient 
and insentient beings; qa@ -brings forth; aa zgT due to ‘this cause ( alone ); 
sq (the wheel of ) Samsara; fagfatat is goimg round. 


Arjuna, with Me as the supervisor, Nature brings forth the whole 
creation, consisting of both sentient and insentient beings; it is due to this 


cause that the wheel of Samsara is going round. 


By calling Himself a mere supervisor, 
the Lord indicates that with reference to 
the processes of creation etc. of this 
universe the Lord stands as a mere presid- 
ing Spirit to whom Nature owes its 
existence and activity; and that deriving 
its existence and activity from Him, it 
is His Prakrti which carries on all such 
activities as the creation of this universe. 


The cultivator himself unites the seed 
with the earth as a supervisor; the earth 
then brings forth varieties of plants 
according to the seeds swon by the 
cultivator. So does God sow the seed of 
life in Prakrti as a supervising agent 
(XIV. 3). In this way when union between 
Matter and Spirit has been brought about, 
Prakrti evolves the entire creation of 
both sentient and insentient beings in 
various species of life according to the 
respective Karma of each being. 


This illustration has been given only to 
convey a rough idea of the process; in 
reality, however, there is no similarity 
between the cultivator and God. For the 
cultivator, on the one hand, has a limited 
knowledge and limited power and is 
confined to a limited space; and he cannot 
make the earth yield anything by 
communicating his own strength or energy. 
God, on the other hand, is all-knowing, 
all-powerful and all-pervading. Nature 
itself derives its existence and activity 
from Him and it is through His energy 


( 10 ) 


that it brings forth the entire creation. 

In short, it is God’s supervision and 
the doership of Prakrti, that are responsible 
for all such activities as the creation, 
maintenance and destruction of the 
universe. This is what is sought to be 
conveyed by the latter half of the verse. 


In verse 13 of Chapter IV and again 
in verse 8 of this chapter, the Lord stated 
that it was He who brought forth the 
multitude of beings in their different 
forms; whereas in the present verse He 
says that the whole creation consisting 
of sentient and insentient beings is 
evolved by Prakrti. Though these two 
Statements appear as mutually con- 
tradictory, there is really speaking no 
contradiction between them. Statements 
in which-the Lord declares Himself to 
be the Creator of the world should be 
understood to mean that He does not 
actually create the world Himself, but 
that He does so through the medium of 
His energy, viz., Prakrti, which He 
wields on such occasions. And where He 
speaks of Nature as carrying on the 
creation etc. of the world it should be 
understood that the latter does so under 
His supervision; for she derives her 
existence and activity from Him. She can- 
not do anything independently without 
the backing of God. It is therefore that 
the Lord said in verse 8, “Wielding My 
Nature, I bring forth the creation;” 
whereas in the present verse He says; 
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“With Me as the supervisor, Nature evolves 


the universe’. 


In reality, these two 


While discussing the knowledge of the Saguna 
with 
of His formless aspect with attributes. 
indifference to all 
of the world, He pointed out the secret of the 


as promised by 
secret and glory 
7 16° 10,> His 


Him, the Lord dealt 


non-attachment and 


statements represent the same fact from 
two different points of view. 


and Nirguna aspects 
to 6 of this chapter the 
Thereafter, showing in verses 
such activities as the creation 
transcendence of such actions. Now, 


of God 


in verses 4 


in order to bring out the importance of his qualified and embodied aspect, the way to 


adore Him through devotion, and_ the 
in the next two verses to denounce 
ignorant of His greatness. 


secret 


those men of a _ demoniac 


of His virtues and glory He proceeds 
disposition, who are 


aqatatead at Ast aAtadit agaifsra | 


qt -araanracay 


wa Mine; 


ts Me CoC te Oe a 
qwq AA supreme nature; 


asara: not knowing; qe fools; 


araitq agqaq a human semblance; eftaq having assumed; Ay Me; wantaway 
the supreme Lord oi (the entire ) Creation; a#aarafa think low of. 


Fools, not knowing My supreme nature, think low of Me, the Overlord 


of the entire creation, who have put on the human semblance. ( That is 


to say, they take Me, who have appeared in human garb through My Yoga- 


maya for the deliverance of the world, for an ordinary mortal. ) 


The substantive ‘Bhavam’ with its 
qualification ‘Param’, in this verse, stands 
for that supreme glory of the Lord, which 
has been represented in verses 4 to 6 in 
the form of attributes such as ‘all-per- 
vasiveness’ etc,, nay, which has been further 
referred to as His ‘divine Yoga’, and which 
has been spoken of in verse 24 of Chapter 
VII as screened from the knowledge of 
the unwise. Out of compassion for all 
embodied souls and in order to take them 
all under His protection, and with a 
view to establishing Dharma, redeeming 
His devotees and enacting various other 
sports, the all-pervading and all-powerful 
God, who is the substratum of all, and 
who creates and destroys the whole uni- 
verse, Himself appeared in a human garb 
as Sri Krsna through His own Yogamaya 
or divine potency (IV. 6-8 ). Those who 


(11) 


are ignorant of this secret and have no 
faith in it are referred to here as not 
knowing the supreme nature of the Lord. 


The word ‘Midhah’ ( fools ), in this 
verse, stands for men possessed of a 
fiendish and demoniacal! nature, referred 
to in the next verse as well as in VII. 
15, and whose distinguishing marks have 
been discussed in verses 7 to 20 of Chapter 
XVI. Not knowing His transcendent glory 
as the supreme Lord of all embodied 
beings, from Brahma, the Creator, down 
to the tiniest insect such fools look 
down upon Sri Krsna as an ordinary 
human being just like themselves, and 
therefore disobey His commands and 
level absurd charges against Him, This 
is what is meant when the Lord says, 
“Fools think low of Me.’* 


—— 


a i are 
* The venerable Bhisma related to Duryodhana a dialogue between Brahma and other celestials 
about Bhagavan $ri Krsna. That gives an indication of Sri Krsna’s glory, Cautioning the celestials, 


Brahm® said :— 
53, B G. 


418 BHAGAVAD-GITA 


DANA Alana Alsatat fase: | 
utaaiae Fa sata alfedt fran ee 


AAT: 
AAATAT: 


cherishing vain hopes; #taeatt: indulging in futile pursuits; 
possessing fruitless knowledge; faaaa: bewildered persons; 


UMA 


fiendish; sratiq demoniac; 4 and; alfetta delusive; sefrq nature; ua alone; 


faat: have embraced. 


Those bewildered persons with vain hopes, futile actions and fruitless 


knowledge have embraced a fiendish, demoniacal and delusive nature. 


The term ‘Moghasah’ stands for men 
possessed of hopes and aspirations which 
never reach their fulfilment. Such vain 
hopes are always nursed by men of the 
demoniac type, who have no _ idea of 
God’s glory and power ( XVI. 10-20 ). 
Hence they have been spoken of as 
‘Moghasaly’ in this verse. 


‘Moghakarmanah’ refers to those 
whose activities in the form of sacrificial 
performance, charity and austere penance 
etc. are futile, z.e., do not yield the fruit 
promised in the scriptures. Sacrifices etc. 
performed without faith, and in contraven- 
tion of scriptural ordinance, by low types 
of worldly-minded men, who possess no 
faith in God nor in the scriptures, bring 


(12) 


them no fruit either in this world or in 
the next. That is why such men have 
been called ‘Moghakarmanah’, or indulg- 


ing in futile actions ( XVI. 23; XVII. 28 ). 


The word ‘Moghajiianah’ stands for 
those whose knowledge bears no fruitful 
result, and is founded neither on truth, 
nor on reasoning ( XVIII. 22). Regarding 
worldly enjoyments real and delightful, 
men who possess no knowledge of God’s 
glory remain addicted to such enjoyments. 
They erroneously believe that the highest 
joy consists only in the enjoyment of 
sensuous pleasures, and that there is nothing 
higher than that ( XVI. 11); it is there- 
fore that they remain deprived of true 
happiness. Hence they have been spoken 


“Bhagavan Vasudeva ( son of Vasudeva ), 
adoration to you all. Sri Krsna, who bears the m 


discus and club, wields extraordinary power, 
supreme secret, the supreme goal, 
unmanifest, etern 


the supreme Lord of all the worlds, is worthy of 
arks of Bhagavan Visnu Himself, viz., His conch, 
Never despise Him as an ordinary human being. He is the 
the supreme Reality and the supreme glory. He is indestructible, 
al, the supreme Effulgence, the supreme Bliss and the supreme Truth. No celestial nor 


the lord of heaven, Indra, much less any human being, should ever ignore Lord Vasudeva, the possessor of 
infinite strength, treating Him as a human being. He is the Ruler of all senses. Fools, who declare Him to be 


an ordinary man, are the most vile among men. 


entire creation. 
He is the same as the most illustrious 


of a Tamasic disposition. Bhagavan Sri Krsn 
Kaustubha jewel on His chest, and dispels 
is condemned to the most terrible hell. 


This great Master of Yoga is the very soul of the 
le bears the distinguishing mark of Srivatsa (a curl of golden hair on the chest VE 


Visnu, who has a lotus sprung from His navel. Those who insult 
Him holding Him to be an ordinary mortal, and fail to recognize 


Him in His true colours are Possessed 


a bears a typical diadem on His head and the celebrated 
the fear of His friends. He who treats him with contumely 


vd fafecat acart Slaraiieateac: | 


ayeat Aneaa: aaah: 


“O great celestials, knowing thus His essential character, 
Bhagavan Vasudeva, the supreme Lord of all creation,” 


TUTAT: ( Maha, Bhisma. 66. 23 ) 


all should humbly bow their heads to 
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of as ‘Moghajfianah’. Misusing their faculty 
of knowledge, such men wantonly throw 
it away. 


Those whose mind is distracted, and 
is ever unsteady, because of its attachment 
to the various objects of the world, are 
called ‘Vichetasah’. The mind of men 
possessed of a demoniac temperament goes 
on frisking every moment from one thought 
to another. That is why such persons 
have been spoken of as ‘Vichetasah’, or 
bewildered. 


He who is disposed, like fiends, to 
bear ill will towards others without any 
rhyme or reason, as well as to injure 
others and inflict suffering on them is 
said to possess a ‘fiendish nature’. Even 
so the tendency to persecute others, and 


rob them of their legitimate dues or posses- 
sions out of lust or greed, and with a view 
to achieving one’s own selfish ends is called 
a ‘demoniac disposition’. And lastly, the 
proclivity to inflict suffering on others 
through error of judgment or delusion, is 
known as the delusive nature. Instead of 
trying to renounce such vicious propensities 
he who deliberately clings to them, believ- 
ing them to be good and desirable, is said 
to have ‘embraced such natures’, Men 
who have no knowledge of the glory of 
God generally do so; that is why they 
have been spoken of as having embraced 
such a nature. 


The use of the indeclinable ‘Eva’ 
indicates that such men invariably embrace 
the fiendish, demoniacal and delusive 
nature, and never adopt the divine nature. 


Denouncing in the above words men possessed of the demoniac nature, who 
have no idea of the glory of God, the Lord now proceeds to describe the marks of 
the superior type of devotees, who are conversant with the glory of God, love none else 
than God, and have embraced the divine nature, with a view to revealing the 


truth about devotion to the Saguna aspect of God. 


meray at wa adt | safanifsrat 1. 


WAAAqTAAa 


ACA 


qaqnsrag i %3 


g on the other hand; wa O son of Prtha ( Kunti ), Arjuna; melt: | 


walaa the divine nature; arlsat: having embraced; aarar: 


ereat souls; ar 


Me; yatfza the prime source of all lives; as@aq ( and ) the imperishable 
eternal; atat knowing (as ); a#a-aaata: with none else in mind; asia ( constantly ) 


worship. 


On the other hand, Arjuna, great souls who have embraced the divine 


nature, knowing Me as the prime source of all lives and the imperishable 


. : e “4 ” 
eternal, worship Me constantly with none else in mind. ane 


The indeclinable ‘Tu’ has been employed 
in this verse with a view to bringing 
out the contrast between the low types 
of ignorant men, possessed of the demoniac 
nature, as described in verses 11 and 12 
above, and the superior 


type of men, 


possessed of special merit, described in 
the present verse. 


The word ‘Prakrtim’, along with the 
adjective ‘Daiv'm’ qualifying it, signifies 
virtues of the Sattvic type, which essentially 
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belong to God ( Deva ) and lead one 
to the realization of God, and which have 
been mentioned in verses 1 to 3 of Chapter 
XVI under 26 different names, such as 
‘Fearlessness’ etc. To adopt and cultivate 
such virtues is what is meant by ‘embrac- 
ing the divine nature’. 


‘Mahatma’ means one who possesses 
a great soul. And a great soul is he who 
has clung to Godin every way with the 
object of achieving his great aim of God- 
Realization. Therefore, the term ‘Maha- 
tmanah’ has been used in the present 
verse to indicate those disinterested devot- 
ees of God who love none else than God, 
who are ever steeped in divine love, and 
who are from every point of view qualified 
for God-Realization. 


The word ‘Mam’ ( Me ) refers to God 
with attributes, or Purusottama ( the 
Supreme Person ) as the Gita calls Him. 
It is God with attributes who is responsible 
for the creation, maintenance and destruc- 
tion of all sentient and insentient beings 


The Lord now proceeds 
worship God. 


above 


aad aldaedt at 
waa at wat facet 


teal: 


( those devotees ) of firm 


including the worlds inhabited by them, 
as well as their body, senses, mind, 
intellect and objects of enjoyment ( VII. 6; 
IX. 18; X. 2, 4, 5, 6, 8). He who realizes 
this truth can be said to recognize God 
as the prime source of all lives. Again, 
God is unborn and imperishable; it is only 
to shower His grace on the various Jivas 
that He assumes and hides the human 
form as a matter of sport. It is He who 
is termed as the imperishable and indes- 
tructible Supreme Brahma or the supreme 
Spirit. He does not perish even when all 
beings perish ( VIII. 20 ). He who realizes 
this fact can be said to recognize God as 
‘the imperishable Eternal’, 


The term ‘Ananyamanasah’ stands for 
devotees possessed of exclusive love for 
God, whose mind does not feel attracted 
towards anything else than God, and to 
whom even a moment’s separation from 
God appears quite unbearable. Such a 
devotee constantly worships God in the 
manner described in the next verse, as 
well as in X. 9, 


to tell us how the love-intoxicated devotees referred to 


aad ESAT: | 


Saray I Ww I 


resolve; aay constantly; atdara: 


chanting (My names and glories ); @ and; aaa: striving (for My realiza- 
tion ); @ and; ar to Me; ameqra: bowing (again and again ); faye: ever 
united ( with Me through meditation ); #zat with ( single-minded ) deyo- 
tion; am Me; zataat worship. 


Wilictine el Aandi oat ake . ee re 
Constantly chanting My names and glories and striving for My realiza- 


tion, and bowing again and again to Me, those devotees of firm resolve 

. . . . e . $ 
ever united with Me through meditation, worship Me with single-minded 
devotion. (14) 


Those who are steadfast in their vow 
and firm in their resolve, are called 
‘Drdhavratah’. The loving devotees of God 


are adamantine in their resolve, unwaver- 
ing in their faith, firm in their conclusion 
and resolute in their vows, The most 
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terrible calamities and the mightiest obsta- 
cles fail to deter them from their practice 
or shake them from their resolution or 
opinion. Itis therefore that the Lord speakes 
of them as ‘devotees of firm resolve’. 


The adverb ‘Satatam’ denotes continuity 
of practice. It mainly qualifies the verb 
‘Upasate’. Chanting of God’s names and 
glories and offering salutations etc. to 
Him being parts of worship, the word can 
be indirectly said to refer to them as well. 
In other words, the loving devotees of God 
are ever engaged in the worship of God, 
now chanting His names or singing his 
glories, now bowing to Him, now striving 


to realize Him through service and other : 


ways and all the time keeping the mind 
fixed on Him. 


Expatiating on the incomparable virtues, 
glory, greatness and sports etc. of God 
. before devotees through religious discourses 
and lectures etc.; muttering or loudly 
chanting, either singly or in company, the 
sacred Names of God, such as Rama, 
Krsna, Govinda, Hari, Narayana, Vasudeva, 
Kegava, Madhava, Siva and so on, visualiz- 
ing God to be present before the practicant; 
singing the praises, glory or stories of God 
with full faith and love, in a subdued or 
loud tone, either standing’ or squatting, 
and to the accompaniment of music and 
dance or without the same; offering praises 
or praying to God through the utterance 
of beautiful poems and psalms, and all other 
activities of an allied nature are covered 
by the participle ‘Kirtayantah’. 


The word ‘Yatantah’ should be under- 
stood to mean offering worship to God, 


rendering bodily and other services to all 
regarding them as the very embodiment 
of God, hearing of the virtues, glory and 
stories etc, of God from the lips of His 
devotees, and practising with zeal and 
assiduity all other limbs of devotion not 
directly mentioned in this verse. 


Visiting a temple and prostrating one- 
self with faith and love before the sacred 
image of God enshrined therein; bowing 
before an image or picture of God installed 
in one’s own house; making obeisance to 
the divine names represented in letters; 
offering salutations to the feet of an image 
or picture of God or to the marks thereof; 
bowing before sacred books discussing the 
truth, mysteries, love, and glory of God 
and narrating His sweet stories; and bowing 
with due respect, reverence and love, with 
a voice choked with emotion and with 
mind, speech and body all whom one meets 
looking upon them as an embodiment of 
God, or recognizing God to be present 
in their heart,—all this is covered by the 
words ‘bowing again and again to God.’ 


The word ‘Nityayuktah’ has been used 
with reference to those devotees who 
constantly keep their mind fixed on God 
even while they are walking or moving 
about, standing or sitting, lying asleep or 
awake, and performing all sorts of activities 
or practising meditation in seclusion, 


Exclusive love mixed with faith and 
reverence is called devotion, Worshipping 
God with devotion, therefore, means carry- 
ing on without interruption all the practices 
enumerated above with faith and exclusive 
love. 


Describing thus the mode of worship practised by devotees possessing exclusive 
love for God; and conversant with His virtues, glory etc., the Lord now reveals 
the mode of worship practised by other types of worshippers. 


qaqa aay asedl Agua | 


qaad gaudy aZat 


those who treat the path of Knowledge ); 


ara others ( viz., 


Fpangqayq i ei 
arg Me 


(in My Absolute, formless state ); saga through their offermg of Knowledge; 
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qaet: worshipping; esa as one ( with themselves ); gqraat betake themselves 
(to Me ); @ afy and still others; yaaa through diversity (7 ¢, taking Me to 


be diverse in diverse celestial forms ); 


gain many ways; fazadrgeaa ( worship 


Me in) a universal Form facing all sides, 


Others ( who follow the path of Knowledge ) betake themselves to 
Me through thew offermg of Knowledge, worshipping Me (in My absolute, 


formless aspect) as one with themselves; 
taking Me to be diverse in diverse 


Form 


My Universal 


celestial forms. 


The word ‘Anye’ (others) has been 
used in the verse to distinguish the 
Jiianayogts from the category of devotees 
mentioned above. 


It is the absolute, formless aspect of 
God that is worshipped through the offer- 
ing of Knowledge. Hence the word ‘Mam’ 
has been interpreted in that sense. By 
using the word ‘Mam’ in this connection, 
the Lord establishes His identity with 
the attributeless Brahma, who is absolute 
Truth, pure Knowledge and unmixed Bliss. 


The ‘offering of Knowledge’ mentioned 
in this verse is the same as Jfidnayoga, 
or the discipline of Knowledge, referred 
to in III. 3. He who worships God through 
the practice of Jiianayoga believes that 
the activities carried on by the body, 
senses and mind represent only the re- 
action of the Gunas, born of Maya, on the 
Gunas themselves, and therefore does not 
entertain the sense of doership in respect 
of those activities. He views the whole 
objective existence as analogous to water 
appearing in a mirage or as the world 
seen in a dream. He refuses to recognize 
the existence of anything other than the 
absolute, formless Brahma or God, who 
is absolute Truth, pure Knowledge and 


in many ways, 


while still others worship Me in 


( 15 ) 


unmixed Bliss. It is His talk that he hears, 
His truth that he reflects on and His 
essence that He constantly meditates upon. 
In this way he is ever engaged in the 
practice of constantly remaining in a state 
of at-one-ment with Brahma. This is what 
is meant by worshipping God through the 
offering of Knowledge. 


The indeclinables ‘Cha’ and ‘Api’ have 
been used to bring out the distinction 
between the Jfidnayogis referred to above 
and the other type of worshippers 
mentioned in this verse. 


God Himself is present before us in 
the form of the universe. Therefore, the 
various celestials mentioned in the scrip- 
tures, such as the moon-god, the sun-god, 
the god of fire, Indra (the lord of paradise), 
and Varuna (the god of water), who 
represent so many limbs of His Universal 
Form, are in reality nothing but the 
different aspects of God. Regarding them, 
however, as separate gods and worthip- 
ping them according to the rules and 
procedure of worship laid down for each 
is what is meant by ‘worshipping God in 
His universal Form diversely in diverse 
forms’, 


In order to make it clear how the worship of the Absolute and that of the 


different celestials too is yegarded as the 


worship of God Himself, the Lord now 


proceeds to establish in the next four verses that the whole universe, and whatever 


lies beyond it, is nothing but God Himself. 
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We MITE Aa: 
WT SAASAAISANTAATS 


mq: the Vedic ritual; 


wey (am) I; 


CATEAEM TT | 
' ZaAA ll EN 


aa: the sacrifice; wea (am)I; 


era the offering to the departed; sq (am) I; stvaq the herbage and 
foodgrains; seq (am) I; aa: the sacred formula; seq (am) TI; aisaq the 
clarified butter; wzq (am) I; afta: the (sacred) fire; weq (am) I; gaq 
( even ) the act of offering oblations (into the fire ); szqI (am ); wa indeed. 


I am the Vedic ritual, I am the sacrifice, I am the offering to the 
departed; Iam the herbage and foodgrains; Iam the sacred formula, I am 


the clarified hatter, Iam the sacred fire, and I am verily the act of offer- 


ing oblations into the fire. 


In this verse the Lord indicates that 
all ritual acts enjoined by the Vedas and 
Smrti texts for the propitiation of the 
different gods and manes, as well as the 
various means of performing them, are 
the same as God Himself. The Vedic 
rituals are called by the name of ‘Kratu’. 
Similarly, the rituals enjoined by the 
Smrtis, such as the five great sacrifices 
and so on, are known by the name of 
‘Yajfia’; and the food offered to the Manes 
is termed as ‘Swadha’, The Lord declares 
that all these constitute His Being. And 
whatever plants. foodgrains and medicinal 
herbs are required for the performance 
of these functions are also His manifesta- 
tions. Even so the Mantras or sacred 
incantations employed in_ these  per- 
formances are His verbal images, He is 
the clarified butter and other materials 
offered in these sacrifices. He constitutes 
the sacred fires known by the names of 
‘Garhapatya’, ‘Ahavaniya’, ‘Daksinagni’ 
and so on, used in these sacrifices, and 


(16) 


lastly, He Himself is the act of offering 
oblations into the fire, which constitutes 
a sacrificial performance. That is to say, 
the articles required for the performance 
of sacred rituals sanctioned by the 
scriptures, such as a_ sacrifice, Sraddha 
( a ceremony intended to gratify the soul of 
one’s departed ancestors) and soon, the 
sacred formulae used in these performances, 
the altar at which the oblation is offered 


to the deity, and all activities of the 
mind, speech and body connected with 
such performances—all these represent 


Him. It isin order to prove His identity 
with everything mentioned in this verse 
that the Lord has used the word ‘]’ 
with every one of the objects enumerated 
by Him. The use of ‘Eva’ emphasizes 
the fact that there is nothing in this 
world apart from God, In this way it is 
God who ‘is manifested in the form of 
various objects; they appear different 
from God only because we are ignorant 
of the truth about Him. 


faetanta Saal Atal arat fare: | 
Sai Gaantatt eH aM Ata TI Wo ll 


aq sara: of this universe; rat sustainer and he who awards to each 
the fruit of his action; ffat father; art mother; frarre: grandsire; a4 the 
one worth knowing; faa purifier; sien: the sacred syllable OM; *&, the 
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Reveda; art the Samaveda; a and; 4g: the Yajurveda (also); wzq (am ) 


J; wa indeed. 


I am the sustainer and ruler of this universe, its father, mother and 
erandfather, the one worth knowing, the purifier, the sacred syllable OM, 


and the three Vedas-Rk, Yajus and Sama. 


The word ‘Jagatah’ stands for the 
entire creation consisting of both sentient 
and insentient beings. The whole of this 
has emanated from God, who alone is 
its supreme cause, It is therefore that 
the Lord refers to Himself as the father 
and mother of the universe. He holds 
the universe in a fraction of His being 
( X. 42), and it is He who awards to 
each the fruit of his actions; hence the 
Lord calls Himself the sustainer of the 
universe. Again, because He Himself is 
the progenitor of Brahma and the other 
Prajapatis ( gods and Kgis presiding over 
creation ) who carry on the actual work 
of creation, therefore the Lord speaks of 
Himself as the ‘grandfather’ of the 
universe. 


That which is worth knowing is 
called ‘Vedya’. God alone is the one 
supreme Truth knowable through ail the 
Vedas (XV). It is therefore that the 
Lord declares Himself as the ‘one worth 
knowing’. 


That which is pure itself, and easily 
purifies others by wiping out their sins, 
is called ‘Pavitra’. God is supremely 
holy; and His very sight, talk with Him, 
and the mere thought of Him goto make 
one exceedingly pure. Moreover, all that 


(17) 


is purifying in this world, viz., the 
practice of Japa or muttering of a sacred 
formula, austerities, sacred vows and holy 
places etc., is the very self of God; nay, 
the purificatory virtue possessed by these 
has also been derived from God. All 
this is sought to be conveyed by the. 
Lord when He calls Himself ‘Pavitra’ or 
the Purifier. 

The sacred syllable ‘OM’ is an 
appellation of God; it is also knowing by 
the name of ‘Pranava’ (the ever new). 
Verse 13 of Chapter VIII has referred to 
it as Brahma and advocated its recitation. 
It is in order to reveal the identity of 
the Name with the object signified, that 
the Lord says in this verse, ‘I am 
the sacred syllable OM.” 


The Vedas have been revealed by 
God, and our knowledge of God is derived 
from them; it is therefore that the Lord 
declares the three Vedas—Rk, Sama and 
Yajus as identical with Himself, 


The indeclinable ‘Cha’ has been used 
to conjoin or synthesize all the ideas 
expressed in this verse; and the word 
‘Eva’ is intended to negative the existence 
of anything else than God. The idea is 
that everything mentioned in this verse 
is identical with God, and that nothing 
exists apart from God. 


afavat oy: at Fara: wet gE | 
THE Tea: wat Frat dtswmeqay it Le i 


mit: the supreme goal; wat supporter; sy: lord; ataft witness; fare: 
abode; ai shelter; gzq a well-wisher seeking no return; aq: origin; 134: 
end; eax resting-place; faa store-house; way ay (and ) imperishable 


seed (am I ), 
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I am the supreme goal, supporter, lord, witness, abode, refuge, well- 


wisher seeking no return, 


origin and end, 


resting-place, store-house ( to 


which all beings return at the time of universal destruction ), and imperish- 


able seed. 


A thing which is worth attaining is 
indicated by the term ‘Gati’. The highest 
object worth attaining inthe form of the 
eternal abode is God; itis therefore that 
the Lord calls Himself by the term 
‘Gati’ or goal. The terms ‘Para Gati’ or 
‘Parama Gati’ ( supreme Goal or supreme 
State) and ‘Avinasi Pada’ (Eternal State), 
also indicate the same state. 


He who supports or maintains is 
called ‘Bharta’. The protector and 
supporter of the whole world is God Him- 
self; hence the Lord speaks of Himself in 
this verse as ‘Bharta’ or supporter. 


A master, whorules, is known by the 
term ‘Prabhu’. God alone is the supreme 
ruler of all. He is the great lord of all 
lords, the supreme deity of all deities, 
the supreme Master of masters, the Lord 
of all the worlds and the supreme God, 
the highest object of worship ( Sweta. Up. 
VI.7). It is through fear of Him that 
the sun-god, the god of fire, Indra ( the 
lord of paradise ), the wind-god, the god 
of death and all other gods carry on 
their respective functions ( Katha. Up. Il. 
iii, 3). It is therefore that the Lord 
refers to Himself as ‘Prabhu’ or lord. 


God is the knower and seer of all 
the worlds, of all embodied beings and 
of all their doings, good, bad or indifferent. 
There is not a single action of any kind 
whatsoever, belonging to the past, present 
or future, which can escape the eye of 
God. The degree of omniscience possessed 
by Him is unequalled. His omniscience 
is par excellence. It is therefore that the 
Lord declares Himself to be the ‘witness’. 


A place of abode is called ‘NivAsah’. 
It is in God alone that all beings dwell 


( 18 ) 


at every time and under every circumstance 
no matter whether they are on their legs 
or at rest, standing or sitting, awake or 
asleep, being bornin this world or giving up 
the ghost. Hence the Lord speaks of 
Himself as the ‘Nivasa’ or Abode. 


One under whom shelter is taken is re- 
ferred to as ‘Saranam’ or refuge. God is un- 
equalled in His love for those who take 
shelter under Him, in his solicitude for 
the protection of the suppliant, and in 
his anxiety to alleviate the suffering of 
those who seek His protection. In the 
Ramayana of Valmiki, the Lord says :— 


“T grant him security from all, who 
surrenders himself to Me even once saying, 
‘Jam Thine,” and seeks My protection; such 
is my vow.”* ( VI. 18. 33. ) 


It is therefore that the Lord refers 
f 
to Himself as ‘Saranam’ or refuge. 


A kind-hearted and loving person who 
ig naturally and gratuitously solicitous 
for the welfare of another, and actually does 
good to others without expecting any return, 
is known as a ‘Subrd’ or disinterested 
friend. God is the motiveless benefactor, 
the supreme  well-wisher, and the 
greatest and most loving friend of all 
living beings; it is therefore that 
the Lord calls Himself a ‘Suhrd’ or 
disinterested friend. In the concluding 
verse of Chapter V as well the Lord 
similarly said, ‘Having known Me as the 
disinterested friend of all living beings, My 
devotee attains supreme peace.” ( V. 29) 


The creation, maintenance and destruc- 
tion of this universe are carried on by 
the mere will of God. Jt is therefore that 


re —— nnn 


See ee ee matt iit are ° es ~ ‘ 
@ aga sya aaredtea Farad | 4 qayaen saretagad AA I 
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the Lord declares Himself to be the origin 
and end, as well as the resting-place. 


A place where things are stored for 
a long time is called a ‘Nidh&na’ or store- 
house, During the Final Dissolution Nature 
in her unmanifest state with all embodied 
beings lies dormant for a considerable 
length of time in a fraction of God as a 
deposit. It is therefore that the Lord speaks 
of Himself as the ‘Nidhana’ or store-house. 


That which knows -no destruction or 
decay, and never ceases to be, is called 
‘Avyaya’ or imperishable. God is the 
imperishable cause of all sentient and 
insentient beings. All beings emanate 
from Him; He is the ultimate substratum 


in X. 39 He calls Himself ‘the seed of 
all beings’. ; 

Although the word ‘Aham’ (I ) has 
been repeated with every object mentioned 
in verse 16 and has been employed at 
least once in verse 17 as well, the Lord 
does not use it even once in the present 
verse. The reason is not far to seek, 
Words like ‘Kratu’, ‘Yajfia’, ‘Swadha’, 
‘Augadha’, ‘Mantra’, ‘Ajya’, ‘Rk’, ‘Yajus’ 
etc., used in the preceding verses, are 
naturally such as denote objects other 
than God. Therefore, in order to show 
His identity with those things, the Lord 
used the word ‘Aham’ (I) in connection 
with them. Ali the words occurring in 
the present verse, however, are attributes 
of God; moreover, the word ‘Aham’ used 


ofall. It is therefore that the Lord calls in the preceding verse is connected with 
Himself the ‘imperishable seed’. In VII. this verse as well. Therefore, it was 
10, He similarly declares Himself to be unnecessary to repeat the word ‘Aham’ 
the ‘eternal seed of all beings’, and again in the present verse. 


aware at fageryerni = | 
wad 3a By azastenda il ee I 


“eq I ( Myself ); aq radiate heat ( as the sun ); agg rainfall ; 
fagetiat hold back; @ as well as; ses send forth; ada O Arjuna; eq 
T ( Myself ); aaaq (am ) immortality; @ and: zg: death; = and; aq saq 
being (as well as ) non-being; @ also; weH (am) I; wa alone. 


and hold back as well as 
showers, Arjuna. I am immortality as well as death; 


I radiate heat as the sun, 


send forth 
even so I am being 


(19) 


and non-being both. 


By the first half of the verse the 
Lord indicates that the sun as well, which 
imparts through its rays light and heat 
to the world, and sucking water in the 
form of vapour from the orean and other 
reservcirs of water, holds it in the atmos- 
phere, and then, in due course, sends it 
down for the good of the world in due 
proportion in the form of showers, is His 
own Self, 


beyond the realm of death and makes 
one immortal. The nectar which is said 
to be obtained in the heaven-world, and 
a drink of which renders the celestials 
immune from death as it is known on 
this earth, does not however make them 
absolutely proof against destruction. The 
supreme nectar which brings complete 
security from destruction is God Himself, 
whose realization makes one secure for 
all time from the scourge of death. It is 


‘Amrta’ jis that therefore that the Lord speaks of Himself 


which takes one 


CHAPTER IX ~ 497 


as ‘immortality’; and it is for this very 
reason that liberation from birth and 
death is also known as ‘immortality’. 


The destructive principle which makes 
an end of all is called ‘death’. Both creation 
and destruction are supremely necessary 
for the proper functioning of the world- 
process, and both these acts are performed 
by the sportive Lord. It is He who abides 
in the form of Mahakala ( the supreme 
Spirit of Destruction ) for bringing about 
the destruction of all the worlds when 
the time comes for it, The Lord Himself 
Says in verse XI, 32: ‘‘I am the inflamed 
Kala the destroyer of the worlds.” It is 
therefore that He declares ‘death’ to be 
His very self. 


The imperishable Self, which never 
ceases to be, is known as ‘Sat’ ( Being ); 


Describing in verses 13 to 15 
Saguna and Nirguna aspects, the 
with the whole universe. Now that this 
worship of Indra and other celestials 
But those who, instead of realizing 
supreme Deity and with their mind 
to realize God and obiain 
show this, the Lord now devotes the 


worship with its fruit. 


Lord brought out in verses 16 


only perishable 


and all that is perishable and transient 
goes by the name of ‘Asat’ ( non-being ) 
(II. 16). It is these two categories that 
have been referred to in Chapter XV as 
the ‘Aksara’ and ‘Ksara’ Purusas, or the 
perishable and imperishable entities. It 
is these two, again, which constitute the 
Para and Apara Prakrtis, or the higher 
and lower Natures of God, which are 
identical with God. It is therefore that 
the Lord declares Himself as being and 
non-being both. 


_ The indeclinable ‘Cha’ immediately 
following the words ‘Sat’ and ‘Asat? in- 
dicates that Brahma, which transcends 
being and non-being both ( XI. 37), and 
which lies beyond the connotation of the 
words ‘Sat’? and ‘Asat’, is also identical 
with God. 


of worship of both. His 
to 19 His identity 
established, it stands to reason that the 
indirectly constitutes His own worship. 


various forits 


this, worship these latter gods as other than the 
attached to the reward of such worship, fail 


results from such worship. In order to 
two verses to a description of such 


staat at Glau: qaqa walter caviar sree 
& Pama Gers aAslea eattegha Tavs Il Re I 


afrat: those who perform action with some interested motive as laid 


down in the three Vedas; 


aiaq: those who drink the sap of the Soma 


plant; gaqrat: those who have been purged of their sin; arg Me; az: through ( the 
performance of ) sacrifices; ggt worshipping; eavifra access to heaven; sara aspire 
for; @ those ( persons ); gaz obtained as a reward for ther meritorious deeds; 
Glez AeA, Indra’s realm or paradise; stata attaining; faf@ in heaven; ffeara 
celestial; Zaza, pleasures of gods; agafra enjoy. 


Those who perform action with some interested motive as laid down 
; o J atin . 
in these three Vedas and drink the sap of the Soma plant, and have thus 


been purged of sin, worshipping Me through sacrifices, seck access to heaven; 


498 BHAGAVAD-GITA 


attaining Indra’s paradise as the result of their virtuous deeds, they enjoy 


the celestial pleasures of gods in heaven. 


The three Vedas called by the names 
of Rk, Sama and Yajus are collectively 
known as the ‘Vedatray?’ or ‘Trividya’. 
And the word ‘Traividyah’ refers to those 
who are devoted and attached to the 
letter of the three Vedas, 7. e., to the 
details of sacrifices as mentioned in the 
three Vedas and their fruit, and are given 
to the performance of such sacrifices. 
Similarly the word ‘Somapah’ stands for 
those who drink the juice of the Soma 
plant according to the rules laid down 
in the scriptures for the potation of such 
juice in the course of sacrifices, Even— 
so those who have been purged of sins 
that stand as an impediment to the 
attainment of heaven, through the proper 
performance of such Vedic rituals, are 
referred to here by the word ‘Pitapapah’. 
All these terms refer to that class of 
men who are ignorant of the universal 
form of God, who are devoted to and 
fond of the Vedic ritual and avoiding 
sinful acts habitually perform acts of 
sacrifice with an interested motive and in 
accordance with the scriptural in junctions. 


The word ‘Patapapah’ cannot be taken 
to mean those whose sins have been 
completely washed away. For the next 
verse speaks of their returning to the 
world of mortals on the exhaustion of 
the stock of their merits, Had all their 
sins been eradicated, they ought to have 
attained liberation the very moment their 
stock of merits got exhausted, For when 
the stock of both sin and virtue has 
been exhausted, no more cause for rebirth 
remains. Under such circumstances no 
question of rebirth should arise in their 
case. But the next verse definitely states 
that they return to this world; therefore, 


( 20 ) 


the interpretation of the word given 
above seems to be quite correct. 


The word ‘Mam’ in this verse stands 
for Indra and other celestials, who con- 
stitute the limbs of God. Worshipping 
these gods with faith through sacrificial 
performances and other forms of worship 
according to the procedure laid down in 
the scriptures is what is meant by ‘wor- 
shipping Me through sacrifices’, The in- 
tention of the Lord is to show that Indra 
and the other gods being His own limbs, 
worship offered to them indirectly con- 
stitutes His own worship. But due to 
ignorance, men who are prompted by 
interested motives do not recognize this 
truth. That is why they fail to realize God. 


Attainment of heaven is called 
‘Swargati’. Worshipping the gods through 
Vedic rituals and praying to them for 
granting an abode in heaven is what is 
meant by ‘seeking access to heaven’. 


The word ‘Surendralokam’, with the 
adjective ‘Punyam’ qualifying it, has been 
used to indicate all the celestial worlds, 
from the abode of Indra or the third 
heaven to the abode of Brahma or the 
seventh heaven, that are attained as the 
fruit of meritorious deeds like the per- 
formance of sacrifices etc. Though strictly 
speaking it refers to the abode of Indra 
only, it should therefore be understood 
to cover here all the worlds stated above. 
Reaching those worlds as a reward for 
their meritorious deeds, and tasting both 
through their mind and_ senses the 
pleasures of the gods, which cannot be 
obtained on earth, is what is meant by 
‘enjoying the heavenly pleasures of gods’, 


t a grat casa Raed eet que neiata Raa | 


aa = ailaanaraar 
@ they; a4 that; 


Wawa RABAT 


BAT | RLV Al 


faaiey extensive; edie heaven-world; 4#at having 


enjoyed; grt et on (the stock of ) their merit being exhausted; AMBIT 
the world of mortals; feaff return to; way thus; aaa the ritual ( with 
interested motive ) recommended by the three Vedas (as leading to heaven ); 
warra: devoted to; #marat: those seeking (worldly ) enjoyments; warray wack 
repeatedly come and go ( 7. e., ascend to heaven by virtue of their merits 
and return to earth when their fruit has been enjoyed ). 


Having enjoyed the extensive heayen-world, they return to this 
world of mortals on the stock of their merits being exhausted. Thus 
devoted to the ritual with interested motive recommended by the three 
Vedas ( as the means of attaining heavenly bliss ), and seeking worldly 
enjoyments, they repeatedly come and go (# @, ascend to heaven by virtue 
of their merits and return to earth when their fruit has been enjoyed ), (21) 


In comparison with the terrestrial 


in the three Vedas—Rk, Yajus and Sama— 
world the dimensions of the celestial 


asa means tothe attainment of heaven. 


regions, the extent and variety of the 
enjoyments obtained there, the degree of 
their pleasurableness, the bodily and 
mental capacity to enjoy them and the 
highest limit of longevity reached there, 
are all immeasurable larger and 
longer. It is in this sense that the 
heaven-world has been spoken of as 
‘extensive’. 


When the fruit of the merits, for the 
enjoyment of which one goes to heaven, 
has been enjoyed, it is said that the 
stock of one’s merits has got exhausted. 
And as soon as the stock of such merits 
is exhausted the Jiva who once possessed 
them is hurled back to the mortal world 
to enjoy the fruit of his remaining virtues 
and sins, This is what is meant by his 
‘returning to this mortal world’. 


The word ‘Trayidharmam’ stands for 
the aggregate of ritual acts recommended 


Duly observing such practices, and regard- 
ing the enjoyments of heaven as the 
highest object of life, is what is meant 
by being devoted to ‘Trayidharma’. 


Men with an interested motive, who 
are ignorant of the truth about God, fail 
to surrender themselves to God with an 
undivided mind, and swayed by their 
desire for enjoyment take recourse to the 
form of Dharma stated above. It is there- 
fore that the fruit of their actions is 
transitory, and it is for this reason that 
they have to return to the mortal world. 
But those, who having given up depen- 
dence on ihese practices, leading to 
the enjoyments of heaven, take refuge in 
God and God alone, succeed in realizing 
Him and thereby attain complete freedom 
from all forms of bondage. It is there- 
fore that these men, having accomplished 
the object of their life, are never born 
in this world again. 


In verses 13 and 14, the Lord described the mode of devotion practised by 


loving devotees who 
while referring to the worship of the 


of His imperishable 
Absolute through the practice 


possess a knowledge 


Self. In werse 15 
of Jittnayoga, 


as well as to the worship, carried on in other ways, of celestials like the sun-god, 


the moon-god, 


in His Universal Form, He pointed 


the gods of fire elc., who 


are so many limbs as it were of god 


that such worship also constituted His 
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worship. Thereafter, in verses 16 to 


= | 
only in the form of those celestials, but 
to Him, 
uNiVErse. 


with which worship is offered 
grandfather, sustainer and ruler of the 


non-being both, Showing thus the universal 


19 He showed that He was manifested not 
also in the form of all the materials 


and ihat He is the father, mother, 
Not only that, He is being and 
character of His Self, He declared in 


verses 20 and 21 that those who worship Him in the form of the celestials with 


some interested motive, 
men no doubt, but that having 
return to the mortal world, and 


tasted 


recognizing the separate 


cannot 


existence of gods, are virtuous 
enjoyments in heaven they have to 
attain His imperishable state. He now 


declares the fruit of devotion practised by devotees who have already been referred 


to in verses 
other topics. 


13 and 14, and which could not be stated owing to the insertion of 


aaaararat at Yaa weTAz | 
ani faeafagerat ainac aeteaer | 22 I 


% who; sara: loving none else; wat: devotees; ata Me ( the supreme 
Deity ); fierara: ( constantly ) dwelling on; gata@¥ worship in a disinterested 
spirit; aga fretagerarm of those ever united in thought ( with Me ); amaaq 
supplying needs and safeguarding interests; aga I; aariz arrange, 


The devotees, however, who loving no one else constantly think of 


Me, and worship Me in a disinterested spirit, to those ever united in thought 


with Me, I bring full security and personally attend to their needs, 


The word ‘Ananyah’ refers to those 
faithful devotees who having withdrawn 
their attachment from all forms of enjoy- 
ment of the world have bestowed their love 
unshakably and irrevocably on God and 
God alone, to whom separation from God 
is quite unbearable, who acknowledge no 
other deity than God, and who recognize 
God alone as their supreme asylum, 
supreme goal and supreme object of love. 


The word ‘Mam’ ( Me) in this verse 
Stands for God with attributes, or the 
Supreme Person ( Purugottama ) as the 
Gita calls Him, Realizing His virtues, 
glory, truth and secret, and thinking 
of Him constantly without any break 
even while walking or moving about, 
standing or sitting, awake or asleep, or 
while practising meditation in seclusion, 
he who carries on all his activities ina 


( 22 ) 


disinterested spirit asa behest from God 
and for His pleasure is said to ‘worship 
Him while constantly thinking of Him’, 


‘Yoga’ means obtaining what is unobtain- 
ed; while ‘Kgema’ indicates the preserva- 
tion of what has been already obtained. 
Ensuring his protection against all possible 
odds and risks and preserving whatever 
materials or resources necessary for God- 
Realization are already acquired by the 
devotee and supplying his further needs 
in that direction, the Lord brings him 
face to face with His reality. This is 
what is meant by ‘carrying on the Yoga- 
kgsema of His devotees’, The life of 
Prahlada serves asa beautiful illustration 
of this truth. Even though his father 
Hiranyakasipu, placed mighty obstacles in 
his way, the Lord gave him protection 
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under every circumstance, and in the end 
brought him face to face with His reality. 


One may ask here: Does the Lord 
also personally attend to the earthly needs 
of his devotees and protect his worldly 


possessions as well ? It should be remem- 
bered in this connection that it is the 


Lord Himself who maintains and supports 
the numberless beings, great and small, 
of the whole universe. Caring little 
whether one adores Him or not, the Lord 
carries on His shoulders the entire responsi- 
bility of maintaining the whole universe 
with the natural feelings of highest love 


and affection. When such is the case, 
there is no wonder that He should under- 


take the responsibility of maintaining 
those who are exclusively devoted to Him. 


The fact is that God Himself holds the 
entire charge of looking after those 


devotees who remain constantly engaged 
in His thought alone, and are little 
concerned about anything else than God. 


To take a homely illustration, a small 
babe who entirely depends upon its 
mother knows no one else than her and 
never worries as to which of its things 


should be looked after, and as to what it 
will need at a particular moment. It is 


the look-out of the mother to see which 
of its things should be preserved with 
care: it is she who forsees what will 
be needed for the babe at a particular 
moment; and it is the mother, again who 
looks after its things, and makes necessary 


provision for it at the right moment. Even 
soin the case of him who is exclusively 


devoted to God and constantly united in 
thought with Him, itis God alone who 
determines what is needed by him and 


which of his worldly or spiritual posses- 
sions need be preserved; and it is He again 


who looks after his possessions and also 
supplies his needs. 

So long as a child continues to be in 
the charge of its mother and entirely 
depends on her, the mother pays little 
heed to its judgment and does that which 
is conducive to its real interests. Even 


so, and much more than that, God does 
precisely that wherein lies the real good 
of the devotee. It is God who determines 
what will be necessary for a devotee of 
the type mentioned above ata particular 
time, and what should be preserved for 
him; and the jndgment of God is always 
full of blessings for the devotee And it 
is God who bears the responsibility for 
the protection of his interests and for 
securing what is unobtained by him. The 


distinction between worldly and other- 
worldly interests is not the point at issue 


here, nor are we concerned here with the 
acquisition of this thing or that. One’s 
true interest lies in the non-acquisition 
and non-possession of things whose acquisi- 
tion or possession makes one forgetful of 
God and addicted to the enjoyments of 
the world, and which therefore really mars 
one’s interests. Even so a devotee’s real 
good lies in the acquisition and preserva- 
tion of things whose absence or neglect 
interferes with the remembrance of God, 
and thus standsin the way of his attain- 


ing real blessedness and mars his real 
interests, 


The statement that God Himself bears 
on His shoulders the responsibility of 
conferring true blessedness on, and serving 
the best interests of, the devotee, means 
that bearing in mind what things obtained 
or preserved will bring him lasting good, 


it is God Himself who secures or preserves 
such things for the devotee, no matter 


whether they are connected with his 
earthly life, or with his spiritual practice. 


This should make it definitely clear 
that the entire responsibility even for the 
livelihood of the devotee who solely 
depends on God, and does everything with 
his mind constantly and exclusively engag- 
ed in His loving remembrance, and who 
neither craves nor depends upon, nor even 
thinks of anything else, lies on God. The 
almighty, omniscient, all-seeing God, who 
is the greatest friend of the devotee, looks 
after him in every way. Hence there can 
be no error in supplying his needs or 
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protecting his possessions, nor can His face to face with God without delay. 
dispensation lead to any contrary result. That is why the word ‘Yoga’ has been 
The dispensation of God in his case brings interpreted as meaning God-Realization, 
him joy and peace, fills him with love, and the word ‘Ksema’ as meaning preserva- 
and is supremely helpful in bringing him tion of the means for such Realization. 


It has been stated above that the whole responsibility in respect of the devotee 
who adores God with an enclusive mind is borne by God Himself. The Lord now 
declares ihat the practicants who worship other detties with some interested motive, 
treating them as other than the supreme Deity, worship Him with a mistaken — 
approach, 


Asqratan wat awed seateaat: | 
asta mma waa aaecafafearqea tl 23 Ml 


asta O son of Kunti, Arjuna; aff even (though); zat with faith; 
aRaat: endowed; 3% av: the devotees ( with interested motives ) who; ATTA: 
other deities; aa*% worship; & they; aff even; ATH Me; wa alone; anita worship; 


afafaraex ( though ) with a mistaken approach. 


Arjuna, even those devotees who, endowed with faith, worship other 
gods (with some interested motive ) worship Me alone, though with a 


mistaken approach. (23) 
The words ‘Sraddhaya Anvitah’ refer are but limbs of the one supreme Deiiy, 
to those who possess a devout and un- who is the Lord of all, and that really 
wavering faith in the gods enumerated speaking it is God who is manifested in 
in the Vedas, in the worship of those the form of those deities, and who 
gods and inthe fruit of such worship in worship them with some _ interested 
the form of attainment of heaven etc. motive, treating them as other than God 
The use of these quglifying words is are said to ‘worship God with a lice 
intended to convey that those who worship approach’, 
the deities mentioned above through 
sacrificial performances and other such On the other hand, those who wor- 
acts without faith and for mere show ship the various deities with reverence 
cannot be included in this category. They in a disinterested spirit and in accordance 
fall under the category of those who are with the procedure laid down in the 
possessed of the demoniac temperament scriptures with the motive of God- 


( XVI. 17; XVII. 13). Realization, treating them as so many 


; manifestations of the supreme Deit 
orshippi i i 1 i 
Pete: PI ng with faith, through inasmuch as they are all limbs of the 
Be iis nde other acts recommended in supreme Being, are said to worship God 
cript arti i ; 
ee P ay a particular god whose in the right spirit through the worship 
ha P has been enjoined in the Sdstras of those deities. The fruit of such 
sate ee aes ; of a_ particular worship is also God-Realization. 
,—this is what is me 
oe a Ww ms is, meant by wor- Treating even strangers as manifesta- 
at other gods. Those who fail to tions of God, King Rantideva served 
realize the truth that the various deities them with food, enduring the pangs of 
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hunger himself, and thus offered dis- 
interested worship to God As the fruit 
of such worship, he succeeded in realiz- 
ing God. Similarly, whosoever offers 
service to the celestials, one’s preceptor, 
the Brahman a guest, a stranger, one’s 
parents and all other beings for the 
pleasure of God and as a_ behest from 
God, treating them as identical with Him 
really serves God in the right spirit 
through that service, and the fruit of 
such service is also God-Realization. 


He who duly worships the other 
deities with faith and love, though with 


Showing ihus that the 
mistaken approach, 


worshippers 
the Lord now explains 


some interested motive, without realizing 
the above truth, really worships God 
alone: for it is God alone who is the 
enjoyer of all sacrifices and the supreme 
Lord of all, and because it is He whois 
manifested in every form. Nevertheless, 
lacking as it does in the right spirit, 
such worship is not recognized as the 
right method of worshipping God. It is 
for this reason that instead of bringing 
God-Realization in its wake, such worship 
brings only the enjoyments of heaven as 
its fruit. This vast difference in the 
concomitant result is brought about due 
to ignorance about the reality of God. 


other deities worship Him with a 


why such worshippers fail to realize God. 


wa fe adamat ater a ayia a | 
aq aatamatea awatageratea FW I 


fe because; aqaaraTy of all sacrifices; “tet the enjoyer; @ and; sy: the 


lord; = as well; azq (am) I; wa alone; ¥ 


but; @ they; arg Me (the 


~~ 


supreme Deity ); a4 in reality; 4 not; sfaafa know; aa: hence, afta 


fall ( are subjected to rebirth ). 


For I am the enjoyer and also the lord of all 


saerifices; but they 


know Me not in reality (as the supreme Deity ), hence they fall (7 ¢ return 


to life on earth ). 


Inasmuch as it is God Himself who 
is manifested in the form of this universe, 
the various gods, who are recognized as 
the enjoyers of the different rituals in 
the form of sacrifice, worship and so on, 
are so many limbs of Goud, and God 
Himself is the soul of them all ( X. 20 ). 
Therefore, it is God Himself who enjoys 
the various sacrifices and other sacred 
rites. It is God Himself who creates, 
sustains and destroyes the whole universe 
through His power of Yoga, and duly 
regulates all. He is the ruler of Indra ( the 
lord of paradise }, Varuna (the god of water), 
Yama ( the god of death ), Prajapati ( the 
deity presiding over creation ), and all 


55 B. G. 


( 24 ) 


other regional lords and celestials. Hence 
He is the supreme Lord of all created 
beings ( V. 29 ). 

The indeclinable ‘Tu’ has been used 
here to denote antithesis. It is intended 
to emphasize the colossal ignorance of 
those who fail to recognize the glory of 
God not with standing His being the enjoyer 
of ali sacrifices and the supreme Lord 
of all. 


The word ‘Te’ (they ) refers to men 
with interested motives who worship God, 
though with a mistaken approach, through 
worship of the celestials as described in 
the preceding verse, And failure to re- 
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cognize God as the enjoyer of all sacrifices 
and the supreme Lord of all the worlds, 
due to ignorance about His reality combined 
with His virtues and glory as described 
in verses (6 to 19 above, is what is 
meant by ‘not knowing Him in reality’. 


The word 
cause. The use of the verb 


‘Atah’ is indicative of 
‘Chyavanti’ 


with it shows that due to the cause 
mentioned above, that is, due to want of 
knowledge about the truth of God, the 
worshippers of gods referred to above 
fail to attain the highest fruit in the 
form of God-Realization, and gaining the 
comparatively insignificant reward in the 
shape of enjoyments of heaven remain tied 
to the whirligig of births and deaths. 


The devotees of God are no longer subject to birth and death, whereas the 


worshippers of other deities remain 


subject 
this ? Anticipating this query the Lord now says:— 


to this law. What is the reason for 


aea taaat Farq feaa ata faaaat: | 
yatta ariea asa atiea rental sha ART HRS I 


gaaat: those who are vowed to the gods; garq to the gods; ata go; 
‘taat: those who are vowed to the manes; fray the manes; ara reach; 
4wasat: those who adore the spirits; wart the spirits; ara reach; wef: ( and ) 
those who worship Me; art Me; sft alone; arta attain. 


Those who are vowed to gods go to the gods; those who are vowed 
tothe manes reach the manes; those who adore the spirits reach the 
spirits and those who worship Me come to Me alone. (That is why My 


devotees are no longer subject to birth and death ). 


Worshipping the gods, observing the 
rules laid down for their worship, perform- 
ing sacrifices in their honour, performing 
Japa of the Mantra sacred to them and 
feeding Brahmans for their propitia- 
tion, all these are known as vows for 
the propitiation of the Devas. Men who 
observe these vows are referred to here 
as “Devavratah’. And attaining as a 
reward for such worship the abode of 
these gods and obtaining enjoyments 
similar to those enjoyed by them, or 
attaining a celestial form resembling the 
form of such gods—all this is denoted by 
the phrase ‘going to the gods’. 


In III. 11. and. IVc .25 worship 
of the gods has been declared as conducive 
to blessedness; whereas verses 20, 21, 24 
and 25 of this chapter show that such 
worship leads only to the attainment of 


( 25 ) 


the transient heaven-world and_ throws 
the Jiva into the whirlpool of birth and 
death. Though on the face of it these 
statements appear quite contradictory, 
there is really speaking no contradiction 
between them. The fact of the matter 
is that Chapter III and V of the Gita 
speak of worshipping the gods in a dis- 
interested spirit, hence such worship has 
been declared to be conducive to the 
highest good; for worship of gods carried 
on in a disinterested spirit makes for 
purification of the heart and is thereby 
conducive to the highest good. But the 
worship of gods referred to in these verses 
is one that is performed with an interested 
motive. Hence such worship cannot be 
said to yield anything more than the 
attainment of gods. The highest reward 
that such worship can confer upon the 


worshippers is residence in the abode of 
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those gods till their life-time. Therefore, comes instrumental in bringing the supreme 
their return to the mortal world is reward in the form of God-Realization 
inevitable. Th : 
erefore, this verse should be understood 
Similarly, performing the sacred rites to mean that while one must perform the 
of Sraddha and Tarpana ( 27. e., offering food worship of gods and manes, an attempt 
and water respectively ) in honour of one’s should be made to cultivate the disinterest- 
departed ancestors, feeding Brahmans ed spirit with regard to such worship. 


offering oblations to the sacred fire and 
performing Japa, recitation and worship 
for their sake and observing vows and 
rules of conduct enjoined by the scriptures 
for their propitiation—all these are includ- 
ed in the worship of the manes. And men 
who adopt these practices for the sake of the 
manes are referred to here as ‘ Pitrvratah’. 
Those who perform these ritual acts with 
an interested motive migrate after their 
death to the world of the manes and 
assuming the form of the manes taste the 
enjoyments of that region. This is what 
is meant by ‘going to the manes’. The 


The word ‘Bhitejyah’ stands for those 
who worship ghosts and spirits duly 
observing the rules of such worship, offer 
oblations into the sacred fire or practise 
charity etc. with a view to propitiat- 
ing the spirits. Attaining the form of 
such spirits and obtaining enjoyments 
appropriate to them is what is meant by 
‘going to the spirits’, The worship of 
ghosts and spirits is Tamasic in character, 
and leads only to unwelcome results. 
Therefore, one can never be encouraged 
to indulge in this form of worship. 


maximum reward that one can get through The word ‘Madyajinah’ refers to those 
these practices is to dwell in the abode devotees who worship, adore and-meditate 
of the manes till the life-time of the lords on God with attributes, either with or 
of that world. In the long run, however, without form, practise Japa of His Name, 
one is bound to return to this world. hear His glories and sing them, and adopt 
; various other practices of devotion. And 
Seer ee See gy eae attaining His divine abode, living in close 
Beecucpucaging ihe. worstip of | the proximity with Him, assuming a divine 
gods and manes. Such worship needs form or absorption in Him—all this is 
must be performed by all with due meant by attaining God. 


ceremony consistent with one’s Varia or 
grade in society and Asrama or stage in 


life. Of course, if it is done with some 
interested motive, it will disappear after disinterested spirit, even he who adores 


yielding the maximum reward; if, on the Him with an interested motive attains 
other hand, it is performed by way of Him. This is what is indicated by the 
duty as a behest from God, and in the use of the indeclinable ‘Api’ at the end 


spirit of offering worship to Him, it be- of this verse. 


To say nothing of the devotee who 
worships God with or without form ina 


Though devotion to God confers on the devotee the highest boon in_ the 
form of  God-Realization, its practice, far from being difficult, is — exceptionally 
easy. In order to show this, the Lord says:— 

ay gd He aa at A wr wassid | 
age AT IAATAA TAARAA: Il RE 

g: whosoever; # to Me; wat with love; 74 a leaf; yevq a flower; 
wan a fruit; aaa water ( etc. ); yazafa offers; saaraa: by that disinterested 

c 3 
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devotee of sinless mind; w#qyeaa offered with love; aq that (article ); ay 


I; sara partake of 


( with delight, 


appearing in person before him ). 


Whosoever offers to Me with love a leaf, a flower, a fruit or even 
water, I appear in person before that disinterested devotee of sinless mind, 


and delightfully partake of that article offered by him with love. 


By using the word ‘Yah’ ( whosoever ) 
in this connection, the Lord indicates that 
anyone and everyone can offer Him leaves, 
flowers, fruits, and water etc., no matter 
to which caste or community he belongs 
and whatever his Asrama or stage in life. 
The Lord does not discriminate between 
one individual and another on the ground 
of physical prowess,-external appearance, 
wealth, age, birth, merits and learning 
etc. The only condition is that the senti- 
ment of the devotee who offers these 
things should be absolutely pure and 
loving like that of Vidura and Sabari, to 
quote two notable examples. 


The mention of leaves, flowers, fruits 
and water as articles of worship indicates 
that anything which can be easily had 
even by an ordinary individual without 
any exertion or expenditure can be offered 
to God. Having ail His desires fulfilled, 
God does not thirst for this thing or that. 
He thirsts only for love. And he who 
offers something to God with a_ heart 
overflowing with love and filled with 
gratitude to think how magnanimous 
it is of the Lord that He should con- 
descend to accept with pleasure even 
the smallest gift from the hands ofan 
humble creature like the offerer, offers 
with love, 


He whose mind is pure is called a 
‘Prayatatma’, By using this word, the 
Lord indicates that if the motive of the 
offerer is not pure, He does not accept 
the offering in any case, even if the same 
is offered with an outward show of extreme 
politeness and consists of the best articles. 
Declining the invitation of Duryodhana, 
He calied on Vidura and fondly dined at 
his house simply because the latter had 


( 26 ) 


a pure heart. He partook of the parched 
rice brought by Sudama with great relish, 
satiated the whole universe by putting 
into His mouth a stray leaf left in the cook- 
ing utensil of Draupadi, accepted with 
His own lotus hands the flower offered 
by the famous elephant figuring in the 
Puranas, appearing in person before him, 
partook of the fruits offered by Sabari 
at her own cottage and blessed Rantideva 
by accepting the water offered by him, 
In this way He accepts with pleasure what- 
ever offering is made bya devotee with 
a heart full of love. 


Incidents from the life of these 
devotees, relevant to the subject under 
discussion in particular, are briefly re- 
produced below:— 


VIDURA 


After completing twelve years’ exile 
in the forest and one year’s incognito 
existence when the Pandavas demanded 
of Duryodhana the restoration of their 
kingdom, the latter gave a flat refusal. 
Thereupon’ Bhagavan Sri Krsna Himself 
went to the Kaurava Court to negotiate 
on behalf of the Pandavas. To? maintain 
an outward show of courtesy on that 
occasion, Duryodhana had made elaborate 
preparations for the reception of Sri Krgna, 
When invited to dinner, the Lord refused 
to dine with him, Questioned by Duryo- 
dhana as to the reason for this refusal, 
the Lord gave the following reply. ‘ Meals 
are taken under two circumstances,’’ He 
said, ‘‘Where there is love, one partakes 
of, with great pleasure, whatever is 
available in the house. Or, when one is 
starving, one has to fill the belly with 
whatever is available anywhere, regardiess 
of the sentiment with which the food 
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may be served. Both these conditions 
are absent in the present case. You have 
no love in you, and I am _ not dying 
of hunger either.” With these words 
the Lord left his royal palace and proceeded 
uninvited to Vidura’s cottage. The good 
old Bhisma and elders like Drona, Krpa, 
Bahlika and others called at Vidura’s 
and invited the Lord to their own houses. 
But the Lord refused to go anywhere 
else, and blessed Vidura by partaking of 
_ the dishes offered by him with the 
utmost love (vide Mahabharata Udyoga Parva, 
91). So runs the popular Indian song:— 

“Refusing the rich dishes of Duryodhana, 
the Lord partook of boiled vegetables 
at Vidura’s.”’ 


SUDAMA 


Sudama had been a school-fellow of 
Bhagavan Sri Krsna. Both had received 
their schooling at Ujjain under a common 
teacher SdandYpani. Sudama was well- 
versed in the Vedas, averse to worldly 
enjoyments, calm and collected and a 
man of exemplary  self-restraint. After 
completing their studies the two friends 
parted company and left for their respective 
homes. 

Sudama was extremely indigent and poor 
so far as material possessions are concerned. 
On a certain occasion this Bhrahman with 
his family had to starve continuously for 
a number of days due to want of food. 
Emaciated by starvation, the wife of 
Sudima was extremely moved by the 
miserable plight of her children. She 
knew that the Lord of Dwaraka, Bhagavan 
Sri Krsna, wasa friend of her husband. 
After a good deal of hesitation, therefore, 
and trembling with fear, she described 
her sufferings to her husband and requested 
him to proceed to Dwaraka. She knew 
equally well that her husband was 
absolutely disinterested; therefore she 
added, ‘‘My lord, I know you have no 
craving for riches; but without money it 
is very difficult to maintain a household, 
therefore, in my opinion, it is essential 


and desirable too that you should go 
and see your friend.” 


Sudama understood that unnerved by 
her privations his wife was anxious to 
send him to Sri Krsna in search of wealth. 
He, however, had serious misgivings in 
approaching his friend with such a request, 
and reproached her saying, ‘‘Good heavens ! 
Are you so mad as to send me to Dwaraka 
to fetch money ? Does a true Brabman 
ever crave for wealth ? Our only concern 
is to remember the Lord under all 
circumstances. When oppressed by hunger, 
can we not go out and beg our food ?” 

‘All this is very well,’? said Sud&ma’s 
wife; “‘but the days are so hard that one 
cannot even depend on the charity of 
others. Just havea look at my tattered 
clothes and these starving children of 
yours. have no craving for wealth. I 
do not insist that you should ask Him 
for a kingdom, or for abundant riches. 
In our present stricken condition, you 
should only go and see him _ once,” 
Hesitating for a long time Sudama at 
last decided to go; for he thought that 


would afford him a golden opportunity 


to obtain the rare sight of Bhagavan Sri 
Krsna. But how could he go without 
taking some present for his friend ? ‘‘O 
blessed lady,” he said to his wife, “If 
you have anything in the house worthy 
of being presented to Sri Krsna, please 
let me have it.’’ Sudama’s request was 
quite reasonable; but the poor woman 
was helpless, There was not a_ single 
grain of rice in the house. Sudima’s wife, 
therefore, kept quiet. But she knew her 
husband would not leave his house unless 
he was provided with something. There- 
fore, with great diffidence she approached 
her next-door neighbour. Although she 
had little hope from her, the lady of the 
house was good enough to lend her four 
handfuls of parched rice. Tying these 
few handfuls of rice in a dirty piece of 
tattered cloth, the poor woman handed 
it over to her husband as a present for 
Bhagavan Sri Krgna. 
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Sudama reached the city of Dwaraka 
after a long and tiresome journey. After 
repeated enquiries, be at last found him- 
self at the portals of the right royal 
mansion of Bhagavan Sri Krgua. The 
poet Narottama gives in Hindia beauti- 
ful word-picture of what followed. Accord- 
ing to him, the porter received the 
stranger kindly and offering him a seat 
at the gate, the former went into the 
presence of the Lord and gave Him the 
following report:— 

‘“My Lord, a stranger waits at the door: 

From where he hails, no one knows. 

No turban on his head, nor garment 

on his person; 

His loin-cloth is torn, the toga poor; 

No shoes he has to cover his feet. 

The poor, emaciated Brahman that 

he appears to be 

Came and stood at the gate, * 

Looking at the beauty of the city 

with wondering eyes, 

The abode of the destituies’ friend 

he enquires about, 

And calls himself Sudama,”’ 


Hearing the very name of ‘Sudama’, 
the Lord forgot Himself and _ hurriedly 
got up from His seat. The crown was left 
uncared for, the yellow robe dropped from 
his body, He could not find time even 
to put on His sandals and rushed towards 
the gate. Seeing the miserable plight of 
Sudama from a distance, the Lord said:— 


“© friend, what a helpless condition 
you have been reduced to !” 

Then the Lord noticed the network 
of thorns 

Sticking at the soles of Sudama’s feet, 
Alas! friend, what a terrible suffer. 
ing you have undergone ! 

Why did you not turn up here before ? 
Why did you waste so many days ?” 
At the sight of Sudama’s destitution, 
The Ocean of Compassion wept with 
grief. 

The water kept for washing the feet 
of Sudama was not even touched. 


them with His own 
profuse tears ! 


( Narottama ) 


There was no occasion to touch the 
water kept in the large brazen-vessel for 
washing the feet of Sudama. Washing 
them with the tears of His eyes, the Lord 
held His friend tight to His bosom. 
Thereafter He took him with great atten- 
tion inside His palace and seated him on 
His own couch. Collecting the articles 
of worship with His own hands, the Lord 
duly washed Sudama’s feet Himself; and 
even though His very presence hallowed 
the three worlds, He bore that water on 
His own head. The Lord’s principal 
consort, Sri Rukmini, also expressed her 
desire to wash the feet of their honoured 
guest. The Lord readily gave His consent 
saying: “‘Let the other queens also come 
and wash his feet, and sprinkling the 
water touched by his feet over the entire 
palace, let them purify the palace as 
well as their body and mind.” Holding 
in one hand a vase of gold filled with 
water, Sri Rukmini thereupon washed 
Sudama’s feet with other. 

“Lo ! She whom the gods ever address 

As the Mother of the universe, and 

redeemer of the world, 

They look upon Her today washing 

the feet of a destitute.” 

Smearing the body of His beloved 
friend with an excellent quality of sandal- 
paste and other scented articles, such as 
the paste of aloe wood and saffron, and 
offering him incense and light, the Lord 
treated him to a sumptuous meal and 
offered him  betel-leaves and pieces of 
nuts. Sudama’s body was badly _ soiled 
with dust and emaciated. The veins and 
arteries of his body had stuck out at 
various places. A piece of tattered cloth 
covered his body. But recognizing him 
to be a dear friend of her Lord, Rukmini, 
who was no other than Laksmi, the 
goddess of wealth, fondly waited with 
all her associates on the utterly destitute 
Brahman holding in her hands a fan and 


He _ washed 
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a chowrie with bejwelled handles. Clasp- 
ing Sudama’s hands, Bhagavan Sri Krsna 
began to review the charming incidents 
of their boyhood, 


After some time, the Lord cast a 
loving gaze at Sudama, and witha smile 
on His lips asked him whether he had 
brought any present for Him, ‘I hold in 
high esteem,” He added, ‘‘even the most 
insignificant thing lovingly offered to Me 
by a devotee; for I hunger for love. On 
the other hand, immense treasures offered 
by one who does not possess devotion in 
his heart cannot satisfy Me.” 


Even after this clear hint from the 
Lord, Sudama could not part with the 
bundle of parched rice he had _ so fondly 
brought with him. Seeing the royal 
grandeur and untold wealth of the Lord, 
he felt very shy in exhibiting that poor 
article. The Lord, who knows the innérmost 
secret of all hearts, had no difficulty in 
divining the cause of his visit, and said 
to Himself, ‘“This Brahman is a disinterest- 
ed devotee and friend of Mine. He never 
adored Me with the motive of gaining 
wealth in the past, nor is he actuated 
by any such motive even now; that is 
why he is withholding from Me this 
present of parched rice. But he has come 
to Meat the request of his devoted wife; 
I shall accordingly confer on him that 
wealth (in the shape of worldly enjoy- 
ments and liberation ) which is difficult 
of access even to the celestials.” 


Having thus resolved and casting a 
searching glance into the bundle of parched 
rice held tightly by Sudama under his 
arm-pit, the Lord forcibly dislodged it 
from its secure position. Made of an old 
tattered cloth, the bundle gave way, 
scattering the contents on the floor. 


Thereupon, in accents of deep love, 
the Lord said:— 


ES 


“O friend, this loving present brought 
by you affords Me supreme delight. These 
parched rice will satisfy Me, and ( with 
Me ) the entire universe.” * 


So saying, the Lord started picking 
up the scattered grains of rice one by one, 
putting them into His mouth and masticating 
them. Partaking in this way of the offer- 
ing lovingly brought by a devotee, the 
Lord gave an ocular demonstration of 
His incomparable love for the devotee. 


Joyfully spending some days at 
Dwaraka in the blessed company of the 
Lord, Sudama at last returned to his 
home and found it totally transformed, 
By the sportive will of the Lord, his 
dilapidated cottage with a thatched roof 
containing many holes had given place to 
a palace with turrets of gold. Sudama 
accepted this as a pastime of the Lord. 
He said to himself, ‘‘How noble and 
praiseworthy it is of my divine Friend 
that He fulfils the desire of the seeker 
by bestowing on him ali that he wants 
secreily without his knowledge. But | 
am no seeker of wealth. My one repeated 
prayer is that Sri Krsua may continue to 
be my well-wisher, friend and loving 
companion in all my lives, and I may 
remain exclusively devoted to Him, I 
have no craving for this wealth. What 
I care for is the purest form of devotion 
to the Lord, who is the repository of all 
virtues, and the blessed company of His 
devotees. It is an act of Grace on His 
part that He withholds wealth from us, 
for the pride of wealth brings about one’s 
downfall. It is therefore that He does 
not confer worldly possessions, kingdom 
and supremacy on His short-sighted 
devotees.”’ 


Sudama lived as a householder through- 
out his life, though he had no attachment 
for anything, and devoted all his time 
io the practice of adoration. 
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DRAUPADI! 


During their exile in the forest, the 
Pandavas were passing their period of 
privation and suffering; while the vile 
Duryodhana and his evil-minded associates, 
due to their inherent wickedness, were busy 
devising means for their extirpation. On 
a certain occasion,{Duryodhana propitiated 
the sage Durvasa by his services and asked 
for a boon. He said, ‘“‘My elder cousin, the 
high-souled Yudhisthira, who is noted for 
his piety, is living in the forest with his 
brothers. Kindly accept his hospitality 
one day with all your pupils, ten thousand 
in number. I would, however, pray that 
you should call on him at a_ time 
when all have dined and when the blessed 
Draupadi has finished her meal and may 
be peacefully enjoying her day’s_ rest.” 
Acting under the advice of his designing 
ministers, Duryodhana thought that after 
Draupadi had taken her meal, the cooking 
utensil granted to her by the Sun-god 
could yield no more food. He thought 
that would excite the wrath of the 
irascible ascetic, who would reduce the 
Pandavas to ashes by his curse, and the 
object for gaining which Duryodhana had 
been taking so much pains would 
thus be easily achieved. Durvasa, who 
possessed a guileless heart, could not make 
out the real motive of Duryodhana’s 
request; he, therefore, readily granted it, 
Accordingly, one day, Durvasi appeared 
inthe Kamyaka forest. Having had their 
meals, the Pandavas and their consort 
Draupadi were sitting at ease and chatting, 
when Durvasa made his appearance with 
his battalion of ten thousand pupils. 
Yudhisthira and his four brothers rose 
from their seats to receive the honoured 
guest, and after paying their respects to 
him invited him to take his meal, Accepting 
their invitation, Durvasai went to the river 
for a bath. Draupadi, however, felt much 
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disturbed. But who could save her from 
an awkward predicament like the one 
in which she found herself except her 
dear friend, Sri Krsna ? Remembering the 
Lord, she said, *“O Krgna, O Divine Cow- 
herd, O Refuge of the forlorn, O befriender 
of the refugee, You alone can rescue me 
from this calamity.” 

‘Just as You delivered me the other 
day fromthe clutches of Duhsasana in 
an open assembly, even so You should 
extricate me from this difficulty.” * 


_ Sri Krsna happened to be with Rukmini 
at that time in His palace at Dwaraka, 
Hearing the prayer of Draupadi, and 
knowing her to be in distress, the blessed 
Lord, who is so fond of His devotees, 
immediately left Rukmini’s side and ran 
post haste to meet Draupadi. The rapidity 
of motion of the Supreme Lord cannot be 
concerved by the human mind; there could, 
therefore, be no delay in His reaching 
the Kamyaka forest. In a moment He 
was with Draupadi. Draupadi felt as if 
life had returned to her lifeless body. 
Greeting the Lord, she described to Him the 
predicament with which she was _ faced. 
“Tell Me all this afterwards,” the Lord 
retorted, ‘‘I am terribly hungry; first, give 
Me something to eat.” “I remembered 
You, my beloved Lord, only because of 
my difficulty in procuring food. I have 
finished my meal, and there is nothing 
left in that vessel,’ rejoined Draupadi. 
The Lord, who is very jovial, could not 
be easily satisfied. He said:— 


“Draupadi, I am oppressed by hunger 
and fatigue. I can brook no jest now. 
Make haste, bring the vessel presented to 
you by the sun-god, and show it to Me.”+} 

Draupadi could not resist His entreaty 
any more, She brought the vessel and 
placed it before the Lord. The Lord’s 
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penetrating vision discovered a vegetable 
leaf sticking somewhere in the vessel. 
*“‘Draupadi,” He said, “You told Me there 
was nothing in the vessel; but this single 
leaf is enough to satisfy all the three 
worlds !” The Lord, whois the enjoyer 
of all sacrifices, immediately took out the 
leaf and putting it into His mouth said:— 

*‘Let God, who is the soul of the 
universe and enjoyer of sacrifices, derive 
satisfaction from this leaf.”’* 


At the same time He asked Sahadeva to 
go and fetch the Rsis for dinner. 


Meantime a strange thing happened 
on the riverside. The ascetics had hardly 
finished their Sandhya ( evening prayer ) 
when they felt that their stomach had 
become suddenly loaded, and they began 
to belch. The pupils approached their 
preceptor and said, “Sir, we feel as if 
our stomach has been loaded up to the 
very throat. How shall we do justice to 
the invitation of the Pandavas ?” Durvasa, 
who was going through the same strange 
experience himself, at once replied, ‘‘Dear 
ones, let us leave this place immediately. 
The Pandavas are extremely pious 
and learned, and men of great moral 
stamina; and they are exclusively devoted 
to Bhagavan Sri Krsna. They can reduce 
us to ashes, if they take it into their 
head, even as a flame reduces a heap of 
cotton to ashes. My experience with 
Ambarisa is still fresh in my memory, 
and I am terribly afraid of the devotees 
of Sri Krsna.” Hearing these words from 
the lips of Durvasa, his pupils immediately 
dispersed and ran away in different direc- 
tions. Sahadeva found none present on 
the river bank. 


**Now let Me return to Dwaraka,”’ said 
Sri Krsna to the Pandavas; ‘‘you are all 
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virtuous souls. Those who are constantly 
devoted to virtuous conduct never suffer.’ 


THE LORD OF ELEPHANTS 


The great tusker figuring in the Puranas 
lived on the Trikata hill. Oppressed by 
the summer heat, he once reached the 
bank of a beautiful and extensive lake 
in the garden of Varuna (the god of water), 
called Rtuman, accompanied by a number 
of male and female elephants. He rushed 
into the lake and, having quaffed its sweet 
ambrosial water to his heart’s content, 
began to sport in it with his female 
companions and their youngs. In that lake 
lived an alligator possessed of inordinate 
strength, who got hold of one of the feet 
of the lord of elephants. Exerting all 
his strength the latter tried to disengage 
his foot from the alligator’s mortal grip, 
but without success. The alligator now 
began to drag theelephant into deep waters. 
All the male and female companions of 
the elephant tried hard to rescue their 
chief, joining trunk with trunk, and pull- 
ing the elephant in the direction of the 
bank; but in vain. The tug-of-war continued 
for a long time. Losing all hope, the lord 
of elephants at last sought refuge with 
the Lord. He said:— 


“Like a mighty serpent, possessed of 
terrible speed, Death pursues all in every 
direction. God undoubtedly protects him 
who is afraid of this monster and seeks 
His protection from it. I, therefore, 
take refuge in Him; for itis out of His 
fear that this monster runs hither and 
thither in pursuit of mortals.” ( Srimad 


Bhagavata VIII. ii. 33 )¥ 


The lord of elephants mentally offered 
a beautiful prayer to God. Hiscry of anguish 
reached the ears of the Lord, who got 


impatient to save His devotee. A poet 
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( Maha. Vana. 263. 25 ) 
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has depicted the incident very beautifully 
in the following words:— 


‘‘In order to rescue the lord of elephants 
caught in the deadly grip of the alligator 
Bhagavan Narayana left His couch in 
nervous haste without caring for His 
attendants, unmindful of the Kaustubha 
gem, shouting for His club even before 
leaving the bed, without even looking at 
His Consort, Laksmi, and mounting the 
back of Garuda even without spreading 
anything on it. May He protect us |”* 


Riding on Garuda, the Lord reached 
the place of occurrence in no time. The 
Lord of elephants saw him in the air 
mounted on the back of Garuda, and 
holding aloft a lotus with his trunk said 
in a sinking voice in extreme agony, “‘O 
Narayana, O Supreme Master, I offer 
obeisance to You.” 


The Lord accepted the lotus offered 
by the devotee with love, and severing 
the head of the alligator with His circular 
weapon, Sudargana, delivered the tusker 
from a great peril. 


SABARI 


Sabart was a Bhil woman. Though 
low-born, she wasa great devotee of the 
Lord. She had spent a large part of her 
life in rendering secret services to the 
sages living in the Dandaka forest. 
Sweeping the track through which the 
sages passed for their daily ‘bath, cover- 
ing plots with a rugged surface with sand, 
cutting wood from the forest and piling 
it up in the hermitage—these were the 
self-imposed duties she had adopted by 
way of her daily routine. A sage, Matanga 
by name, took pity on her, imparted the 
holy name to her, and while departing 
for the abode of Brahma told her that 
Bhagavan Sri Rama would grace her with 
a visit to her cottage and that His very 
sight would fulfil the object of her life. 


Till then he asked her to remain at that 
place in expectation of that auspicious 
moment, keeping herself engaged in the 
practice of adoration. 

Sabari’s mind got addicted to Bhajana, 
and she began to spend her days in 
anxious expectation of Sri Rama’s visit. 
Her expectancy began to grow in intensity 
as the days rolled on. Expecting the 
Lord every moment, and fearing lest 
thorns might prick the soles of His feet 
she would every now and then go and 
sweep the track leading to her cottage 
up to a long distance and sprinkle it with 
water. She would plaster the courtyard 
with cow-dung and mud and prepare a 
beautiful dais of cow-dung and earth for 
the Lord to sit on. Resorting to the woods 
she would pluck the most delicious fruits 
available there and keep them in cups 
made of leaves. She would repeat this 
process from day to day. There was no 
knowing how many times in the course 
of a day she swept the path, plastered 
the courtyard, prepared seats and plucked 
fruits, At last, one day, the Lord visited 
Sabari’s cottage. Sabari’s joy knew no 
bounds. It will not be out of place to 
reproduce in this connection the scene as 
depicted in the Réamacharitamanasq of 
Goswami Tulasidas:— 

‘Finding Sri Rama in her cottage, the 
heart of Sabari gladdened; she rejoiced 
to find sage Matanga’s prediction come 
true. He had lotus-like eyes, unusually 
long arms, acrown of matted hair on 
His head, and a garland of sylvan flowers 
on His bosom. Seeing Sri Rama and 
Laksmana, who were distinguishable by 
their swarthy and white complexion 
respectively, Sabari fell prostrate on the 
ground encircling their feet within her 
arms. Overwhelmed with love, she found 
herself tongue-tied. Again and again she 
bowed her head at Their lotus feet,” 


Sabari then worshipped the Lord and 
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placed fruits before Him. Praising her 
devotion in highest terms, the Lord 
accepted her worship and conferred the 
highest blessing on her by partaking of 
the fruits lovingly offered by her. The poet 
Tulasidas depicts in glowing terms how 
much the Lord relished those fruits. He 
says :— 

‘‘Wherever the Lord was ever enter- 
tained, whether at His own home, at the 
preceptor’s residence, ata friend’s house 
or even at His father-in-law’s, nowhere 
and at no time did He enjoy the dishes so 
well, nor did He find them as delicious 
as the fruits of Sabari. This is what He 
explicitly acknowledged on every such 
occasion.’’* 


RANTIDEVA 


King Rantideva was the son of King 
Sankrti. A powerful ruler, Rantideva 
was extremely compassionate by nature, 
Observing the woes and sufferings of the 
poor, he gave away all he possessed 
in charity. Having been thus reduced to 
straits, he could maintain himself and 
his family with great difficulty. Even in 
that state he gave away to the poor 
whatever he got, and remained without 
food himself. Reduced to utter destitu- 
tion, the king thus led a life of extreme 
misery with all the members of his family. 


On acertain occasion the king had to 
go without food and water for full forty- 
eight days. Oppressed by hunger and thirst, 
his limbs began to tremble. On the morning 
of the forty-ninth day he got some ghee, 
rice boiled in milk; porridge and water. 
Forty-eight days’ complete fast had render- 
ed the king and his family extremely 
weak. The limbs of all were shaking. 


When Rantideva was about to partake 
of this food, a Brahman who was quite 
unknown to him appeared on the scene. 
Out of a crore it is very easy to give 


en me - 





away a lakh of rupees in charity for 
name’s sake; but it is most difficult for 

a starving person to part with his food. 
The great devotee Rantideva, however, 
who saw God present everywhere, gave 
away a share of his food to the Brahman 
with due respect and reverence. Satisfied 
with the king’s hospitality, the Brahman 
went away, 

' After entertaining the Brahman, the 
king was about to share the remaining 
food with his family, when another 
stranger belonging to the Sudra class 
made his appearance, With the thought 
of Sri Hari foremost in his mind, the 
king gave away a part of this food to 
that destitute. Meanwhile a third stranger 
appeared with a number of dogs and 
begged food for himself and his dogs on 
the plea of hunger, 

The devout king received this stranger 
also with due attention and, reverentially 
placing the whole of the remaining food 
at the disposal of the new comer and 
his dogs, bowed to him. 


There was now left only a small 
quantity of water barely enough to appease 
the thirst of a single individual, The king 
was about to quaff it, when an outcast 
appeared before him and made the following 
submission in a pathetic tone, ‘‘O great 


king ! I am extremely tired and exhausted. 
Low and impure as I am, please favour me 


with a little water to drink.” 


Hearing this piteous appeal of the 
pariah, and knowing him to be really 
exhausted, the king was moved with great 
compassion, and he uttered the following 
nectar-like words :— 

“JT crave not from God the highest 
form of destiny with the eight superhuman 
faculties, nor freedom from rebirth. My 
only prayer is that dwelling in the heart 
of all beings I may undergo their suffering, 
so that they may be rid of all sorrow. 





——————— hasan 
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“{ This manis dying of thirst, and 
he is piteously seeking water from me in 
order to save his life. ] By offering this 
life-giving drink to this humble creature 
who is anxious to live, my hunger, thirst, 
exhaustion, bodily suffering, lowness of 
spirit, languor, grief, depression and in- 
fatuation, all have disappeared.”’* (Srimad 
Bhagavata 1X. xxi. 12-13 ) 


With these words on his lips the 
tender-hearted king Rantideva, though 
half-dead himself due to thirst, reverential- 
ly and cheerfully gave the whole of that 
water to the pariah. 


The aforesaid strangers were no other 
than the three lords of creation, Brahma, 
Vignu and Siva, who confer boons of 
various kinds on those who seek them, 
and who appeared through their delusive 
potency in the guise of a Brahman and 
others in order to test the piety of the 
great king Rantideva, They were supremely 
delighted to observe the power of endurance 
and depth of devotion exhibited by the 
king, and appeared before him in their 
actual form. Obtaining thus a direct vision 
of the three Lords all at once, the king 
bowed before them, but did not ask for any 
boon, even though called upon to do so, 


For, renouncing all forms of worldly 
attachment and desires, the king had 
fixed his mind exclusively on God, In 
this way Rantideva, who was exclusively 
devoted to God, completely merged 


This naturally raises the question 


his thoughts in God and God alone; and 
he being thus identified with God, the 
veil of Maya, consisting of the three 
Gunas, lifted like a dream from before 
his eyes. Due to his association the other 
members of his family too wholly devoted 


themselves to Bhagavan Narayana, and 


attained the supreme state to which Yogis 
alone are entitled. 


The use of the compound adjective 
‘Bhaktyupahrtam’ is intended to convey 
that the Lord refuses to accept things 
that are offered to Him with a cold heart. 
Where there is love, and the devotee feels 
genuine delight both in offering a thing 
to God and in its acceptance by the Lord, 
He not only accepts such an offering, but 
may even force His way into the house 
of such a devotee and eat things from 
his store, as He did in the case of the 
blessed Gopis of Vraja. For in reality 
God hungers and thirsts for love, and not 
for things of the world. | 


By the words ‘Aham’ and ‘Asnami’ the 
Lord indicates that appearing in person 
before such a devotee He eats the articles 
offered by him with a pure and loving heart. 
That is to say, when He is present in the 
world in a human or other garb, He goes 
to the devotee in person, while at other 
times He manifests Himself before the 
devotee in the form desired by the devotee, 
and fulfils the object of his existence by 
eating whatever is offered to him. 


in Arjuna’s mind as to what he should do under the 
circumstances. Anticipating this question the Lord lays down 


the duty for Arjuna:— 


aes aagatia ysgete gate aq | 
aaa RAT aeHEra AGI Il Ao Il 


a@teaa O son of Kunti, 


whatever; aafa you eat; aq whatever; 
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Arjuna; 


aq whatever; @afe you do; aq 


gale you offer as oblation to the 
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sacred fire; aq whatever; gatfa@ you bestow ( as a gift ); aq whatever; aqeafe you 
do by way of penance; aa (all ) that; agama eet offer to Me. 


Arjuna, whatever you do, whatever you eat, whatever you offer as_oblation 


to the sacred fire, whatever you bestow 


penance, offer it all to Me. 


By using the five verbs ‘Karosi’, 
‘Asnasi,’ ‘Juhosi’, ‘Dadasi’ and ‘Tapasyasi’ 
with the pronoun ‘Yat’ joined to each, the 
Lord has enumerated in a nutshell all 
the duties of man. That is to say, the 
words ‘Yat Karosi’ cover all kinds of 
pursuits other than the performance of 
sacrifices, charity and austerity, viz., all 
activities carried on by man for earning his 
livelihood consistent with his grade in 
society and stage in life, social duties, 
and all other duties enjoined by the 
scriptures, such as the practice of 
adoration, meditation etc. Even so 
all activities intended to keep the body 
and soul together, such as taking food 
and drink etc., areincluded in ‘Yat Asnasi’; 
and all practices connected with worship 
and the offering of oblations to fire etc., 
are comprised in ‘Yat Juhogi’. Similarly 
all acts of charity and service are included 
in ‘Yat Dadasi?, and all acts of self- 
restraint and all forms of austere penance 
( XVII. 14-17) are covered by ‘Yat 
Tapasyasi’. 


The common run of men _ identify 
themselves with, and feel attached to, 
such actions and crave for their fruit. 
Therefore, renouncing the feeling of 
identification with, and attachment for, 


as a gift, whatever you do by way of 
( 27 ) 


all actions and the craving for their fruit, 
the devotee should realize that the whole 
universe belongs to God, that his own mind, 
intellect, body and senses also belong to 
God, and he himself belongs to God, so 
that whatever sacrificial and other acts 
are performed by him also belong to Him. 
Nay, he should further realize that like 
the showluan Making the puppet dance, it 
is God aione who is getting everything 
done by him, and that itis God Himself 
who enjoys ali those acts in various forms, 
he being a mere instrument and nothing 
else. And realizing this he should perform 
the aforesaid actions in a_ disinterested 
spirit as a behest from God and for His 
pleasure alone Thisis what is meant by 
offering those actions to God. 


Undertaking an action with another 
motive and subsequently offering it to God, 
offering an action to God even while 
performing it, offering the same to God 
assoon asit is completed, or offering its 
fruit to God—all these processes are 
included inthe act of offering an action 
to God. In fact, these are the initial stages 
of offering one’s actions to God. Total 
offering of actions to God as indicated in 
the foregoing paragraph is accomplished 
only by going through the above processes. 


It may be asked here: What will be the result of offering all one’s actions to God in the 
manner stated above? Anticipating this query the Lord says:— 


TaATTAHATe 


mMeaa 


SAAAA: | 


deraamaarm faast arateafe i 2 tl 


aaq thus; daresay erat with your mind established in the Yoga of 


Renunciation 


( offering of all actions to God ); 
bonds of Karma in the shape of good and evil consequences; 


qagqune: getaeadt: from the 
meq you 
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. A 
will be freed; fag: (and) freed from them; arm Me ( alone ); syeafa you 


| will attain. 


Will your mind thus established in the Yoga of renunciation ( offer: 
ing of all actions to Me), you will be freed from the bonds of Karma 
in the shape of good and evil consequences; and freed from them, you 


will attain Me. 


The use of the indeclinable ‘Evam’ 
in this verse indicates that the word 
‘Sannyasayoga’ here does not stand for 
Sankhyayoga or Jiidanayoga, but has been 
used in the sense of offering all actions 
to God as enjoined in the preceding verse. 
‘SannyAasayogayuktatma’, therefore, refers 
tohim in «whose mind and intellect the 
idea of offering all actions to God, as 
enjoined in the previous verse, has got 
deeply rooted. 


Attaining heaven, or being condemned 
to hell, birthin the species of beasts, 
birds, human beings or other creatures, 
and going through pleasurable or painful 
experiences as a result of one’s noble or 
sinful deeds—these constitute the good 
and evil consequences referred to in this 
verse; and it is these consequences which 
are spoken of asthe shackles of Karma. 
For it is the compulsory enjoyment of the 
fruit of actions that constitutes the bind- 
ing effect of Karma. He who offers all his 
actions to God in the manner indicated 
in the preceding verse is exempted from 
their consequences in the form of rebirth 
and of pleasurable or painful experiences. 
This is what is meant by securing ‘freedom 
from the bondage of Karma inthe shape 
of good and eyil consequences’, Attain- 
ment of the supreme abode of God after 
death, or coming face to face with God 
during one’s life-time is what is meant 
by ‘attaining God after being freed from 
the bondage of Karma’, 


It is no doubt true that he who 


( 28 ) 


dedicates his activities to God naturally 
abstains from evil practices. But he must 
have perpetrated many evil deeds prior 
to his starting this practice, in his current 
life as well asin the numberless lives 
that have preceded it. Moreover, accord- 
ing to the principles laid down by the 
Lord in XVIII. 48 that ‘‘all undertakings 
are tainted with some blemish, just as 
fire is clouded by smoke,” one is liable 
to sins that are incidental to the per- 
formance of one’s allotted duties, The 
devotee who offers all his actions to God 
is absolved of all such sins. This is what 
the Lord means when He speaks of such 
a devotee being exempted from both the 
good and evil consequences of actions. 
When all good actions are offered to 
God in the manner indicated in the preced- 
ing verse, they result in God-Realization 
alone. But acts of virtue done with an 
interested motive bring enjoyment as _ their 
fruit, both in this world and in the next. 
Actions which bring enjoyment in its 
wake throw one into the whirlpool of 
transmigration and cause bondage through 
attachment and the craving for enjoyment. 
Therefore, it is but reasonable to speak 
of their fruit as causing bondage. But 
this should not lead one to conclude that 
all good actions are worth renouncing. 
They must be performed under every 
circumstance; but instead of expecting 
any return for them, one should go on 
dedicating them to God. When this is done, 
our actions, instead of causing bondage, 
will bring God-Realization in their wake. 


The statement that God ts attained only by those who practise devotion to Him in the way 
mentioned above, and not by others, exposes Him to the charge of partiality. Therefore, while meeting 


this charge, the Lord says:— 


— 
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ase wayqag a A Benshaa fra: | 
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wea .; atwig in all beings; aa: (am) equally present; 4 none; # to 
Me; gca: hateful; aféa there is; 4 nor; fi: dear; g but; 4 who; am Me; 
atat with love; usta worship; & they; afa (abide) in Me; aand; aga I; afa 


too; #3 ( stand revealed ) in them. 


T am equally present in all beings; there is none hateful or dear to 
Me. They, however, who devoutly worship Me abide in Me; and I too stand 


revealed in them, 


God is equally present in all beings 
from Brahma down to the smallest clump 
of grass as their inner witness. Therefore, 
He looks upon all with an equal eye, 
has no partiality for or prejudice against 
anyone. This is what is meant by the first 
half of this verse. 


Constantly dwelling with reverence 
and love on God with or without form, 
hearing, reflecting on and chanting the 
names, glory, virtues, greatness and stories 
of God, offering obeisance to Him, lovingly 
worshipping Him with leaves, flowers and 
other articles of one’s choice and offering 
all one’s actions to God—all these practices 
are included in the devout worship of God. 


God seeks His devotees in the same 
way as they approach Him. Just as God 
does not slip out of the devotee’s mind, 
even so the devotee does not pass out of 
His mind. Thisis what the Lord means 
when He says that sucha devotee abides 
in God. And inasmuch as the stainless 
heart of such devotees brims over with 
divine love, God is ever directly visible 
in their heart. This is what the Lord 


( 29 ) 


seeks to convey by declaring Himself as 
present in them. 


That is to say, although, according 
to verse 4o0f this chapter, God in His 
unmanifest aspect pervades all sentient 
and insentient beings and all beings, both 
sentient and insentient, ever dwell in 
Him, itis the devotees’ love that makes 
it possible for the Lord to enshrine them 
in His heart as a special case, as also to 
stand revealed in their heart. It is there- 
fore that the Lord says to Durvasa:— 


“The devotees are My own heart as 
it were, and I am the heart of the 
devotees. They know none but Me, and I 
know not in the least anyone but My 
devotees.” (Srimad Bhagavata 1X. iv. 68.)* 


The sun, though shedding its light 
equally everywhere casts its reflection 
only on transparent objects like the look- 
ing-glass, and not on opaque things like 
wood etc,, and yet there is no partiality 
in it. Even so the fact that God is 
accessible only to .His devotees and to 
none else betrays no partiality on His 
part. On the other hand, it reveals nothing 
but the glory of devotion. 


While revealing His undifferentiating attitude towards those who worship Him, the 
Lord now declares in the next two verses that even the vilest sinner practising devotion to 


Him attains lasting peace, and thus brings out the special glory of devotion. 


—_—< 





@ aaa ora Aa argat za ae TAT & a arated are teat Farate || 


—— 
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afq Beran) wad 


ATAAPAATH | 


argia @ Aeaem: wreqafadt fe a tl 20 Nl 


aa if; gqgwzar: the vilest sinner; aff even; warqura devoted to none else; 


ara Me; ast worships; a: he; arg: a saint; 


aq verily; arasa: should be 


accounted; f because; @: he; ava eaafera: ( has ) rightly resolved. 


Even if the vilest sinner worships Me with exclusive devotion, he should be 
accounted a saint; for he has rightly resolved. ( He is positive in his belief that 


there is nothing like devoted worship of God. ) 


The use of the indeclinable ‘Api’ in 
this verse is intended to emphasize His 
undifferentiating attitude towards His 
worshippers. That is to say, one should 
not wonder if men of righteous conduct 
and ordinary sinners should be redeemed 
by His worship; even the vilest sinner 
can be so redeemed 


The indeclinable ‘Chet’ has been used 
to indicate that men of sinful conduct do 
not as a rule take. to His loving worship 
because of their attachment to worldly 
enjoyments and vice. Nevertheless, if 
through the revival of some past good 
tendency, or due toan atmosphere of God- 
consciousness, study of the scriptures or 
the holy association of saints, or by hear- 
ing the virtues, glory, greatness and my- 
steries of God a sinner develops faith 
in the devotion to God and takes to His 
adoration, he too secures redemption. 


The word ‘Suduracharah’ stands for 
men whose conduct is most vile, who are 
addicted to prohibited food, drink and 
acts, and who, being dominated by their 
evil nature, bad habits and attachment 
for enjoyment, cannot wholly give up their 
immoral practices, If by hearing or read- 
ing accounts of the divine virtues and 
glory etc., or due to some other cause 
such a sinner comes to look upon God as 
the supreme Reality, and depending 
exclusively on God recognizes Him with 
supreme faith and love as the sole object 
of his worship, he is said to be exclusively 
devoted to Him. And being thus devoted 


(30 ) 


to God, he who dwells on His divine 
essence, hears, reflects on and chants His 
names, virtues, glory and greatness, offers 
obeisance to Him, worships Him with 
leaves, flowers and various other objects 
of his choice and offers his virtuous acts 
to Him is said to worship Him with 
exclusive devotion, 


Such a devotee, even though desiring 
and striving to give up his immoral 
practices in toto may not be able to 
abandon any particular vice completely, 
being helplessly driven to it by his evil 
nature and vicious habit. Nevertheless, 
says the Lord he should be looked upon 
as a saint and not as a wicked person. 
For he has arrived at the definite con- 
clusion that God is the redeemer of the 
fallen, a disinterested friend of all, al- 
mighty, supremely compassionate and omni- 
scient, the universal Lord and the supreme 
Reality; that the highest duty of man is 
to worship Him; and that His adoration 
will not only eradicate all his sins and 
sinful proclivities but bring him face to 
face with God as a matter of course 
through His grace. There can be no 
higher or saner resolve than this in the 
eyes of God, and he who makes this 
resolve is acknowledged by the Lord as 
His devotee. Nay the Lord guarantees 
that his devotion will soon convert him 
into a perfectly virtuous soul. Therefore, 
it is but reasonable that such a devotee 
should be accounted a virtuous soul rather 
than a sinner or an evil-minded person, 
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In verse 15 of Chapter VII the Lord 
stated that men of evil deeds do not 
worship Him; whereas in the present 
verse He states that the vilest sinner can 
worship Him, and thereby become a saint. 
Although the two statements appear as 
mutually contradictory, it will be found 
on closer examination that really speak- 
ing there is mo contradiction between 
them. Thus it will be seen that the men 
of evil deeds referred to in the above 
verse of Chapter VIIare not only addicted 
to sin, but they have neither faith in 
God nor any knowledge about Him, nor 
again are they keen to avoid the per- 
petration of sins. It is therefore that 
those foolish unbelievers have been 
characterized as ‘men of deluded wisdom’, 
‘yile among men’, and ‘men who have 
embraced the demoniac nature’ etc. The 
sinner spoken of in the present verse, 
however, is one who though addicted to 
sin, is nonetheless anxious to avoid the 


perpetration of sins. He is devoted 
to God’s virtues, glory, essence and 
names, and has arrived at the definite 
conclusion that God, who is the only 
redeemer of the fallen and is supremely 
compassionate, is the supreme Reality; 
that He is the supreme object of his 
worship, that His adoration is the highest 
duty of ahuman being, and that through 
His Grace all his sins will be eradicated, 
and he will easily attain Him. It is 
therefore that he has been characterized 
as one who has ‘rightly resolved’, and 
who is devoted to none else than God. 
Adoration of God thus becomes quite 
natural to him. As for unbelievers, since 
they have no faith in God, it is hardly 
possible for them to take to the practice 


of adoration. Thus there is no contradic- 
tion whatsoever between the two state- 
ments of the Lord, both of which are 
correct in their own context. 


fat wala water wacotira faneste | 
aaa sfasitfe a A we: qoreata i ag Il 


fama speedily; safe (he) becomes; wait virtuons; waarirrH lasting 
peace; fneafa (and) attains; sta O son of Kunti, Arjuna; sfasrfife know 
( it ) for certain; 4 My; sv: devotee; + not; sorgafe falls. 


Speedily he becomes virtuous and secures lasting peace. Know it for 
certain, Arjuna, that My devotee never falls. (31) 


The devotee referred to in the preceding 
yerse is not only freed in his very lifetime 
and without delay from all vices and 
immoral practices, but acquires the divine 
virtues mentioned in verses 2 and 3 of 
Chapter XVI, and thus becomes eligible 
for God-Realization. And ‘lasting peace’ 
here means peace which, once attained, 
is never lost, viz., peace in the shape of 
God-Realization, referred to as ‘Naigthiki 
Santi’ in V. !2, ‘everlasting peace, consisting 
of supreme bliss’ in VI. 15 and as ‘supreme 
peace’ in XVIII. 62. 


The verb ‘Pratijanihi’ is derived from 


57 B, G. 


the root ‘jna (to know ) with ‘Prati’ 
prefixed to it. It, therefore, means ‘know 
+4 for certain’ or ‘vouch for it’. By using 
this word the Lord asks Arjuna to believe 
whatever He says in praise of devotees 
as well as of devotion as undoubtedly 
true, and have it indelibly impressed on 
his mind. 

The verb ‘Nagyati’ with ‘Pra’ prefixed 
to it means ‘undergoes a fall’. What the 
Lord intends to convey by the use of 
this word is that a devotee of God gradually 
rises in the scale of spiritual evolution 
and never suffers a fall. In other words, 
he neither experiences a spiritual set-back 
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nor meets with an evil destiny in the 


shape of birth in a sub-human_ species 
or tortures in hell. Gradually freed 
from vice and evil conduct, he soon 
becomes a virtuous soul and attains 
supreme peace. 


BHAKTA BILVAMANGALA 


As an instance in point, we may cite 
the example of Bilvamangala, author of 
the devotional poem “Sri Krsnakarnamrta”’, 
who appeared only a few centuries ago. 
Bilvamangala was the son of a devout 
Brahman, Ramdas by name, who lived 
in a village on the bank of the Krsuavina 
in south India, He was fairly educated, 
quiet in disposition, cultured and virtuous 
by nature; but having lost his father in 
early youth he fell in evil company and 
turned a moral rake. The house of a 
public woman was his favourite resort, 
and habitual indulgence in sins was his 
only occupation throughout the day. He 
had given his heart to a public woman, 
Chintamani by name. Chintamani lived 
On the other side of. the river. Once it 
so happened that Bilvamangala could not 
visit his paramour for a whole day. It 
was the death anniversary of his father. 
Although his physical body remained 
confined within the four walls of his 
house, his mind revelled in her company 
throughout the day. The sun had set by 
the time the Sraddha ceremony was over. 
Bilvamangala was now ready to depart. 
People tried to dissuade him on the ground 
that the day was sacred to the memory 
of his father; but he was adamant, Bilva- 
Mangala hurriedly left his home and 
reached the bank of the river. A fearful 
storm with torrential rain overtook him 
there. The anxious boatmen moored their 
boats to the bank and took shelter under 
the trees. The night assumed a dismal 
aspect. Bilvamangala pleaded hard with 
the boatmen to ferry him across the river, 


and offered them the temptation of a 
liberal fare; but nobody wis willing to 
risk his life on any terms whatsoever. 


No risk, however, was too great for 


Bilvamangala, who was bent upon visiting 
his sweetheart at all costs. Unmindful 
of consequences he jumped into the river. 
The corpse of a woman in an advanced 
stage of decomposition was drifting along 
the current. Due to the prevailing darkness, 
however, nothing could be easily distin- 
guished. The eyes of Bilvamangala, on 
the other hand, were blinded by passion. 
He mistook the corpse for a log of wood, 
and clutched at it. Nothing conscious of 
the corpse, or of its stench, he reached 
the other bank by sheer good luck, and 
ran to Chintamani’s cottage. The door was 
closed. But no barrier was too much for 
his yearning heart. He made up his mind to 


_ enter the house by scaling the wall. Groping 


for something to help him he seized at what 
appeared to him a strong rope soft at silk, 
but which was actually a deadly cobra, 
hanging with its head and neck thrust 
intoa hole in the wall. Bilvamangala 
climbed the wall with the help of its tail. 
He was not, however, bitten by the snake. 
The Lord had so willed it. Entering the 
house he woke up Chintamani. She was, 
however, taken aback to see him at that 
odd hour. ‘‘How did you manage to cross 
the river during this fearful night, and 
enter the house?” she asked. Bilvamangala 
told her how he swam across the river with 
the help of a log of wood, and scaled the 
wall of the house with the help of a 
rope. It had now stopped raining. Chinta- 
mani came out with a light in her hand 
to ascertain the truth of his statement, 
and discovered to her consternation that 
the rope by which Bilvamangala had scaled 
the wall was no other than a deadly 
cobra, and that the piece of log with the 
help of which he had crossed the river 
was a stinking corpse. Bilvamangala also 
now saw what those things actually were 
and shuddered at their very sight. Chinta- 
mani now upbraided him saying ‘You, 
moral rake, you area Brahman by birth, 
and the day was sacred to the memory 
of your father; but due to your infatuation 
for this bundle of mere flesh and blood 
you abandoned all your virtues and sacred 
duties and came running all the way at 
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this dreadful hour with the help of a 
corpse and a deadly snake ! But the figure 
which you are so passionately fond of 
and which you regard as exceptionally 
attractive today will be reduced to the 
same condition one day in which you find 
the corpse lying in front of you. Fie upon 
this lustful propensity of yours! Had you 
been so enamoured of that swarthy beauty, 
the enchanter of all hearts, and sallied 
forth to meet Him with the same degree 
of restlessness, you would have surely 
attained the object of your existence by 
realizing Him.” 

The admonition of the harlot worked 
like a miracle. The chords of Bilvaman- 
gala’s heart now responded toa new melody. 
The fire of wisdom blazed forth in his 
heart and reduced ali his impurities to 
ashes. .As soonas his heart got purged, 
the flood-gate of divine love was flung 


open, and tears began to flow in an 
unending stream through his eyes. Clasp- 


ing Chintamani’s feet Bilvamangala said, 
“Mother, by opening my inward eye you 
have really blessed me. Mentally accept- 
ing her as his spiritual guide he bowed 
low at her feet. The rest of the night 
was spent by Chintamani singing to him 
the sports of love of Bhagavan Sri Krsna, 
which made a deep impression on 
Bilvamangala’s mind. As soon as the day 
broke, he left Chintamani’s house as a 
maniac completely absorbed in the sacred 
thought of Bhagawan Sri Krsna, the real 
Chintamani ( the wish-yielding gem ) for 
the whole world. The first act in the 
drama of Bilvamangala’s life thus came 
to a close. 

Approaching saint Somagiri, who 
lived on the bank of the river Krsnavina, 
Bilvamangala obtained initiation into the 
sovercign Mantra sacred to Sri Gopala 
(the Divine Cowherd ) and started the 


practice of adoration in right earnest. 
Chanting the names of God he began to 


move about in the countryside. A longing 
for the direct perception of God was 


aroused inhis mind; but his immoral 


propensities had not yet wholly disappear- 
ed. Compelled by evil habit his mind 
once more felt enamoured of a_ young 
lady. Following her footsteps, Bilva- 
mangala halted at the door of her house. 
The owner of the house was surprised to 
see a Brahman waiting at the threshold 
with a dismal look on his countenance. 
Questioned by him Bilvamangala revealed 
his mind to him with a guileless heart 
and said, “I long to see the girl but 
once to my heart’s content. Please send 
her to me here.’”? The young lady was 
none other than the wife of the wealthy 
merchant with whom Bilvamangala was 
holding this conversation, The good 
merchant saw nothing inherently wrong 
in this request and was anxious to 
accommodate the Brahman as for as he 
could. He, therefore, entered the house 
to call his wife. Meantime Bilvamangala’s 
mind turned into a turbulent ocean, in 
which thought-waves of various kinds 
were furiously raging. 

Bilvamangala had already turned a 
devotee of God; how could there be 
any fall for him? His vision had 
been clouded by ignorance. The Lord, 
who is extremely fond of the poor and 
miserable, opened his eye of wisdom. 
Bilvamangala woke to the wretched 
condition of his mind; his heart was 
filled with remorse and he plucked two 
big thorns from an adjoining wood-apple 
tree with what intention nobody knew. 


Meantime, the wife of the wealthy 
merchant made her appearance there, 
Looking at her intently for some time, 
Bilvamangala mentally reproached his 
eyes and said, “O detestable eyes! but 
for you I would not have been reduced 
to this wretched condition.” Mentally 
uttering these words Bilvamangala, in a 
fit of momentary weakness or whatever 
it may be, thought it best at that moment 
to punish his wayward eyes and instantly 
thrust the pair of thorns into them ! 
Streams of blood began to flow from his 
eyes. Laughing and dancing, Bilvamangala 
rent the air with the chanting of the 
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Divine Names. The merchant and his wife 
were distressed at this sad turn, but they 
were quite helpless in the matter. Remnants 
of impurity lying hidden in the inmost re- 
cesses of Bilvamangala’s heart got washed 
away, and he was extremely impatient now 
to meet the ‘‘Protector of the forlorn” as 
speedily as possible, 


The terrible pangs of separation from 
his most beloved Sri Krsna turned the 
blinded eyes of Bilvamangala into a 
perennial fount of tears. Having no 
feeling of hunger and thirst, he had lost 
all distinction of sleep and wakefulness 
as well, Rending the air with the shouts 
of ‘Krsna’ Bilvamangala roamed from 
forest to forest and from village to village. 
That the “Friend of the poor”, for whom 
he had deliberately put out his eyes, and 
the Beloved for whose sake he had 
spurned a life of luxury and ease should 
be so tardy to appear was too much for 
a lover who was pining to meet Him. 
How could Sri Krsna, who is all love, 
remain nonchalant under such circums- 
tances ? Appearing in the guise of a small 
cowherd boy the Lord approached 
Bilvamangala, and spoke to him in accents 
the melody of which enchanted even the 
mind of sages. “‘O blind singer,” He 
said, ‘‘you must be feeling awfully 
hungry. Here is a sweet dish and a glass 
of water. Please accept them.”? Enthrall- 
ed by the very melody of His voice Bilva- 
mangala’s heart leapt with joy as he partook 
of that rare dish touched by His blessed 
hands. ‘“Tell me, dear !”’ he enquired of 
the boy, ‘‘where do you live? What is 
your name, and what is your occupation ?” 


“My dwelling is near at hand,” 
replied the boy. ‘I bear no_ particular 
name; but J respond to any name by 


which I may be called. My work is to 
tend the cows. Whosoever loves me, 
gets my love in return.” Bilvamangala 


the music of the 
child’s voice, which Surpassed even the 


felt enraptured by 


melody of the lute. The boy, while 
parting company with  Bilvamangala, 
assured the latter that he would provide 
him with food every day. Bilvamangala 
gladly accepted this gratuitous offer and 
requested the boy to see him every day. 
The boy disappeared and took with him 
the heart of Bilvamangala too. True to 


his word, he visited Bilvamangala every 
day with a dish of dainty food. 


Bilvamangala had _ not the least 
Suspicion that the boy was none else 
than Sri Krsna, for whose sake he had 
accepted a mendicant’s role, and put out 
his eyes with thorns. But the boy had 
cast such a spell on his mind that he 
could brook no talk other than that of the 
boy. He safd to himself one day, “‘I 
came here leaving behind all objects of 
worldly attachment, but a new source of 
attachment awaited me. Freed from the 


allurement of woman I have fallen a 
prey to the charm of this boy.’? While 


this thought was agitating Bilvamangala’s 


mind, the sportive boy quietly came near 
him and said in a maddening voice, ‘‘O 


venerable Sir, what are you _ thinking 
about ? Have you a mind to visit 
Brindaban?” Bilvamangala’s soul rejoiced 
at the very mention of Brindaban; but 
pointing out his helplessness due to lack 
of vision he said, “O friend, how can 
a blind man like me aspire to visit 
Brindaban ?” ‘‘Take hold of this end of 
my stick,” the boy replied, ‘I shall 
take you to Brindaban.” A thrill of joy 
passed through Bilvamangala when he 


heard this. Holding the other end of the 
stick the Lord Himself acted as 
Bilvamangala’s guide and led him to 


Brindaban. Praised be this tender-hearted- 
ness of the Lord! He personally guides 
the devotee, and shows him the path ! 
Not long afterwards the boy said, ‘“‘Here 
you are in Brindaban. I am off now.” 
Bilvamangala caught hold of the boy by 
the arm. At the very touch of his person 
Bilvamangala felt as if a current of 
electricity had passed through his body; 
all the faculties of his senses were 
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illumined by a flood of Sattvic light. 
Blessed with the divine vision he dis- 
covered that the boy was none other 
than his beloved Lord. A shiver ran 
through his body and tears of joy 
streamed forth from his eyes. He caught 
the arm of the blessed Lord all the 
tighter and said, ‘Lord ! I have now 
recognized you. If have caught hold of 
you after along time. You cannot elude 
me now.” The Lord tried to disengage 
His arm from the blind man’s grip; but 
Bilvamangala would not let Him go. 


With a sudden jerk the Lord freed 
His arm from the grasp of Bilvamangala. 
How could poor, blind Bilvamangala 
withstand Him with the help of whose 
strength Maya kept the entire creation 
prostrate at her feet ? But Bilvamangala 
had tied the Lord with a knot which 
even Hecould not easily undo. Baffled 
by the Lord, Bilvamangala said, ‘Are You 
really leaving me ? But remember this:— 


“Krgna, it{isno wonder that You are 
leaving me, freeing Your arm by force. But 
I shall acknowledge Your manliness only 
when You manage to slip out of my heart.”* 


Starting his career as a_ libertine, 
Bilvamangala turned a devotee, who was 
saved when faced with an imminent 
fall, and finally succeeded in attaining 
the object of his life by realizing God. 
The sweet and inspiring poems he composed 
in an ecstatic mood during his journey 
to Brindaban are collected in the form 
of the ‘‘Krsnakarnamrta”’. In the very 
opening verse of that beautiful collection, 
proclaiming Chintamani as his guide and 
preceptor, he offers obeisance to her in the 
following words:— 


‘‘All glory to Chintamani, thedispeller 
of my ignorance, to Somagiri, my 
preceptor, and last, but not the least, to 
Bhagavan Sri Krsna, my Teacher, who 
wears on His head a _ crown adorned 
with the peacock-feather, and whose 
feet, that serve as the wish-yielding tree, 
are courted by the goddess of victory.” 


Like the great sage Sri Sukadeva, 
Bilvamangala also enjoyed the nectar of 
the sweet sports of Bhagavan Sri Krsna; 
it is therefore that he has been aptly 
given the nickname of ‘i.7]asuka’. 


Showing thus lack of discrimination in Him on the basis of moral and immoral 
conduct, the Lord now proceeds to reveal in the next iwo verses that He makes no distin- 
ction between high and low birth, and glorifying devotion in the form of self-surrender to 


God, commands Arjuna to take to the practice of adoration, 


ni fe a eaaierer Asha <q: TCA: | 
fat Aeareaar qareasta ania oi afar Ul BR 


aw O son of Prtha ( Kunti ), Arjuna; faa: women; azat: members of the 


trading and agriculturist classes; 
artisan classes; aut as well as; 


( they ) may be; @ they; afa too; ATL Me; 
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qzt: those belonging to the labouring and 
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Arjuna, women, Vaisyas (members of the trading and agriculturist 
classes ), Stidras ( those belonging to the labouring and artisan classes ), as well 


as those of vile birth (such as the pariah ), whoever they may be, taking 


refuge in Me they too attain the supreme goal. 


People who are born as a result of 
past sins among low classes such as the 
pariah are referred to here as ‘Papa- 
yonayah’ (those of vile birth ). Besides 
these, members of such non-Aryan or 
Barbarian races such as the Huns, the 
Bhils, the Khasis, the Ionians and so on 
are also recognized by the Sastras as 
falling under the category of ‘Papayonayah’. 
The word ‘Papayonayah’ in this verse 
stands for all of them. Birth in a_ low 
caste or community constitutes on barrier 
to the practice of devotion to God. 
Unadulterated love is the only qualifica- 
tion required for this practice.* Among 
these classes have appeared in ancient 
and modern times many great devotees 
who realized God by dint of their 
unsullied devotion. The names of Guha, 
who belonged to the class known as the 
Nisddas, and others are the best known 
among them. 


GUHA, THE CHIEF OF THE NISADAS 


Guha, who belonged to the class 
known as the Nis&ddas, ruled over 
Srngaverapura. He was a great devotee 
of God. While on His way to the 
forest Bhagavan Sri Rama, together with 


2 aan 





« ale dy sifaiaareqgeuatparfeta: | 





( 32 ) 


Sri Sita and Lakgmana; accepted the 
hospitality of Guha. The Lord recognized 
him as a friend; it was therefore that 
he was embraced and clasped to the 
bosom by Bharata when the latter met 
him later. Goswami Tulasidas says in his 
Ramacharitamanasa:— 


‘‘When he saw him (Guha) lying 
prostrate before him, Bharata took him 
up by the hand and clasped him to his 
bosom. He felt at that moment as if his 
own brother Laksmana was there, and 
his heart overflowed with love.” 


The adjective ‘Papayonayah’ in this 
verse cannot be taken to be a qualifica- 
tion of women, Vaigyas and Sadras. The 
Vaigyas rank among the ‘twice-born’ 
classes. The Sastras recognize their full 
right to study the Vedas and _ perform 
sacrifices and other Vedic rites. Therefore, 
falling as they do under the category of 
the twice-born classes, they could not 
have been referred to as of vile birth. 
Besides, while discussing the destiny of 
Jivas varyirig according to the quality of 
their past Karma, the Chhandogya Upanisad 
distinctly says :— 





( Narada: Aphorisms on Bhakti 72 ) 


‘Birth, scholarship, external appearance, pedigree, wealth and occupation etc., make no difference 


in devotees.” 


afranafataad Waid Bara | 


( Sandilya: Aphorisms on Bhakti 78 ) 


‘Tradition upholds the title of all men including those of vile birth to the practice of Devotion 
> 


even as to the practice of common virtues such as non-violence etc.” 


wIaTEAHaAT Wa: Agurssen fra: gar | afer: gatfa afagr aqarafe aewata u 


{ Bhagavata XI. xiv. 2] ) 


“O Uddhava ! I, the beloved ‘self’ of the holy ones, can be captivated only through devotion, Devo- 


tion to Me sanctifies even outcasts by birth.” 
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“Among them, those who perform 
meritorious deeds in this world soon 
attain superior birth, ¢. e, are born 
among the Brahmans, the Kgatriyas or 
the Vaisyas. Whereas those who perform 
evil deeds in this world % attain vile 
birth, 7. ¢, are born as dogs, swine or 
outcasts.”’* ( V. x. 7 ) 


This conclusively proves that the 
Vaisyas cannot be counted ‘among those 
of vile birth. As for women, those 
belonging to the Brahman, Kgatriya and 
Vaisya classes are recognized as entitled 
to perform sacrifices and other Vedic 
rituals along with their husbands. Hence 
they too do not come under the category 
of ‘Papayonayal’. The greatest objection 
to this interpretation lies in the fact that 
it precludes the possibility of the pariah 
and others attaining the highest goal 
through devotion, which is admitted by 
all the Sastras and which marks the 
crowning glory of devotion. ¢ Therefore, 
instead of treating ‘Papayonayah’ as a 
qualification of women, Vaisyas and 
Sadras it would be much more reasonable 
to interpret the word as referring to men 
lower in birth even than the Sudras. 


Women, Vaigyas and Sudras too have 
claimed a number’ of devotees. As 


instances in point, short accounts are 
given below of the celebrated Yajfiapatnis, 
Samadhi and Safijaya. 


YAJNAPATNIS 


A few Brahmans were engaged in 
performing a sacrifice at Brindaban. 
With the concurrence of Bhagavan Sri 
Krsna His cowherd playmates approached 
the Brahmans and asked them for food. 
The sacrificing Brahmans drove them 
away with a rebuke. The boys thereupon 
approached the wives of the Brahmans. 
The very name of Sri Krsna drove them 
into raptures and they went to Sri Krsna 
carrying articles of food with them. One 
of the Brahmans prevented his wife 
from going and forcibly locked her up. 
Her love for Sri Krsna swelled to such 
an extent that meditating on the form of 
Sri Krsna as conceived by her through 
hearsay she cast off her physical encase- 
ment and joined the Lord before all the 
rest ( Bhagavata X. 23 ) 


SAMADHI 


Samadhi was the son of a_ wealthy 
merchant, Drumina by name. Covetous of 
his wealth, his wife and _ children 
conspired against him and drove him 
out of home. Retiring to the forest he 


2 ar se TATA aera saa Tata ATANTT TA avatar ar etfaaafa ar asaatfa 
ala 4 Se TIAA AIH gs Ta HAT ATI TSaA TT mara aT ATSTeA iT aT | 


+ freragrest rarereHaT MNCHSl AaAaT: = aTea: | 
ast yz TIT asa: Taata aca cafe ae: 1 


“Obeisance to Bhagavan Visnu, the 


members of the low-born classes such as the Kiratas, the Huns, 
the Abhiras, the Kankas, the Yavanas and the 


become pure.” 


( Srimad Bhagavata 11. iv. 18. ) 


Lord of the universe, taking shelter under whose devotees 


the Andhras, the Pulindas, the Pukkasas, 


Khasis and even others who are steeped in sin 


sacar ae a fae waexea art aT stfafageer mreataeed fe qeTy | 
gear: wAdeTata fe aeqaredt at AaCAT asafa Fas aa qoatefsrat area: | 


“What righteous conduct did the hunter possess ? | 
Jura claim any high descent ? What was the prowess 


tion did the lord of elephants possess ? Did Vic 


exhibited by Ugrasena, the Yadava king ? Did Kubja ( 
an attractive appearances ? What wealth did Sudama clai 


not by merits; for He is fond of devotion alone.” 


Was Dhruva advanced in age ? What erudi- 


the hump-backed maid-servant of Kamsa ) have 


im ? The Lord is pleased only by devotion, and 
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met there a certain king, called Suratha. 
He too had repaired to the forest, 
having suffered at the hands of his faith- 
less ministers, generals and his own kith 
and kin. So both were sailing in the 
same boat. Ultimately they both sought 
refuge with the Divine Mother, who is 
all truth, all knowledge and all bliss, 
and shaling off all attachment to wordly 
enjoyments they betook themselves to the 
worship of the Goddess. On their complet- 
ing three years of worship the Goddess 
appeared before them and asked them 
to seek some boon from Her. The craving 
for worldly enjoyment still lurked in 
King Suratha’s mind; he, therefore, asked 
for objects of enjoyment. The mind of 
Samadhi, however, was full of 
dispassion. He had realized the momentary 
and sorrowful nature of the world; there- 
fore, he sought the knowledge of the 
divine truth. By grace of the Goddess his 
ignorance was dispelled, and he attained 
the true Knowledge of God. ( Markandeya- 
Purana 81-93; Brahmavaivarta-Purana 62-63 ) 
SANJAYA 

Safijaya was the son of a charioteer, 
Gavalguna by name. He was exceptionally 
quiet and polite by nature, and possessed 
the knowledge of both the Nirguna and 
Saguna aspects of God, Nay, he was 
devoted to righteous conduct, fearless, 
truthful, self-controlled, pious and out- 
spoken, was a great devotee of Sri Krsna 
and possessed knowledge of the reality 
about Him. He had intimacy with Arjuna 
from their early boyhood, hence he had 
the freedom to enter the inner apart- 
ments of Arjuna whenever he liked. When 
he called on the Pandavas to negotiate on 
behalf of the Kauravas, Arjuna was resting 
in the gynaeceum. Bhagavan Sri Krgna, 
Draupadi and Satyabhama ( Sri Krena’s 
favourite consort ) were also there. 
Returning to the Kaurava Court, Safijaya 
gave a beautiful and lucid account of his 
meeting with them. ( Maha., Udyoga., LIX.) 


eee 


During the Mahabharata war the sage 
Vedavy4sa gifted him with supersensuous 
vision, with the help of which he succeeded 
in reporting to King Dhrtarastra all inci- 
dents connected with the war. 


The reality about Sri Krsna was 
known only toa few exalted souls like 
Maharsi Vedavy4sa, Safijaya, Vidura and 
Bhisma Addressed by Dhrtaragtra, 
Safijaya once said, ‘‘I do not follow the 
promptings of Avidya ( Nescience ) under 
the spell of attachment to wife and 
children, nor do I practise any virtue 
without offering the same to God. I 
have came to know the reality about 
Sri Krsna, the object of universal prayer, 
only through purity of heart and the 
practice of Bhaktiyoga.” Discussing the 
reality and prowess of the Lord, Safijaya 
further said, ‘‘The Discus wielded by the 
noble-minded Sri Krsna is five cubits in 
diameter, but it can assume any dimension 
according to His will. That circular 
weapon, radiating a flood of light, has 


come into being in order to fathom the 
relative strength of all. It is fatal to 
the Kauravas but most friendly to the 
Pandavas. Sri Krgna, who possesses 
inordinate strength, killed as a mere 
sport terrible demons like NarakAsura, 
and SambarAsura, and proud tyrants like 
Kamsa and Sigupala. Si7 Krsna, who is 
most handsome and supremely powerful, 
can subjugate the earth, heaven and the 
intermediate space by His mere thought 
teens If the entire universe ranges itself 
on one side and Sri Krsna alone on the 
other, He will be found to excel] in 
substance. He can by His mere will 
reduce the world to ashes, but the whole 
world is incapable of harming Him in 
the least. Where there is truth, where 
there is virtue, where there is a sense 
of shame in sinning against God, and 
where there is straightforwardness, Sri 
Krgna is there; and where Sri Krsna is, 
victory is bound to follow.* The supreme 





°c: Tea aat anf aat Prasad aaq:i aat wafa atfaeat ‘Wa: SINT TA: 4; 


( Maha., Udyoga., 68-9. ) 
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Person, Sri Krsna, who is the soul of 
the entire creation, rules and guides the 
earth, heaven and the intermediate region 
as a mere sport; as if deluding all these 
people and using the Pandavas as His 
tools He seeks to extirpate your un- 
righteous and foolish sons, By His own 
power Bhagavan Sri Krsna constantly 
revolves the wheel of Time, the wheel 
of creation and the wheel of successive 
ages. I utter the bare truth when I say 
that Bhagavan Sri Krsna Himself is the 
sole Lord of Time, Death and the entire 
universe, consisting of sentient and in- 
sentient creation, Just as the farmer 
gathers his corn when the crop is ready, 
so does Sri Krsna, the supreme Lord of 
Yoga, even though sustaining the universe, 
undertakes to destroy it too. He deludes all 
by His great delusive power; but those who 
take refuge in Him never get deluded.* 


Thereafter, Safijaya gave ous to king 
Dhrtarastra the various names of Bhagavan 
Sri Krsna and their beautiful meanings. 
Safijaya too tried his very best to prevent 
the Mahabharata war, butin vain. When 
Dhrtarastra proceeded to the forest, 
Safijaya also accompanied his master. 


x x x 


By using the word ‘Api’ twice in this 
verse the Lord shows absolute lack 


of discrimination in Him on the score 
of high and low birth. The intention of 
this statement of the Lord seems to be 
that it is altogether immaterial to Him 
whether His devotee isa woman, a Vaisya 
or a Sidra, i.e, of lower rank when 
compared to a Brahman or a Kegatriya, 
or even a pariah, who is regarded as still 
lower. Whoever worships Him, taking 
refuge in Him, attains the supreme state. 


Taking refuge in the Lord here means 
surrendering oneself to Him with absolute 
faith according to the spirit of verse 34 
below. This consists in remaining ever 
contented under every cfrcumstance, 
taking it to be a dispensation of God; 
constantly hearing, chanting and reflecting 
on the names, form, virtues and stories 
of the Lord, recognizing Him alone as 
the goal, supporter and lord; worshipping 
Him with faith and devotion, bowing to 
Him, carrying out His behests, and offering 
all actions to Him. 


Attainment of the supreme Goal by 
such devotees means direct communion 
with God. The intention is to show that 
men and women of any caste whatsoever 
who surrender themselves to God in the 
manner stated above attain direct com- 
munion with Him. 


fae gaatgon: g7at wet csiaeaeTt | 
afaange sletad om waeT ATT Ml 33 Il 
ga: then; fq how much more; g™t: holy; srat: Brahmans; Wat and; wt: 
devout; way: royal sages; Agay joyless ( and ); afaay transient; gHH this; 
éieq human life; sma having obtained; arm Me; uszea ( constantly ) worship. 


How much more, then, holy Brahmans and royal sages devoted to 
Me! Therefore, having obtained this joyless and transient human life, 


constantly worship Me. 


i 


@ tana stad Tt Pela AAT: | 


58 B. G. 


( 33 ) 


ate neil 


( Maha., Udyoga., 68-69 ) 
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By using the words ‘Kim’ and ‘Punah’, 
the Lord intends to convey that when 
even the vilest sinner (IX. 30) and 
members of the low-born classes such as 
the pariah ( IX. 32) succeed in attaining 
the supreme state through the practice 
of adoration, there should be no wonder 
that devotees who rank high both in 
lineage and moral character and conduct, 
viz., pious Brahmans and royal sages, 
should do so by taking refuge in Him. 


The word ‘Punyah’ stands 
who are pious by nature and virtuous in 
conduct. This adjective is intended to 
qualify the Brahmans alone; for the word 
‘Rajarsayah’ applies only to those members 
of the royal class who are spotless in 
character and noble in conduct like the 
Rsis (sages). Hence the use of the 
qualification ‘Punyah’ would be redundant 
in their case. 


The word ‘Bhaktah’, however, should 
be connected with Brahmans and royal 
sages both; for it is Bhakti which has 
been spoken of here as responsible for 
attaining the supreme goal. 


for those 


Countless devotees have appeared 
among the Brahmans and the royal sages. 
It is just to give a faint indication 
of their greatness that a _ reference is 
made below to Maharsi Sutiksna and the 
royal sage Ambarisa. 


SUTIKSNA 


Maharsi Sutiksna used to reside in the 
Dandaka forest. He was a disciple of 
the great Agastya. An ascetic of no mean 
order possessing a remarkable spiritual 
glory, he was a great devotee as well. 
He had to his credit the deliverance of 
a Vaisya, named Duspanya, who had 
turned intoa devil dueto his sins. (Skanda,, 
Brahma., 22). Sutiksna was exclusively 
devoted to Bhagavan Sri Rama. When 
he heard that accompanied by Sri Sita, 
who was no other than the Divine Mother, 
Sri Rama was coming to the Dandaka 
forest, his joy knew no bounds, Indulging 


in pious dreams of various kinds he went 


“forward to meet the Lord, In the ecstasy 


of love he lost all consciousness of his 
external surroundings. He forgot his own 
identity as well as his destination, and 


‘did not know in which direction he was 


proceeding and whether there was any 
track before him or not. Now he would 
turn round and then advance in the same 
direction again: and now he would begin 
to dance singing praises of the Lord ! 
Hiding Himself behind a tree the Lord of 
Raghus looked on the ecstatic mood of His 
devotee. Observing the intensity of the 
sage’s love the Lord, who dispels the fear 
of transmigration, revealed Himself in 
Sutiksna’s heart. Obtaining a vision of the 
Lord within his own heart, Sutiksna now 
sat motionless in the middle of the track. 
A thrill of joy ran through his whole body. 
The Lord of Raghus then approached him. 
Sri Rima was extremely delighted to see 
him in that rapturous mood, 


The Lord of Raghus tried in many ways 
to awaken the sage from his trance; but 
the latter, who was enjoying the bliss of 
absorption in the Lord, would not wake up. 
When, however, the Lord withdrew His 
divine form from the sage’s heart, he felt 
uneasy and got up. But as soon as he opened 
his eyes, he saw before him thetrio of Sri 
Sita, Laksmana and Sri Rama, the abode 
of bliss, who is easily Saacinapeeeete by His 
swarthy and beauieous form. The reward 
of his austerities stood revealed before him. 
His life became supremely blessed ! ( Sri 
Ramacharitamanasa, Aranyakanda ). 


AMBARISA 


Rajarsi Ambarisa was the illustrious 
son of King Nabhaga, a grandson of 
Vaivaswata Manu ( the progenitor of the 
present race of living beings). He was 
an emperor who ruled over the entire 
terrestrial region. But knowing as he did 
that all earthly glory is as unreal as the 
world seen ina dream, he had dedicated 
his whole life to God, His mind, together 
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with all his senses, remained ever engaged 
in the service of God. 


On one occasion the king with his 
queen took the vow of observing a fast 
on every Ekadasi { eleventh lunar day 
of the dark and bright fortnights ) for a 
whole year with a view to propitiating 


the Lord. On the day following the last 
Ekadasi of the year worship was offered 


to the Lord with due ceremony. When 
the king was about to break his fast, 
the sage Durvasa called on him with a 
batch of his pupils. Receiving the sage 
with all honour the king invited him to 
dinner. The sage accepted the royal 
invitation, and went to the bank of the 
Jamuna to perform his daily routine 
of midday worship. The twelfth lunar 


day was to expire only about half 
an hour later. A fast observed onan 


Ekadagi day gets nullified if it is not 
broken in course of the twelfth. And it 
would be inhospitable on his part if he 
broke his fast before feeding an honoured 
guest like Durvasa. The king, therefore, 
sought the advice of learned Brahmans 
in this dilemma and with their concurrence 
formally broke his fast by sipping a little 
water out of that in which the feet of 
the Lord’s image had been washed, and 
awaited the return of the sage to enter- 
tain him. After finishing his daily routine 
when sage Durvasa returned to the king’s 
palace, and came to know by supernatural 
power acquired through religious austerities 
that the king had broken his fast during 
his absence, he lost his temper, and 
with an angry look spoke as follows to 
the pious king, who stood before him 
with joined palms as a culprit: ‘‘Look at 
the impertinent and sacrilegious behaviour 
of this vile king, who is intoxicated with 
the pride of wealth! He is no longer a 
devotee of Visnu. He has begun to look 
upon himself as the Deity. Having invited 
me as a guest he has broken his fast 
before feeding me. Let him taste the 
fruit of this impertinence 1? With these 
words the irascible sage plucked a look 
of matted hair from his head and threw 


it on the ground with great violence, 
when immediately, like a deadly fire, a 
terrible demoness of the class known as 
‘Krtya’ manifested herself, and rushed at 
the king, sword in hand, shaking the earth 
by her heavy treads. Ambarisa, however, 
who had unwavering faith in God, stood 
undaunted where he was, without receding 
a step. He who sees God everywhere can 
have no cause for fear; why should he 
be afraid of anyone ? 


The demoness had hardly reached 
Ambarisa when the Lord’s discus known 
as Sudargana instautaneously reduces her 
to ashes, even as a terrible forest fire 
burns down a hissing serpent. The discus 
now pursued the sage in order to wreak 
vengeance on him. Unnerved by this 
unforeseen turn of events the sage ran 
for life; but the discus still doggedly 
pursued him. Durvasé wandered in all 
directions and traversed all the fourteen 
regions of the universe, but he found 
shelter nowhere. No one afforded him or 
even promised him help. As a last resort he 
went to Vaikuntha ( the eternal abode of 
Bhagavan Visnu ), and falling at the feet 
of the Deity he cried out in distress, ‘‘Lord! 
Ignorant of Your glory I have insulted 
Your devotee. Kindly exonerate me from 
this fault. By merely chanting Your name 
even the denizens of hell are rid of the 
tortures. Therefore, pray forgive this fault 
of mine.” 

The Lord replied as follows :— 


“OQ Brahman ! I amcompletely under 
the domination of My devotee; I am not 
free. The devotee is extremely dear to Me 
and rules over My heart. I hold My own 
Self, and even My own Consort, Goddess 
Laksmi, as of no account when compared to 
the virtuous soul who is extremely devoted 
to Me, and who looks upon Me as his supre- 
me goal. How can I forsake the devotee who 
having renounced his wife, progeny, home, 
family, wealth, life, and the entire prospects 
of this world and the next for My sake 
solely depends on Me? Just asa devoted 
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tion is to show that the all-formed and 
all-pervading God, the  sustainer and 
nourisher of all, is the same as Sri 
Krsna, and no other, 


Speaking of Himself as ‘‘the sustainer 
of all, having His face on all sides’, 
the Lord brings out His identity with 
the Cosmic Form of God. The inten- 


aw: waewmagaa alaeray | 
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wzq I am; adee: that snatches all; eq: the Death; @ and; afacaaa 
of all that shall be; aa: (I am) the origin; @ even so; aTaoTy among 
women; #if@: glory; sit: prosperity ; ams speech; tefa: memory; Hat: intelligence ; 
afa: steadfastness ; a and ; aar forbearance. 


I am the all-destroying Death that snatches all, and the origin of 
all that shall be born. Among women, I am Kirti, Sri, Vak, Smrti, Medha, 





Dhrti and Ksama 


It is God Himself who appears as 
Death to destroy all. That is why He 
speaks of Death as His very self in the 
present verse, He has already stated in 


verse IX. 19 that He is death and 
Immortality both. 
Even as God appearing as Death 


destroyes all living beings, i. e., disunites 
them from their body, so does He unite 
them with other bodies and thus causes 
their birth, This is what is meant when 
the Lord declares Himself to be the 
origin of all that are to be born. 

Prasiti, daughter of Swayambhuva 
Manu, was married with Daksa Prajapati 
and gave birth to twenty-four daughters. 


(2) ‘Kala’ in the form of Prakrti, 


(the goddesses presiding over glory, prosperity, speech, 
memory, intelligence, steadfastness and forbearance respectively ). 


(34 ) 


Kirti, Medha, Dhrti, Smrti, and Ksama 
are included in them. Of these, Kirti, 
Medha and Dhrti were given in marriage 
to Dharma; Smrti was married to Angira, 


and Ksama to sage Pulaha. Sri is a 
daughter of Bhrgu, born of Daksa’s 
daughter ‘Khyati?; her hand was 


espoused by Bhagavan Narayana. And 
‘Vak’ is an offspring of Brahma. All 
these seven are deities presiding over 
the seven virtues indicated by their 
names, viz., glory, prosperity, speech, 
memory, intelligence, steadfastness and 
forbearance, and are recognized as the 
best among women. It is therefore that 
the Lord speaks of them as His glories, 


ne 
The period immediately following the Mahapralaya, 


or Final Dissolution, during which Prakrti exists in a state of equilibrium, is Tlme in the form 


of Prakrti, 


(3) The eternal and everlasting God Himself, the embodiment of Knowledge and Bliss. 


Higher ard subtler than ‘Kala’ in the gross form of Time is ‘Kala’ in the form of Prakrti, 


which is incomprehensible to the intellect; 


higher than, and far superior to, Kala in the form 


time and space; but where we speak of Prakrti 


whereas ‘Kala’ in the shape of God is even subtler and 
of Prakrti. 


. and its evolute, the world of matter, God alone, 
who is all Knowledge and all bliss, and who is the 


Really speaking, God is wholly beyond 


source, substratum and inspiriter of all, is the real 


‘Kala’, It is He who is referred to here as the ‘endless Time’, 
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aut likewise; aang among all the Srutis that can be sung; weq I 
(am); geata the class of Srutis known as Brhatsama; s-zatq ( while ) 
among the Vedic hymns; art (I am ) the metre known as Gayatri; wrarang 
among the twelve months (of the Hindu calendar ); Arteria: (1 at) the 
month known as Margasirsa ( corresponding approximately to November ); 
Ray (and) among the six seasons (Successively appearing in India a 
course of a year); gate: the vernal season (it. the season of flowers ); 


weq I ( am ). 


Likewise among the Srutis that can be sung, [ am the variety known 
aS Brhatsama; while among the Vedic hymns, I am the hymn known as 
Gayatri. Again, among the twelve months of the Hindu calendar, I am the 
month known as ‘Margasirsa’ ( corresponding approximately to November Ve 
(and ) among the six seasons (successively appearing in 


India in course 


of a year ) I am the vernal season. 


Among the different varieties ( Rathan- 
tara etc. ) of hymns appearing in the 
Sadmaveda, the variety known’ as 
Brhatsama* is the most prominent and 
therefore the best. Hence the Lord speaks 
of it as His very self. 


The Gayatriis the most important of 
all the hymns or meterical compositions 
comprised in the Vedas. The glory of the 
Gayatri is scattered through the entire 








( 35) 


body of sacred literature consisting of 
the Vedas, Smrti-texts, Itihdasas and 
Puranas. | It is due to this excellence of 
the Gayatri that the Lord speaks of it 
as His very self. 

In the days of the Mahabharata, the 
year used to begin with the month of 
Margasirsa (Maha., Anu., Ch. 106 and 109). 
Hence it is the first of the twelve 
months. Besides, the scriptures promise 
great rewards to those who observe 
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*Brhatsama is a special variety of psalms finding place in the Sdmaveda and devoted to 


the praises of God under the name of Indra. 


sacrifice known by the name of Atiratra. 


These psalms are sung towards the end of the 


+ The following extracts from the scriptures willthrow light on the glory of the Gayatri :— 


mat saat arate | 


“Gayatri is the mother of all the Vedas.” 


( Narayanopanisad, 34 ) 


qdaaarcaa §« Taeateg, «ota aareasft aearat at errata HTT Tit 


“Worship of the Gayatri 


( Devi-Bhagavata XI. xvi. 15 ) 


constitutes the essence of all the Vedas, Even gods like Brahma 


meditate on and repeat the Gayatri every morning and evening.” 


mrazqaraat fret aaaa: aeitfeat | mat fa eaerarat ararreatfet Far 


( Ibid., XI. viii. 89 ) 
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and offering worship to the same with 
due ceremony, faith and love; installing 
a mental image of the Deity in the cavity 
of one’s own heart or in the open space 
just in front of the practicant, and offer- 
ing mental worship to the same; show- 
ing due reverence to His commandments, 
to the scenes of His sacred sports, and 
to His portraits etc.; keeping oneself 
engaged in activities connected with His 
service and worshipping Him through dis- 
interested performance of sacrifices; look- 
ing upon one’s parents and other elders 
and Brahmans in particular, and all living 
beings in general, as so many manifestations 
of God, or knowing God to be present in 
all as the inner witness, and offering them 
due worship and honour, and sincerely 
trying to gratify and render good offices to 
them with mind, body and material 
resources: all these acts are included in 
what is known as the worship of God. 


The word ‘Mam’ in this verse refers 
to that integral Divinity who is the 
creator, destroyer and controller of the 
whole universe, all-sustaining, all-power- 
ful, all-pervading, all-knowing, the 
universal friend and well-wisher, the abode 
of all virtues, the supreme and _ best 
Person; who is both absolute and qualified 
as wellas with form and without form; who 
sustains all as Visnu, creates all as Brahma, 
and destroys all as Rudra; who appears in 
our midst from age to age in various 
divine forms such as the Fish, Tortoise, 
Boar, Man-Lion, Sri Rama, Sri Krsna and 
so on, and enacts wonderful sports in 
this world; and who manifests Himself 


in various forms as desired by His 


devotees, and takes them under His 
protection. And paying due homage ina 
devout and reverent spirit with one’s 
mind, speech and body to God with or 
without form, to an image or portrait of 
the Deity, to His blessed feet or marks 
thereof, to the scriptures expounding 
the truth, secret, love, glory and enchanting 
sports of the Lord, to saints and holy men 
who are the living images of God, nay, to 
all living beings of the universe, taking 
them as so many manifestations of God 
or considering God to be present in them 
as the inner witness—all this is included 
in offering obeisance to God. 

The word ‘Atmanam’ (self) in this 
verse stands for the body, including the 
mind, intellect and senses. And applying 
them all to God in the way indicated 
above is what is meant by linking the 
self with Him. 

Complete dependence on God consists 
in thus offering everything to Him in the 
manner suggested above, and looking upon 
Him as the supreme object worth attaining, 
supreme goal, supreme refuge and one’s 
all-in-all. 

The word ‘Eva’ has been used for 
the sake of emphasis. The Lord thereby 
seeks to emphasize the fact that by 
striving on the lines suggested above 


- Arjuna would undoubtedly attain Him, 


And obtaining a direct vision of God 
during one’s very life-time, knowing Him 
in reality and entering His very being, 
or ascending to His divine abode, living 
in close proximity with Him, or obtain- 
ing aform similar to the Divine Form: 
all these are included in God-Realization. 


oe aafefa siteRnagtaagiang aattarat amare 
aEigadge waaay 
aa AqHTSEATA: Il S II 


Thus, in the Upanisad 


sung by the 


Lord, the science of Brahma, 


the scripture of Yoga, the Dialogue between Sri Krsna and 


Arjuna, ends the ninth 


Chapter entitled ‘The 


Yoga of the Sovereign Science and 
the Sovereign Secret,” 
OE OG 


3p 
Chapter X 


meen aes chapter mainly deals with the special manifestations of God; hence 
Chapter. it has been given the title of Vibhiitiyoga, or the Yoga of Divine 


manifestations. 


In the opening verse of this chapter the Lord undertakes to confide once 
more the supreme gospel and invites Arjuna to hear the same. In _ the 
second and third He describes His own glory under the name of 
Summary of Yoga’, and indicates the fruit of its knowledge. Briefly enumerating 
Chapter His special manifestations in verses 4 to 6, He gives out the fruit 
of knowing them as well as His Yoga in the seventh. Detailing in 
the eighth and ninth the mode of worship practised by His wise devotees 
possessing exclusive love for Him, He describes the fruit of such worship im the 
tenth and eleventh. Thereafter, extolling the Lord in verses 12 to 15 Arjuna 
requests Him in verses 16 to 18 to describe in detail His special manifestations 
and power of Yoga once more. Pointing out the range of His divine manifesta- 
tions as infinite and undertaking to name only the chief among them in the 
nineteenth, the Lord recounts them in verses 20 to 39, Reiterating the fact that 
the range of His divine manifestations 1s infinite, the Lord winds up this topic 
in the fortieth. And the chapter is concluded with a description of His Divine 
glory under the name of ‘Yogw in the f wty-first and forty-second verses. 


The exposition of Jaana and Vijiana ( the Knowledge of Nirguna and Saguna 
Brahma ) contained in chapters VII to IX having become too abstruse, the Lord intro- 
Link of the duces this chapter in crder to expound the truth clearly once more in a 
discourse different way. In the very opening verse of this chapter the Lord undertakes 


to discuss the same subject. 


sApaaaraara 


ya qa nell 2g A WA aa! 
gasé Samoa agaia franz til 


wera) O mighty-armed ( Arjuna); 44: Ft once again; 4 My; War 
aq which; aq I; sivarora @ to you who are 


supreme; 47: word; 29 hear; : 
welfare; agatft shall speak. 


(so ) loving; fea#itaat out of solicitude for ( your ) 


ear once again My supreme word, which 


Sri Bhagavan said : Arjuna, | ga 
, out of solicitade for your welfare. ( 1 ) 


[ shall speak to you, who are so loying 
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The use of the words ‘Bhiiyah’ and 
‘Eva’ ( once again ) in the beginning of the 
verse is intended to make it clear that the 
subject discussed in chapters VII to IX is 
being taken up once more, though in a 
different way. 


The. supreme word ( Paramam Vachah ) 
is that which unravels the mystery of 
the most secret virtues, glory and truth 
of the supreme Person, God, and is 
conducive to His Realization. The words 
‘Paramam Vachah’ in this verse, there- 
fore, refer to the Lord’s teaching in the 
present Chapter, which is intended to 
unfold the secret of His virtues, glory 
and truth. By exhorting Arjuna to hear 
it once again, the Lord seeks to convey 
that the truth relating to Bhakti or 
devotion to Him is exceptionally difficult 
to understand; hence he should hear it 


with great attention, reverence and love, 
considering it most essential to hear it 
again and again. 

By using the adjective ‘Priyamanaya’ 
for Arjuna, the Lord says in effect, 
‘Arjuna, the love you bear in your heart 
for Me is exceedingly great, and you 
listen to My words with utmost reverence 
and love, relishing them as nectar. It is 
therefore that without the least hesita- 
tion, and even unasked by you, I am 
repeatedly unravelling to you the mystery 
of My most secret virtues, glory and 
truth. All this is due to your love.” And 
the use of the word ‘Hitakamyaya’ 
indicates that Arjuna’s love and devotion 
had filled the Lord’s heart with solicitude 
for the latter’s welfare. Therefore, what- 
ever the Lord proposed to tell him was 
naturally an expression of His solicitude 
for his welfare. 


Taking up the subject proposed to be discussed in this chapter, the Lord first gives 
in the following five verses a short description of His Yogic power and divine glory. 


a a fag: aero: sad a nea: | 
aentate ari medio? a ada 2 


a My; saay birth (appearance in human or other ‘garb out of mere 
sport ); 7 neither; gwm: gods; fag: know; @ nor; aggt: great sages; [& 
e - q 
because ; #41; wae in all respects; zara of gods; wand; evi of 
the great seers (as well ); aifg: ( am ) the prime cause, 


Neither gods nor the great sages know the secret of My birth ( #. e, 
My appearance in human or other garb out of mere sport ); for I am the 


prime cause in all respects of gods as well as of the great seers. (2) 


God manifests Himself by His own 
incomparable Yogic power in the forms 
of Brahma, Visuu and Rudra for the 
creation, maintenance and destruction of 
the universe respectively. He appears in 
our midst from time to time in different 
divine forms such as Sri Rama, Sri Krsna, 
the Divine Fish and the Divine Tortoise 
etc. for the destruction of the wicked and 
protection of His devotees, for establish- 


ing righteousness on a firm footing and 
for redeeming the creatures of the world 
by enacting wonderful sports of various 
kinds. Nay, He assumes various forms 
as desired by His devotees in order to 
bless them with His sight and further 
manifests Himself in the form of the 
Universe for releasing an infinite stream of 
multifarious sports. The word ‘Prabhavam’ 
refers to all these manifestations 
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of God. On what particular occassions, 
in what particular forms, for what 
particular reasons and in what particular 
_Mmanner does God manifest Himself 
are divine secrets the reality of which 
is not known even to the gods 
and sages, who possess knowledge of 
pretersensual things, much less to ordinary 
men of the world. This is what is meant 
by the first half of this verse. 


The word ‘Suraganah’ stands for the 
various classes or types of gods 


recognized by the Sastras, such as the 
eleven Rudras, the eight Vasus, the 


twelve Adityas, Prajapati, the forty-nine 
Maruts, the twin Aswinikumaras, Indra 
and so on. And the word ‘Maharsayah’ 
should be taken to refer to the seven 
great sages, whose account is given in the 
commentary on verse 6 of this chapter. 


By the latter half of this verse the 
Lord seeks to convey that the gods and 
all sages from whom this world has 
evolved have originated from Him; He 
is both their material and instrumental 
cause; and whatever learning, wisdom, 
energy, lustre and power are possessed 
by them are all derived from Him. 


at masaate a afa atantsarq | 
WANE: A aay aawt: sys i 2 
4: who; arm Me; aay unborn; aarfeq without beginning; ¥ and; Beas 
supreme Lord of the universe; afa knows ( in reality ); aay among men; Aa: 
undeluded; @: he; aaa: of all sins; 1gH=4d is purged. 


He who knows Me in reality as birthless and without beginning, and 
as the supreme Lord of the Universe, he, undeluded among men, is purged 


of all sins. 


Though manifesting Himself in various 
forms through His own Yogamaya ( divine 
potency ), God is really birthless (IV. 6 ), 
and is not born like other earthly beings. 
He simply plays the role of being born 
in order to gratify His devotees and 
establish righteousness on earth. To grasp 
this truth correctly with unquestioning 
faith and reverence is to know God as 
birthless. Even so God is the beginning 
or ultimate cause of all, but has no 
beginning Himself; He is eternal and 
dateless, and like other things he cannot 
be said to have started His career from 
a particular point of time. And to 
apprehend this truth properly with full 
faith and reverence is to know God as 
without beginning. Again, whatever 
regional gods there are, such as Indra, 
Varuna, Yama, Prajapati and others, who 
are held to be divine in rank, God is the 
supreme Lord of them all; He is the 


59 B. G. 


(3) 


supreme Almighty, the controller, guide, 
creator, destroyer, supporter, nourisher and 
protector of all. And to grasp this truth 
properly with unquestioning faith is to 
know God as the supreme Lord of the 
universe, 


The latter half of this verse seeks to 
bring out the fruit of knowing God as 
unborn, without beginning and the supreme 
Lord of the Universe as explained above. 
The intention is to show that of all men 
in this world, he alone who possess¢s 4 
correct knowledge of God’s glory as 
indicated above knows God in reality. 


Again, he alone who knows God in 
reality is ‘undeluded among men’; the 
rest are all deluded. And he who has 
thoroughly grasped the reality of God 
naturally devotes the precious moments 
of his life to the constant practice of 
adoration in every way (XV. 19); like 
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sensually-minded people he does not 
remain engrossed in worldly enjoyments, 
taking them to be a source of delight. 
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Hence being thoroughly purged of all sins 
of his present birth and past lives, he easily 


succeeds in realizing God. 


afeatamarma: AAT at a UA | 
ad ga vals wat anata Til? ll 
afat ana afseadt ari aatsaa: | 
aafea arat yatat wa ca gate: i Ml 


gf: reason; ama right knowledge; #aitz: unclouded understanding; 
sat forbearance; aaa truthfulness; za: control of the senses; sibel control 
of the mind; Guy Joy; @:a@H sorrow; Ha: evolution; wala: dissolution; aay 


fear; @ and; sway fearlessness; 
aaa equanimity; 
aaa: obloquy; Yararq in creatures; 
Me; ea alone; «aaita emanate. 
Reason, right knowledge, 


veracity, control 


uq as well; 
ais: contentment; a4: 
gafiaar: diverse; Tat: 


unclouded understanding, 
over the senses and mind, joy and sorrow, evolution 


q and; a#igat non-violence; 
ama charity; aa: fame; 
traits; Aa: 


austerity; 
from 


forbearance, 


and dissolution, fear and fearlessness, non-violence, equanimity, contentment, 
austerity, charity, fame and obloquy,—these diverse traits of creatures emanate 


from Me alone. 


The function of the mind which 
determines what ought to be done and 
what ought not to be done, what is worthy 
of acceptance and what is worth rejecting, 
what is good and what is evil, is called 
‘Buddhi’ or reason, 


The term ‘Jana’ covers every form 
of knowledge, from ordinary worldly 
knowledge to the knowledge of the reality 
of God. 


Regarding worldly enjoyments, which 
appear everlasting and delightful to all 
sensually-minded men, as transient, mo- 
mentary and sorrowful, and refusing to 
be infatuated by them is called ‘Asammoha’ 
or unclouded understanding. 


Harbouring evil intentions, doing an ill 
turn, usurping one’s possessions, offering 
insult, causing hurt, using harsh or abusive 


(4,5) 


language, indulging in calumny or malici- 
ous gossip, practising incendiarism, admi- 
nistering poison, committing murder and 
causing direct or indirect harm,—all these 
are offences which easily provoke anger and 
retaliation. Total absence of the spirit 
of retaliation even under such provocation 
and notwithstanding the power to retaliate, 
and seeking exemption for the offender 
from all punishment in this as well as 
in the next world is what is known as 
forbearance. 


‘Veracity’ means representing in sweet 
and loving words what has been actually 
seen with the eyes, heard through the 
ears, or apprehended through the mind 


exactly as it has been seen, heard or 
apprehended. 


‘Dama’ consists in exercising restraint 
over the senses running after sense-objects, 
Subjugating them and checking their 
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waywardness; whereas ‘Sama’ means ‘sub- 


duing the mind by exercising full control 
over the same. 


‘Sukha’ denotes joys of all kinds deriv- 
ed from contact with agreeable objects and 
the withdrawal of disagreeable ones. Even 
so ‘sorrow’ covers all forms of suffering* 
caused by separation from agreeable objects 
and contact with disagreeable ones. 


‘Bhava’ means coming into existence of 
the entire universe consisting of animate 
and inanimate beings at the time of creat- 
jon; and its disappearance at the time of 
- universal destruction is indicated by the 
word ‘Abhava’. 


Agitation or perturbation of the mind 
caused by impending harm or cause of dea- 
th is called ‘Bhaya’ ( fear ); and total 
absence of fear resulting from a sense of the 
omnipresence of God, or from any other 
cause, is known as ‘Abhaya’ ( fearlessness). 


‘Ahimsa’ or non-violence means non- 
infliction of suffering in any form and at 
any time even in a small degree on any be- 
ing whatsoever in thought, word and deed. 


‘Samata’ or equanimity denotes constant 
equipoise of mind, free from partiality and 
prejudice, in the midst of objects, actions 
and incidents etc. which are likely to 
throw one off one’s balance, such as joy and 
sorrow, gain and loss, victory and defeat, 
praise and blame, honour and ignominy, 
friend and foe, etc. 


‘Tusti’ or contentment is that uncom- 
plaining attitude of mind which reconciles 
itself to every lot, taking it as the out- 
come Of one’s own good or evil destiny 





or as a decree of Providence. 

“Tapas’ or austerity consists in endur- 
ing hardships for the sake of one’s Dharma 
or duty, and ‘D4na’ or charity consists in 
surrendering one’s own proprietary rights 
for the benefit of others. Even so good and 
bad reputation are known as ‘Yagas’ and 
‘AyasSas’ respectively. 

All these characteristics and feelings 
existing in diverse creatures and varying 
according to the temperament of each owe 
their very existence to His backing, power 
and presence. This is hat is meant by the 
second half of verse 5, 

It may be observed here that while in 
the above two verses the antitheses of ‘Su- 
kha’, ‘Bhava’, ‘Abhaya’ and ‘Yasas’, viz., 
‘Duhkha’, ‘Abhava’, ‘Bhaya’ and ‘Ayagas’ 
have been spoken of as proceeding from 
God, those of ‘Ksama’, ‘Satya’, ‘Dama’ and 
‘Ahimsa’ etc, have not been so mentioned. 
How is that to be accounted for ? 
The reason is not far to seek. It 
will be seen that entities like sorrow, 
dissolution, fear and obloquy etc. appear 
in this world just in order to enable 
beings to work out their evil destiny. 
Their emanation from God, who dispenses 
the fruit of our actions and controls the 
universe, is therefore quite in order. Vices 
and evil propensities like anger, mendacity, 
self-indulgence and violence etc., which 
are the antitheses of forbearance, veracity, 
sense-control and non-violence etc., on 
the other hand, do not proceed from God, 
The Gita attributes these, elsewhere, to 
‘desire’, born of ignorance ( vde III. 37 ), 
and exhorts us to renounce them along 
with their root cause, That is why the 
antitheses of virtues and noble propensities 
like veracity etc. have not been mentioned 
in the present verse. 


ni 


* Suffering has been classified in Hindu Sastras under three heads: viz., (i) Adhibhautic or 


that caused through the agency of men, beasts, 


birds, insects, moths and other creatures; ( ii) 


Adhidaivic or that resulting from natural calamities such as drought, excessive rainiall, eat thquake, strok 


of lightning and famine etc.; and ( iii) Adhyatmic or that caused by distemper of the body, senses 


or mind, 


468 BHAGAVAD-GITA 


neda: Ga Ya aeaMl Aaageaa| 
ARMA AAA Aa AT Slew BAT: AST tt & Ml 


ag agda: the seven great seers; wan: their four elders ( Sanaka and 
others ); aat and; aaa: the fourteen Manus or progenitors of mankind ( such as 
Swayambhuva and his successors ); 4aTaT: ( who are all) devoted to Me; arat 
sat: were born of My will; 414 from whom; #% in the world; gat: sat: all these 
creatures ( have descended ). 


The seven great seers, their four elders ( Sanaka and others ), and the 
fourteen Manus or progenitors of mankind (such as Swayambhuva and _ his suc- 
cessors ), who are all devoted to Me, were born of My will; from them all 


these creatures in the world have descended. (6 ) 


While describing the marks of the seven 
great seers, the scripture says:— 
wale HaTaataral Fata AIA Far: | 
aaa aafieda go: sata: ear: Il 
daigt aaa far fearagy: | 
gen: SAAT wWasadera =F II 
( Vayu-Purana LXI, 93-94 ) 
<«‘And those who dwell on the above 
sentiments of celestial seers*, are 
recognized as Rsis or seers. They are seven 
in number and are possessed of the follow- 
ing seven virtues; hence they are called 
Saptarsis. They are all long-lived and 
composers of Vedic Mantras or hymns, 
possessed of divine powers and transcen- 
dent vision and senior in merits, learning 
and age. They are credited with an 





intuitive or direct perception of Dharma 
or the divine law and are the founders of 
particular lines or stocks of families.” It 
is these who propagate creation and regu- 
late Dharma.t 

These seven seers, or Saptarsis as 
they are called, change in every 
Manvantara or tenure of office of a Manu. 
The Saptarsis mentioned in this verse have 
been spoken of by the Lord as Maharsis, 
or great seers, and as born of His will. 
Therefore, they are of a higher order than 
Rsis or ordinary seers. Saptarsis of this 
class find mention in the Santi-Parva of 
the Mahabharata. With reference to these 
God Himself, the Supreme Purusga, speaks 
as follows to Brahma and the other 
celestials:— 


A a 





* For the marks of celestial seers vide commentary on verses 12 and 13 of this chapter. 
+ These seven seers are advocates of the worldly ways of life. Their views and mode of life are 


described as below:— 


gaanifaear face arfeat genfaa: | qededagefea er aect: aadafa: u 
amraaaafd et wea raqagd: | gefaa vefearat aranaefaarfaa: 1 
paliagy anergy wacra ga: ga: 1) quisgneqaeqid fqt sod a 4 | 


“These great seers are constantly engaged 


the study and teaching of the Vedas, performing sac 
by other and bestowing and accepting gifts. They maintain Gurukulas or seminaries in 
for imparting instruction to Brahmacharis and marry and preserve the sacred fire only f 
of the race. They have matrimonial and other relations only with those who belong to th 
caste, and enjoy irreproachable objects of their own creation. 
cattle and other possession, and live both within and without 
.of every Yuga it is these seers who establish, for the first time 
fF the division of society into various grades and Stages of life 


( Vayu-Puranad 61. 95-97 ) 


in the six pursuits enjoined upon a Brahman, viz, 
. e ® . . . 4 
rifices and officiating as priests in sacrifices performed 


their hermitages 
or the continuity 


; ho b e€ same Varna or 
They maintain wife and children, own 


the world of matter. At the beginning 
» the institution of Varnas and Asramas 
) again and again, 
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nifasuarht: yous: Yee! wa: | 
afas efa ada araar fafaar fe @ 1 
ud aafaet aear aeraaia afesan: | 
safaafaoada ois a afecat: || 

( Maha., Santi., 340. 69-70 ) 


‘“Marichi, Angira, Atri, Pulastya, 
Pulaha, Kratu and Vasistha—these seven 
great seers have been begotten by you 


out of your mind. They are all proficient 


in the Vedas, and] have made them the 


principal teachers of the Vedas. They 
direct the worldly way of life, and have 
been appointed by Me to carry on the 
duty of Prajapati, the deity presiding 
over creation.” 


They are the Saptarsis of the very 
first Manvantara, viz., the Swayambhuva 
Manvantara, of the present Kalpa ( wide 
Harivansa, VII. 8-9 ). Therefore, it is these 
seven seers who are referred to in the 
present verse as ‘Sapta Mahargayah’.* 








ee 





* Allthese seven seers are Prajapatis of great religious austerity, possessing uncommon spiritual 
glow and wisdom. Being creators of beings, they are known as the ‘Seven Brahmas’ ( Maha., Santi., 208° 
3, 4,6). Their brief sketches are given below:— 

(1) MARICHI 

This seer is held to be a part manifestation of a fraction of God. He has many wives, the chief 
of them being Sambhiti, a daughter of Prajapati Daksa, and Dharmavraia, the daughter of a Brahman 
named Dharma. He has a large stock of descendants. Maharsi Kasyapa is one of his own sons. A 
portion of the Padma-Puraga was recited tohim by Brahma. Almost all the Puranas, the Mahabharata 
and the Vedas too contain copious references to him. Brahma delivered the Brahma-Purana first of 
all to this sage. He is constantly engaged in the work of creation and maintenance of the world. 

ht a OS rapit 
Detailed accounts of this sage are to be found in the Vayu, Skanda, Agni, Padma, Markandeya and 
Visnu-Puranas and the Mahabharata etc. 
(2) ANGIRA 
He is a seer possessed of uncommon spiritual glow. He has many wives, three of whom are 
a——<—<<—<—<—<————— nn — eee — _ 
more prominent. Of these Surtupa, daughter of Marichi, bore Brhaspati; Swarat, daughter of sage 


Kardama, gave birth to five sons, viz., Gautama, Vamadeva and others; and Pathya, daughter of 


Swayambhuva Manu, 
Atreyi, daughter of Agni, gave bir 
According to some scriptures Brhaspati was born of his wife Subha ( Mahabharata ). 

. (3) ATRI 
This seer has his abode in the south. Anastya, who is famous for her feminine chastity, 


brought forth three sons, Visnu and others. ( Vayu-Puraya, LXV. ); whereas 
th to many sons collectively known as the Angirasas ( Brahma-Purana ). 


is his consort. Anastya is a co-uterine sister of Bhagavan Kapila, being born of. Kardama and 
Devahtti. Bhagavan Sri Rama accepted the hospitality of this great lady during His sojourn in the 


forest. Adorning the divine Mother, Sri Sita, with ornaments and clothes of various kinds, Anastya 


also delivered to her her historic message on the dut 


Commanded by Brahma to propagate the race, 
Vedas, repaired to the Kksa mountain with his wife Anastya, and 


ies of a virtuous woman. 
the great sage Atri, who is the most prominent 


among all expounders of the 


devoted himself to the practice of austerities, 
sought direct communion with God as a reward for their 


Both Atri and his wife are great devotees of God. 


They performed rigorous penance and 


nance. Surrendering themselves to God, tl 
The crown 


1e Lord of the entire universe, they engaged themselves in 


pe 
constant thought of the Lord. 


burn the three worlds. Pleased with their penance, the holy Trinity, 
i ultaneously appeared before these devotees to bless them. Obtaining a direct vision of the three 
8 m - . er e 

deities all at once the seer and _ his wife had the object of their life fulfilled and they began to 
€ ’ 


1 the Lord in a voice choked with emotion. 
to procreate, Atri replied, 


of their head emitted the fire of Yoga, which began to 


Brahma, Visnu and Sankara, 


The Lord insisted on their asking a boon. Having 
exto ie 


se] invoked the Lord and sought Lis vi 
been commanded by Brahma 
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The words ‘Sapta Maharsayalh’ in Manvantara, viz., Viswamitra, Jamadagai, 
Bharadwaja, Gautama, Atri, Vasistha and 


the present verse cannot be interpreted : : 
because besides Atri and 


, / 
fo mean the seven seers of the present Kasyapa, 


<n oer: 





ae 














for obtaining a son, and I find all the three of You before me ! You are all beyond human conception. 
that You have condescended to bless me thus ? Pray tell me”. Hearing these words 








How is it, then, 
of Atri, the three gods smiled and said, “O sage, you are of unfailing resolve. We three are the 


same as the object of your contemplation, three aspects of the same truth. You will have three sons, 
who will be part manifestations of Ourselves. As for yourself you have all your desires already 
fulfilled.” Having uttered these words, the Trinity disappeared and thereafter incarnated themselves as 
the sons of Atri. A part of Bhagavaa Visnu appeared as Dattatreya, a part of Brahma took the form 
of Chandra (the moon-god ), while a part of Siva incarnated itself as the sage Durvasa. Such is the 
glory of devotion ! Those very gods who are beyond human conception assumed the forms of human 
children and sported in the lap of Anasuya. ( Valmiki’s Ramayana, Vanakanda, and  Srimad 


agavata, Bk. IV ). 
Bhagavata, ) (4) PULASTYA 


He is a great ascetic, pious and full of spiritual glow. He is an eminent Master of Yoga and 
a great adept in this branch of Knowledge. Once upon a time when sage Pardsara was performing a 
grand sacrifice with the object of extirpating the Raksasas, Pulastya on the advice of Vasistha requested 
Paragara to stop it, and the sacrifice was stopped at the instance of Pulastya. Highly pleased 
with this behaviour of Pardsara, Pulastya granted him a boon whereby Pardisgara acquired 
knowledge of all the Sastras. ; 

Pulastya had several sons through his wives, Sandhya, Pratichi, Priti and Havirbhu. Dattoli, 
more popularly known as Agastya, and the celebrated sage Nidagha are his sons, Vigrava, the father 
of Kubera, Ravana, Kumbhakarna and Vibhisana, is also a son of Pulastya. The various Puranas and 
the Mahabharata contain numerous references to him, The Visnu, Brahmavaivarta, KUrma, oan 
Bhagavata and Vayu Puranas and the Udyoga-Parva of the Mahabharata, among others, contain detailed 
accounts of this seer. 

(5) PULAHA 

This great seer is possessed of great prowess and wisdom. Obtaining divine knowledge from 

sage Sanandana, he imparted the same to sage Gautama. Through his wives, Ksama, daughter of 


Prajapati Daksa and Gati, daughter of sage Kardama, he got many children ( vide Ktrma, Visnu 
and Srimad Bhagavata Puranas ), : aa 


(6) KRATU 


This great seer also possesses exceptional spiritual glow. He married Kriya, daughter of 
sage Kardama, and Sannati, daughter of Prajapati Daksa. He begot eight thousand Rsis collectively 
known as the Valakbilyas, who stand facing the sun-god near His chariot and move with the 


latter uttering his praises. The Puranas contain many references to these Rsis ( vide Srimad Bhagavata, 
Bk. IV; Visgu-Purana, Pt. 1 ). 
(7) VASISTHA 
The austerity, spiritual glow, forbearance and piety of this great seer are universally known. 
The Puranas record divergent accounts of his birth, which are all correct, relating as they do to 


different Kalpas or cycles of creation. The name of his wife is Arundhati, who is an exceptionally 


virtuous woman and the foremost of all loyal and devoted wives. Vasistha was the family priest 
of the Kings of the Solar Race. It was the temptation of seeing with his own eyes, 
the holy company of, Bhagavan Sri Rama, the ideal and perfect Man, that induced him to accept 
this office, and he constantly strove for the welfare of the sblar race. Obtaining Sri Rama as his 
own disciple, he deemed the mission of his life as having been fulfilled. 

It is said that once there was 


and living in 


> ORE a controversy between Vasistha and Viswamitra. The subject of 
tscussion was: Which is superior—austerity or Satsaaga ( the company of holy men ) ? Vasistha 
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Vasistha none of these was born of the 
will either of God Himself or of Brahma 
( the Creator ). Therefore, instead of 
referring to these seven seers, the ‘Sapta 
Maharsayah’ of the present verse should 
be taken to mean the seers of the first 
Manvantara of the present Kalpa. 


The words ‘Chatvarah Purve’ should 
be taken to mean the eldest in creation, 
viz., Sanaka, Sanandana, Sandatana and 
Sanatkumara. They are God’s own 
manifestations and appeared of their own 
will as the result of Brahm4&’s austere 
penance. Brahma’s own words with 
reference to them are :— 


“The Lord Himself appeared in the 
form of the four seers, Sanaka, Sanandana, 
Sanatana and Sanatkumara, who are 
collectively known as the four ‘Sanas’ 
( embodiments of austerity ), as _ the 
result of the ceaseless penance done by 
meat the beginning of creation with the 
object of creating the different worlds. 


Oe OEE a TRE Se ER ER a rer ee 





They fully expounded the true nature of 
the soul, which had been lost to the world 
during the dissolution at the end of the 
preceding Kalpa, whereby seers realized 
the truth in their own heart.” ( Srimad 
Bhagavata iI. vii. 5 )* 


Here it may be observed that Sanaka 
and others had no issue at all, whereas 
the present verse says that all these 
creatures in the world - have descended 
from the seers and Manus mentioned 
therein. Therefore, the construction put 
upon the words ‘Chatvarah Pirve’ presents 
a contradiction in terms, But _ this 
contradiction is only apparent, and not 
real. For the Sanaka brothers, being the 
pioneers of the path of Renunciation 
( Nivrtti), are the teachers of the whole 
universe. Hence all those who follow 


‘the path shown by them are in a way 


their disciples and may therefore be taken 
to be their progeny. 


In the course of a cosmic day as many 
as fourteen Manus appear and hold office 
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maintained the superiority of Satsanga, while Vigwamitra declared austerity as of greater value. Finally 
the question was referred to Sega, the serpent-god, for arbitration. Hearing the point at issue 
Bhagavan Sega replied, “O blessed ones, both of you can see that the weight of the entire globe 
rests on my head. If either of you relieves me of this burden for a short while, I may have breathing 
time to think over the question and settle your dispute.” Viswamitra had great faith in his own 
austerities; he, therefore, sought to lift up the earth by parting with the fruit of ten thousand years of 
his penance, but in vain. The earth began to quake. Thereupon Vasistha easily lifted the earth by 
parting with the fruit of only half a second of the Satsanga practised by him, and remained standing 
with the load for a long time. Viswamitra then required of the arbitrator : How is it that you do 
not pronounce your decision even though so much time has elapsed ? “O great seer!” Sega smilingly 
replied, “the question stands decided by itself without my arbitration. When ten eee years’ penance 
cannot equal half-a-second’s Satsamga, you can yourself decide which is superior.” Knowing thus the 
glory of Satsanga, the two sages returned to their abodes, much delighted at heart. 


Vasistha got this name because he is endowed with Vasu, or the eight siddhis ( SoEels powers », 
and is the best ‘of all householders. The enemies of man in the shape of lust, anger, greed, infatuation 
etc. could not even enter the precincts of his hermitage. Though fully able to retaliate, he felt no 
provocation and did not inflict the least injury on Viswamitra, the murderer of his hundred sons, 
Pleased with him, Lord Siva granted to him lordship over the Brahmans. Among those os possess 
true knowledge of Sanatana Dharma, the name of Vasistha deserves to be cited first of all. sca 
accounts of his life appear in the Ramayaga, Mahabharata, Devi-Bhagavata, the Visnu, Matsya, Vayu, 
giva, and Linga Puranas and other books. 


2 ad ant fatradtafireaa Foret aarmeaata: 7 aarat sud | 
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in succession, and the tenure of office of 
each Manu is called a ‘Manvantara’. A 
Manvantara consists of a little more 
than seventy-one Chaturyugis’ or rounds 


BHAGAVAD-GITA 


its own Saptarsis or group of seven seers 
for regulating the operation of Dharma 
or the Divine Law and maintaining the 
universe. With the change of a Manu at 
the conclusion of a Manvantara, other 


cera as a abet Soran ’ functionaries of the universe, such as the 
Dwapara and Kaliyuga ). Reckoned in seven seers, gods, Indra, and the sons of 
human years, a Manvantara extends Manu also change. The names of the 
to 30,67,20,000 odd years; whereas Manus of the present Kalpa are: 
according to the computation of the Swayambhuva, Swarochisa, Uttama, 
celestials, it consists of 8,572,000 odd years Tamasa, Raivata, Chaksusa, Vaivaswata, 
( Visnu-Purana 1.3 ).* Each Manvantara has Savarni, Dakgasavarni, Brahmasdvarni, 





Re —EE 


— ae — 


* According to Siryasiddhanta ( an old and authoritative treatise on Astronomy ) tbe 
duration of a Manvantara etc. has been computed as below :— 

A Chaturyugi ( one full round of the Satya, Treta, Dwapara and Kali Yugas ) consists of 
43,20,000 human years or 12,000 celestial years. This period is also called a ‘Mahayuga’. Seventy-one 
rounds of such Mahayugas go to make a ‘Manvantara.’ A period equal in duration to a Satyayuga or 
17,28,000 human years intervenes the expiration of each Manvantara and the commencement of another, 
and is technically known asa Sandhya or twilight. During this Sandhya occurring at the end of each 
Manvantara the earth goes under water. Inevery Kalpa or Cosmic day there are fourteen Manvantaras 
with an equal number of twilights. Besides these, there is one more twilight of the same duration at 
the beginning of each Kalpa. 
of 71 Chaturyugis each, besides 15 twilights each of the duration of a Satyayuga. The 14 Manvantaras 


In this way the fourteen Manvantaras comprised in each Kalpa consist 


thus comprise in all 14X%71=994 Mahayugas plus 15 twilights, which go to make another 6 Mahayugas. In 
this way each Kalpa comprises 994-+-6=1,000 Mahayugas. The following figures represent the duration 
of each of these divisions of time :— 


Solar or human years. Celestial years 
or 


‘ the years of gods. 
One Chaturyugi ( Mahayuga 


or celestial Yuga ) 43,20,000 12,000 
Seventy-one Chaturyugis 30,67,20,000 8,52,000 
Sandhi or twilight at the . 

beginning of each Kalpa 17,28,000 4.800 
Fourteen Sandhyas following , 

the Manvantaras 2,41,92,000 Being 
One Manvantara with its F 

Sandhi 30,84,48,000 8,56,800 


Fourteen Manvantaras with their 


corresponding Sandhis 4,31,82,72,000 1.19.95.200 
> > ’ 


Fourteen Manvantaras with the 
twilight at the beginning of 


each Kalpa, or one full Kalpa 4,32,00,00,000 1,20,00,000 


Kalpa i i 
. * pa is only another name for a cosmic day, and each cosmic day is followed by a cosmic 
night of the same length. The full length of Brahma’s life is a hundred years 


measure. This period of time is technically known as ‘Para’ 
Brahma is now p ; 


according to this 
Having completed half of his period 
assing through the other half. The present time represents the first day or Kalpa of his 


fifty-first year, Since the beginning of this Kalpa six Manvantaras with their Sandhyas have alread ed 
eady pacsed; 
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Dharamasavarni, 


Rudrasavarni, Deva- 
savarni, and 


seven seers as well as of Sanaka, Sanandana 
Indrasavarni.* At the 


and others as having been born of the 
end of a Kalpa consisting of fourteen mind of Brahma, the Lord refers to them 
Manvantaras the entire group of Manus here as having been born of His own 
changes, will This discrepancy can be explained 
by the fact that it is God Himself who 
assumes the form of Brahma for the 
creation of the universe. Therefore, there 
is no contradiction when the Lord speaks 
of those born of Brahma’s mind as having 
been born of His own will. 


All these seers and Manus are full of 
reverence and love for God; it is for this 
reason that the qualification ‘Madbhavah’ 
has been used with reference to them. 


Although the scriptures speak of the 


The next verse proceeds to declare the reward of knowing the glory and manifestations 
of God described in the preceding five verses. 


wat faayfa tet a aa at afa aaa 
astra ata gerd am daa oil 


4: who; wa Mine; vara this; fafa supreme divine glory; 4 and; arr 
supernatural power; aaa: in reality; aft knows; a: he; affarte ata through 
unfaltering devotion; gsa4% gets established (in Me); #a@ about this; aaa: a 
there is no doubt. 


He who knows in reality this supreme divine glory and supernatural 
power of Mine gets estublished in Me through unfaltering Devotion; of this 


there is no doubt. 


The word ‘Vibhttim’, with the 
‘demonstrative adjective ‘Etam’ qualify- 
ing it, covers entities like Buddhi 
(the faculty of determining the nature 
of things ) etc. and great seers and others 
declared by the Lord in the preceding 
three verses as emanating from Him, as 
well as the objects, abstract ideas and 
gods referred to by Him in such state- 


(7) 


( VII. 8 )” and “I am the Vedic ritual, I 
am the sacrifice ( IX. 16 )” and so on. 


And the word ‘Yogam’ stands for that 
transcendent and marvellous power of God, 
the secret of which is not fully known 
either to the gods or to the great sages 
( X. 2,3); which accounts for the fact 
that, though Himself both the material 
and instrumental cause of entities born 


ments as “I am the sapidity in water 
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whereas the number of Sandhya4s, including the one occurring at the beginning of the Kalpa, that have 
elapsed so far is seven. The present is the seventh or Vaivaswata Manvantara, of which a Chaturyugas 
have passed. We are now passing through the twilight at the beginning of the Kaliyuga of the 28th 
Chaturyuga. ( Séryasiddhanta, Madhyamadhikara, 15 to 24 ) 


Up to the present year ( Samvat year 2004 of the Vikrama Era) Kaliyuga has completed 5,048 
The Sandhy@ occurring at the beginning of each Kaliyuga extends to 36,000 years. According 


years. L F P 
calculation 30,952 years of the Sandhya itself remain to be completed. 


to this 


* For a detailed amount of these Manus see Chapters |, 5 and 13 of Bk. VIII of Srimad Bhagavata. 
Their names slightly vary in the various Puranas, The names given here have been taken from the Bhagavata. 
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of Sattva, Rajas and Tamas, He always 
remains apart from them, justifying the 
statement “neither I exist in them, nor 
they in Me ( VII. 12 )” by dint of which, 
while carrying on the creation, maintenance 
and destruction etc. of the whole universe 
He governs the entire creation according 
to certain definite laws; which makes Him 
the supreme Lord of all the worlds, the 
disinterested friend of all beings, the 
enjoyer of all sacrifices and other noble 
acts, the suStainer of all and all-powerful; 
by which He holds the entire universe 
ina fraction of His beings ( X. 42) and 
manifest Himself of His own free will, 
age after age, in various forms for various 
purposes and while doing all this remains 
entirely aloof from all actions, from the 
entire creation and from all transforma- 
tions, such as birth etc.; and which has 
been spoken of in TX. 5 as His wonderful 
power of divine Yoga. 


In this way the entire universe jis 
God’s own creation, and _ everything 
subsists ina fraction of His being. There- 
fore, whatever object in the world appears 
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as endowed with power and has some 
speciality about it, or better still the 
whole creation, should be regarded asa 
manifestation of, or the same as, God; 
while God Himself should be recognized 
as the creator and destroyer of the entire 
universe, the almighty and universal lord, 


‘the sustainer of all, supremely compas- 


sionate, the disinterested friend and 
inner controller of all. This is what is 
meant by ‘knowing in reality the supreme 
glory and supernatural power of God’. 


The word ‘Yogena’ accompanied by 
the adjective ‘Avikampena’ qualifying it, 
stands for that unflinching and exclusive 
devotion to God ( vide Gita XI. 54) which 
is also named as ‘undivided devotion’ 
in XIII. 10 and as ‘the Yoga of exclusive 
devotion’ in XIV. 26, which has been 
referred to in VII. 1 under the name of 
‘Yoga’, and the character of which has 
been discussed in verses 13, 14 and 34 
of the chapter IX and in verse 9 of the 
present chapter. And realizing God through 
such devotion is what is meant by getting 
united with, or established in God. 


Having spoken of God-Realization through the practice of unfaltering devotion, the 
Lord now discusses in two verses the character of this Yoga of Devotion. 


sé det ow mm ad wade! 
eat wat asa At gat uraaafaan |< il 


weq [( the soul of the universe ); @azq of all; waa: ( am ) the source; 
aa: (and ) because of Me; aay everything (in the world ); sa@a@ moves; #fa 
thus; azat knowing; aaaafeaar: full of devotion; gar the wise; ata Me ( the 
supreme Deity ); asa ( constantly ) worship. 


I am the source é ation and everything j 
| : the ouree of all creation and everything in the world moves 
yecause of Me; knowing thus the wise, full of devotion, constant] y worship Me. (8 ) 


The whole universe has emanated 
from God; hence God is both the material 
and efficient cause of the entire creation, 
and therefore the best of all, To recognize 
this fact is to know that He is the source 
of all creation, 


The wheel of this creation is revolving 
through God’s own power of Yoga; it is 
through His ruling power that the sun, 
moon, stars and planets like the earth 
are regularly coursing within their respec- 
tive orbits; it is under His direction that all 
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living beings are working out their own 
destiny after being born in the higher or 
lower order of creation according to their 
good or evil actions In this way to recog- 
nize God as the ruler and director of all is 
to know that everything in the world moves 
because of God 


The word ‘Budhah’, qualified by the 
adjective ‘Bhavasamanvitah’, 
those enlightened devotees who are full of 
exclusive love for God, have unflinching 


stands for’ 


faith in Himand are solely devoted to 


Him, and who have full knowledge of His 
virtues and glory. 


Thus recognizing God as the creator, 
destroyer and director of the entire 
universe he who constantly remembers 
and embraces the Lord through the mind, 
intellect and senses, with utmost faith 
and love, as described in the following 
verse, is said to worship Him according to 
the spirit of the present verse. 


afarat agate § ataaed:  ateT | 
qugeaa at fred gaia a cafa Te Il 


afaa: those who keep their mind fixed on Me; 4 and; agnastom: those who 
have surrendered their lives to Me; wea areata: enlightening one another 
( about My greatness ); 3 and; am Me; sara: speaking of; fay ever; gutlra 
remain contented; 4 and; wira take delight (in Me ). 


With their mind fixed on Me, and their lives surrendered to Me, 
enlightening one another about My greatness and speaking of Me, My devotees 
ever remain contented and take delight in Me. (9) 


The word ‘Matchittah’ refers to those 
devotees who, knowing God as their 
supreme lover and greatest friend, nay, 
their nearest and dearest one and highest 
goal, have their mind exclusively fixed 
on Him (VIII. 14; IX. 22); who have 
no attraction, attachment or love for any- 
thing else than God; who are ever 
engrossed in the thought of His name, 
virtues, glory, sports and being; and who, 
even while acting in accordance with the 
scriptural injunctions and performing 
ordinary functions of the body, much less 
at the time of meditation, never forget 
God even for a moment. 


And the word ‘Madgatapranah’ has 
been used with reference to those who 
live and breathe solely and entirely for 
God and whose senses also function for 
His sake alone; to whom even a moment’s 
separation from God is unbearable, who 
eats and drinks, walks and moves, sleeps 


and keeps awake, and carries on all other 
activities for His sake alone, and has no 
personal interest in those activities. 


Loving and faithful devotees of God 
fondly indulge in discussing with, and 
bringing home to, one another the virtues, 
glory, truth, sports and mysteries of -God 
on the basis of their personal experiences 
and arguing their case with great skill. 
This is what is-meant by enlightening one 
another about the greatness of God. 


Reciting and chanting God’s names, 
virtues, glory, stories and character and 
popularizing them through sermons and 
discourses and offering praises to God etc, 
are all included in speaking of God. 
Feeling supreme gratification in doing 
all this is what is meant by ‘ever remain- 
ing contented.’ Hearing, reflecting on, 
chanting and reciting the names. virtues, 
glory, stories and character ctc, of God 
are solely responsible for the peace, joy 
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and gratification enjoyed by the devotee 
who remains ever contented as mentioned 
above. Worldly objects have nothing to do 
with his joy and gratification. 

Duly hearing, reflecting on and 
chanting the names, virtues, glory, stories, 
character, truth and mysteries of God, 
and doing everything according to His 


liking, behest and direction for the sole 
object of developing love for Him, such 
a devotee ever visualizes Him as actually 
present before his eyes, and _ constantly 
enjoys His sight and touch, chats with Him 
and carries on various other sports with 
Him. This is what is meant by ever 
taking delight in God. 


The Lord now tells us in the next two verses how He rewards the devotees who 


adore Him in the above manner. 


aut aaagermt asat sifagaq) 
aaa afeart d@ Fa arquatfea J Lo i 
aq on those; avagrrarg ever united ( through meditation etc. with Me ); 


itfaqaay with love; a#arq worshipping ( Me ); #4 that; afew Yoga of wisdom; 
aqtfa I confer; 44 through which; argMe; @ they; syafa come to. 


On those ever united through meditation with Me and worshipping Me 
with love, [ confer that Yoga of wisdom through which they come to Me. (10 ) 


The demonstrative pronoun ‘Tesam’ 
stands for the loving and disinterested 
devotees of God referred to in the preced- 
ing verse as ‘Budhah’ and ‘Matchittah’ 
etc. Similarly, the adjective ‘Satata- 
yuktanam’ represents the aggregate of all 
the qualifications mentioned in the 
preceding verse such as ‘Matchittah’, 
‘Madgatapranah’, ‘Parasparam  Bodha- 
yantah’ and ‘Mam Kathayantah’. Again, 
the idea conveyed by the words “Tusyanti 
cha ramanti cha’ is succinctly expressed 
in ‘Pritipirvakam fhajatam’. The inten- 
tion is to convey that the devotees referred 
to in the preceding verse, far from 
worshipping God out of any desire for 
enjoyment, constantly adore Him in the 
manner stated in the preceding verse, 


et Te meme 





wor 
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* A devotee of this type says in the Bhagavata :— 





disinterestedly and with exclusive love, 
without seeking any return for their 
devotion.* 


The Lord infuses into the mind of His 
devotees the capacity to grasp correctly the 
truth relating to the absolute, formless 
Divinity along with the secret of Its glory 
and greatness, as also the truth relating to 
His qualified aspect with and without form 
along with His sports, mysteries, greatness 
and glory etc. This is what is meant by 
‘conferring the Yoga of wisdom’. It is this 
Buddhiyoga which has been spoken of in 
Chapters VII and IX above as ‘Jifiana 
coupled with Vijiiana’; and direct realiza- 
tion of God through this Yoga of wisdom 
is what is meant by attaining Him. 


LS Ssh tsssstssiessnsssssiessr 


aq ages a Heeafasoy a adula a rarfaqea | 
1 aufaargada at aasaa ar fawn arsat 


“O all-virtuous Lord ! without Thee I 
position of Brahma ( the Creator ) 
worlds, neither the achievements of 


( VI. xi. 25) 


seek neither abode in the uppermost heaven nor the 
, neither sovereignty over the entire globe nor dominion over the nether 
Yoga nor even lasting freedom from rebirth,” 
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aq oawaqerqia in order to shower My grace on them; aq I; ga 
Myself; srerarrez: dwelling in their heart; #atasq born of ignorance; aa: the 
darkness; wreaat stadtta by the shining light of wisdom; aratia dispel. 


In order to shower My grace on them I, dwelling in their heart, 


dispel the darkness born of ignorance by the shining light of wisdom. ( 11 ) 


By the statement that the Lord Him- 
self dispels the darkness of ignorance of 
the devotee, He seeks to convey that the 
devotee need not undertake any other 
Sadhana for the purpose. The object is 
achieved through the mercy of God alone. 


The word ‘Tamah’, qualified by the 
adjective ‘Ajfianajam’, stands for the 
veiling power of ignorance that has existed 
from time without beginning, and due to 
which man fails to realize the virtues, 
glory and character of God. By the 
statement “‘dwelling in the heart I dispel 
their ignorance” the Lord reveals the 
glory of devotion and exculpates Himself 
from the charge of partiality. The Lord 
thereby seeks to convey that He constantly 
resides in the heart of all as their Inner 
Controller and yet people do not feel His 
presence within their heart; that is why 
He fails to dispel the ignorance of their 
heart. His loving devotees, however, as 
indicated in the preceding verse, constantly 
see Him as if actually present in their 
heart; it is therefore that He easily 
dispels the darkness of their ignorance. 


The Lord discussed 
very opening verse of that chapter as 
and which He 
and Vijnana’, or the 
Thereafter, in Chapter 
while answering the seven 
tion was different in that 
chapter IX to discuss the 
full length in all its details. 


VIII, He 
questions 
chapter, He 
subject 


the subject 


in Chapter VII 
leading to a knowledge of His integral Self 


undertook in the next verse 
knowledge of the 
threw further 
of Arjuna. But since His 
undertook once more at the 
of Jtana 
order to 


Again, im 


The word ‘Jianadipena’, with the 
adjective ‘Bhaswata’ qualifying it, signi- 
fies that transcendent wisdom, free 
from the faults of doubt and error etc., 


which has been spoken of as ‘Buddhiyoga’ 
or the Yoga of wisdom in the preceding 


verse, and as ‘Jiiana coupled with Vijfana’ 
in Chapters VII and IX, and whereby 
one is able to know full well the truth 


relating to the absolute, formless Divinity 
along with Its grandeur and glory, as 


well as that relating to the qualified 
aspect of God with and without form 
along with His sports, mysteries, glory 
and greatness etc. And to dispel the 
darkness of ignorance through such 
wisdom is to tear away from the heart 
of the devotee the veil of ignorance 
which obstructs the knowledge of Truth. 


As a matter of fact, the light of wis- 
dom dispels the darkness of ignorance 
and brings God-Realization at the same 
time. If, however, some sequence is 
maintained between the two processes, it 
should be understood that the removal of 
ignorance takes place earlier and is 
immediately followed by God-Realization. 
which He introduced in the 
to expound under the name of ‘Jnana, 
Nirguna and Suguna aspects of God. 
light on the same subject even 
method of  expost- 
beginning of 
expounde An tt.-at 
subject Jurther and 


and Vijnana, and 
elucidate the 
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in a different language the Lord undertook in the opening verse if a ees ; rs 
discuss the subject » again; » and having» «devoted «thes ReMi ivemansae in ledge of the 
of His Yogic power and glories He declared in the eps oe a rie 
latter leads to His own realization through unfaltering Degatjon: u eal 
describing in the eighth and the ninth the mental attitude Sie a; - init ep 
engaged in worshipping Him through the discipline of Bhakti, the i ee ate 
the topic by pointing out in the tenth and eleventh the fruit of suc ea. cote and 
the attainment of the Yoga of wisdom, which dispels the darkness of pie a 
leads to God-Realization, thereupon realizing that knowledge of the 08 ane 
and glories of God is exceedingly helpful in God-Realization, hay hides: Lord 
the next seven verse to praises of the Lor PB sh did 1M ah ae ga 

may be pleased to describe in detail His own Yogic power and ate: 


AYA Say 
at aa at am gat qe wai 
get bad «feamieeaast faa tl 22 I 
wear: aq safaatceeaet | 
ataat taal cara: ead Aq aia al 2 t 


wara You; Wz aa ( are ) the transcendent Eternal; qq ara the supreme 
abode; way aaay (and) the greatest purifier; «aq You; aa all; qa: _the 
seers; WeIR fer YesyH (as) the eternal divine Purnsa; afz@aq the primal 
Deity; sq unborn; faya( and ) all-pervading; ag: speak of; aut even so; zafq: 
mizq: the celestial sage Narada; afaa: gaz: the sages Asita and Devala; sata: the 
great sage Vyasa; 4 and; eaaq aa Yourself too; # to Me; avif¥ proclaim. 


Arjuna said: You are the transcendent Kternal, the supreme Abode 
and the greatest purifier; all the seers speak of You as the eternal divine 
Purusa, the primal Deity, unborn and all-pervading. Likewise speak the 
celestial sage Narada, the sages Asita and Devala and the great sage Vyasa; 
and Yourself too proclaim this to me, ; ( 12,13 ) 


By the first half of the twelfth verse 


is the same as Sri Krgna; and that His 
Arjuna intends to say that the Absolute 


names, virtues, glory, stories and character, 
known as the ‘transcendent Eternal’ is when heard, reflected on and chanted, 
no other than Sri Krsna; that His supreme are supremety purifying in every way. 

Abode too, being the embodiment of The word ‘Rsayah’*, qualified by the 
Truth, Knowledge and Bliss, divine in adjective ‘Sarve’, stands for Rgis like 
character and hence identical with God, Markandeya, Angira and so on, whom 
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@ eITAG aa AI: Tat Tar gree | Gad tad aferq ago a aria: ega: 1 
meaaieqdatalatatdfaaier:  —. geataq raarqatdeaea arfyar egar i 
( Vayu-Purana LX. 79, 81 ) 


“The root ‘Rs’ is used in the sense of motions ( Knowledge ), hearing truth and austerity, 
Brahma, the Creator, has given the title of ‘Rsi’ to him who definitely combines in himself. all these virtues. 
The word is derived from the root ‘Rs’ signifying motion, and the name of Rsi has been given to 
these seers because they were born of themselves in the beginning of creation,” 


CHAPTER X 479 





Arjuna mentions as the authority for his surrounded by Rsis, are all Devarsis.t” 
statement.* ( Vayu-Purana LXI. 88,90,91,92 ) 

The following are the marks of a There are many Devarsis, the names 
Devarsi or celestial sage :— of some of whom are given below :— 

“ , 

‘“‘Seers living in the celestial regions eat qagat g TRATTANTSAY | 
should be known as the blessed Devarsis. qrefaear: mat: Gal: ReH: Fore J Il 
Besides them, there are other Devarsis gaat ANZA FIAT | 
as well who are distinguished by their arafta a WATS RCE B ear: II 


knowledge of the past, present and future 


and strict adherence to truth. In other ( Vayu- Purana LX. 83-85 ) 


worcs. celestials, Brahmans, and members ‘“‘The two sons of Dharma, Nara and 
of the royal class who are self-illumined Narayana, Kratu’s sons, collectively 
and have established contact with the known as the Valakhilyas, Kardama, son 
world of their own free will, who are of Pulaha, Parvata, Narada and the two 
famed throughout the «orld for their sons of Kasyapa, Asita and Vatsara, 
austerity, who have imparted spiritual because they can exercise control even 
knowledge to devotees (like Prahlada ) over the celestials, are called Devarsgis,”’ 


even in their mother’s womb, who are 


Devarsi Narada, Asita, Devala and 
the revealers of Mantras or sacred : f 


formulas, who by virtue of their super- Vyasa—all these great Ksis know of the 
natural powers ( Siddhis ) have unrestrict- real truth about God, and are great 
ed access everywhere, and are ever lovers and devotees of God, and possessed 


nn ne ULE EEE 


* Describing the glory of Bhagavan Sri Krsna Duryodhana, the patriarch Bhisma, the great 
embodiment of truth and virtue, said :— 





——— ee 





«Bhagavan Vasudeva ( the son of Vasudeva ) is the object of worship of all gods and the best of 
all beings. He is virtue personified and the knower of the secret of Dharma, the bestower of boons and 
the satisfier of all desires; He is the doer, the deed and the Lord Himself. The past, present and 
future, the morning and evening twilights, the four quarters, the heaven and all laws are the creations 
of this very Lord. It is this high-souled and imperishable Lord who created the Rsis, austerity and 
the Prajapatis, who have brought forth the entire creation. He is the Creator of Sankarsana himself, 
the eldest of all creation, Sesa ( the serpent-god ), popularly known as *Ananta’ ( the eternal being ), 
who carries the weight of the entire glote including the mountains on his head, also emanated from 
Him. It is He who takes the form of the divine Boar, the Man-Lion, and the divine Dwarf; He 
is the father and mother of all. There is none superior to Him. ‘Kesava’ as He is called, He is the 
embodiment of supreme lustre and the grandfather of all beings; the seers call Him Hrsikesa. He is 
the teacher, the forefather and the preceptor. He who wins the favour of Sri Krsna attains the imperishable 
abode. He who, when confronted with danger, seeks refuge in Sri Krsna and offers praises to Him 


attains supreme happiness.” 
aa gy ssa aa Yalea Alaar: | aa neta ataba ofa fret mare: 
( Mahabharata, Bhisma-Parva, LXVII. 24 ) 
“Those who take refuge in Sri Krsna never get deluded. Sri Krsna ever protects those who are 
involved in great danger.” 
faaaiasfagra Far saga: Yar: Ul ise 
sadacamiea a ast aeatfa weary | THN asa mer aouret Ta ti 
arggieg rau 1 ara aa 4 eaay | ate sfaat 4 1H Wa ta ul 
qezomtenien FF GATT adn Yea Blefadar salewgreq 4 | 
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of supreme wisdom.* They are regarded mission of their life is to propagate the 
as highly respected and truthful sages of glory of God. The Mahabharata too contains 
their time; that is why their names have several references to these and many 
been specially mentioned in the verse. other Rgis and Maharsis_ singing the 
And, moreover, they are ever engaged in glories of God. The patriarch Bhigma 
singing the praises of God. The chief  recapitulates in the Bhisma-Parva what 





* Though there have been more than one persons bearing the name of Narada, history records 
no two Devarsis of this name. The he scriptures speak of him as the ‘mind’ of God. Possessing supreme 
knowledge of the divine Truth and supreme love for God, he is a celibate of the order known as 
Urdhvaretas ( so-called because their generative fluid or creative energy has attained an upward flow ). 
He is the foremost teacher of Bhakti or Devotion. The world owes a great deal to him. It was he 
who inspired great devotees like Prahlada, Dhruva and Ambarisa, and showed them the way to Bhakti; 
and the world further vowes to him two incomparable games of Indian literature, viz. Srimad-Bhagavata 


and the Ramayana of Valmiki. It was he who imparted instruction even toa man of great spiritual 


wisdom like Sri Sukadeva. 

In his previous incarnation, Narada was the son of a maid-servant who used to scour the 
unclean utensils of great sages. When he was only five years of age, his mother died of an accident. 
Thus freed from all worldly ties, he left all human habitation and retired into the woods, where he 
sat under the foot of abig tree and began to meditate on God. In the course of this meditation, 
his thoughts got focussed on one point and the Lord revealed Himself in his heart. But having 
blessed him with a glimpse of His souleenchanting beauty for a short while, He suddenly disappeared 
from his view. Feeling greatly disturbed at His sudden disappearance, he concentrated his mind once 
more and began to meditate on the Lord, but failed to obtain His vision any more. Meanwhile he 
heard an ethereal voice say, ““Ochild, you will not be blessed with My vision any more in your 
present incarnation, Having cast off this mortal coil you will attain Me as one of My own associates.” 
These words of the Lord brought him great consolation, and he moved about in the world, free from 
attachment, awaiting the last moment. At the appointed hour he left his physical body, and in the 
next Kalpa he assumed a divine form and was reborn from the mind of Brahma. Since then, observing 
a vow of unbroken celibacy, he has been singing the praises of the Lord to the accompaniment “of 
his lute ( Bhagavata I. vi ) 


Chapter V of Mahabharata, Sabha-Parva, contains the following account of Devarsi Narada :— 

“Devarsi Narada knows the real meaning of the Vedas and Upanisads, is ue a 
celestials has specialized in the branch of literature known as the Itihasas and Puranas, Possesses 
knowledge of the events of the previous Kalpas, knows the essence of virtue and justice and is the 
best scholar of Siksa( phonetics ), Kalpa (the science of ritual ), Vyakarana ( grammar ), Ayurveda 
(the science of medicine ) and other branches. Nay, he is an expert in reconciling scriptural injunctions 
of a contradictory nature, a powerful orator, well-versed in politics, possessed of great intelligence, 
memory and wisdom, a poet, clever in distinguishing good from evil, capable of ascertaining the reality 
of things by employing the various methods of reasoning, proficient in discovering the beauties and 
fallacies of syllogistic reasoning and capable of meeting the objections of scholars like Brhaspati. He knows 
in reality the truth about Dharma ( religious merit ), Artha ( worldly riches ), Kama ( enjoyment ) and 
Moksa ( liberation ), is capable of directly perceiving by his Yogic power every incident taking place 
in this world as well as in the higher and lower worlds, clever in distinguishing the paths of 
Knowledge and Action, expert in giving lessons to the gods and demons on dispassion, a master statesman 
proficient in the knowledge of war and peace, an adept in determining what should be done and what 
should not be done, incomparable in the employment of the six expedients of royal policy, well-versed 


in all the scriptures, and well-versed in the science of warfare, a master of music, a great devotee of God 
’ 
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cy ai other of ia spoke with Sri Krsna has already referred to His 
rence to Bhagavan Sri Krsna.* own incomparable glory in IV. 6 to 9; 
. ’ 


<= 











ek. ee 


a repository of Sera and virtues, the very prop of morality and the universal friend, and has 
access everywhere.” The Upanisads, Puranas and Itihasas are replete with his sacred stories. 


* 
= % rm . 


£ d . 
> a h 


Garena Gae TAAAABIT | FAT: FASTACT ARIT YAETT iv 
aedg avatsad sevat gaifaal | acawatfaaaa = aigal weraifeat | 


afaaeaeruiat afmg: antea ata 4 tae: gal alararat aerate: i 
( Kirma-Purana. XIX. 1,2,5 ) 


“Having begotten these sons with the object of multiplying creation, the sage Kasyapa began 
once more to practise hard penance with the intention of getting more sons. As the result of his 
severe penance he got two more sons, Vatsara and Asita by name. Both of them possessed divine 
knowledge and were teachers of Veda. Asita begot through his wife Lkaparna a son, Devala by 


name, who was well-versed in the Vedas, a teacher of Yoga and a great ascetic.” 


Asita and Devala are both seers of the Rgveda. Rsi Devala attained perfection through the 


worship of Lord diva. Both these seers are ancient and highly accomplished Rsis. Pratytsa, one of the 


eight Vasus, also had a 
* * * : * * 


son’ who was known as Rsi Devala ( Harivamia ILI. 44 ). 


The sage Vedavy&sa is believed to be a part manifestation of God. He was born in an 


island ( Dwipa ), which got the title of ‘Dwaipayana’. On account of his dark complexion he 
and because he arranged the Vedas, he was called ‘Vedavyasa’. 





was known as ‘Krsna Dwaipayana;’ 


He is the son of the great sage Par&éara. His mother’s name was Satyavati. As soon as he was born 


ntention of practising austerities. He has full knowledge of the 


he retired into the woods with the i 
reality about God and is a peerless poet. He is a boundless and fathomless ocean of knowledge, 


the farthest limit of erudition and the highest perfection of poetry. The unfolding of V)y@sa’s heart 


and speech constitute the very lustre and foundation of world’s knowledge. 


The Brahmasisras were written by Bhagavan Vyasa himself. He was, again, the auther of such 
a wonderful scripture as the Mahabharata. The eighteen principal Puranas and many more subsidiary 
Puranas were compiled by him. The history of India bears testimony to this fact. It is from the 
gift of wisdom bequeathed by Vyasa that the whole world is seeking light today. 


own Vyasa for arranging the Vedas. The present Vyasa, Krgna- 
is the 28th Vedavyasa of the current or Vaivaswata Manvantara. 
He taught Rgveda to his principal disciple Paila, Yajurveda to Vaisampayana, Sawaveda to Jaimini 
and Atharvaveda” to Sumantu, and further taught the Itibdsas and Puranas to the great and highly 
talented sage Romahargana, Who was a Sita ( charioteer ) by isthe ae?) Al abe 


Every Dwapara has its 
Dwaipayana, son of Par@éara, 





* Devarsi Narada said, “Bhagavan Sri Krgna is the Creator of all the worlds, omniscient and 


the supreme Lord of all deities and Sadhyas.” 


The sage Markandeya said, “Sri Krsna is the sacrifice of sacrifices and the penance of penances, 


and embodies in Himself the past, present and future.” 


“He is the god of gods and the most ancient Vigsnu.” 


Bbrgu said, 
confers Indrahood on Indra, and is the Supreme Deity of all deities,” 


Vyasa said, ‘He 
Angira said, “He is the Creator of all beings.” 


61 B G. 
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him. Arjuna is, therefore, convinced that 
what he says in these verses about Sri 
Krsna is, quite correct, and he has no 


V. 29; VII. 7to 12; IX.4to 11, and 16 
to 19; and X, 2, 3, 8. This is what 


Arjuna has in mind when he says that 
Sri Krsna is revealing His own glory to doubt about it. 


aqnded wa wat aga sa 
a fe & anacafn fagzar a ara il “2 Ul 


sara-O Krsna; aa what; ata Me; aaf@ You tell; waa aaaall that; xaq 
(as) trae; Hat I believe; amaq O Lord; # Your; safeq manifestation 
(through sport); 4 neither ; gmat: demons; @ nor; ff indeed; 2at: gods; fag: know. 


Krsna, i believe as true all that You tell me. Lord, neither demons 
nor gods are aware of Your manifestation through sport. ( 14) 








A ECE 


Sanatkumara and others said, ‘His head pervades the heavens and His arms cover the earth; 
all the three worlds are contained in His belly. He is the enteral Purusa. The practicant can know 
Him only after attaining purification of the heart, He is considered to be the Best even among seers 





who are sated through Self-Realization; and He is the ultimate resort even of the lofty-minded 
royal sages, who never turn thelr back on the field of battle ( Maha.. Bhigyma., Chap. 68 ). 


In Chapter XII of the Mahabharata, Vana-Parod, the great devotee among women, Draupadi, 
quotes the following words of a number of sages:— 
The sages Asita and Devala said, “Sri Krsna Himself isthe Prajapati (the lord of creation ) 


during the primal creation of beings, and is the sole creator of all the worlds.” 


Parasurama said, “He is Visnu Himself; none can vanquish Him. He is the sacrifice, the 
sacrificer and the deity worshipped through sacrifice,” 


Narada said, “He is the supreme Lord of all deities known as the Sadhyas, as well as of 
all blessings’. 4 


“Just as a child plays at will with {ts dolls, so doss Sri Krsna sport in the company of Brahma, 
Siva, Indra and the other gods.” k 


Besides the above, Bhagavan Vyasa says in the Mahabharata;— 


“There fs a sacred town in Saurastra ( the modern Kathiawad ), named Dwaraka, wherein resides 
Bhagavan Sri Krsna, the most ancient and supreme Purusa. He is Sanadtana Dharma personified. 
Brahmans well-versed in the Vedas and men who have realized the Self declare high-souled Sri Krsna 
to be Sanatana Dharma itself. He Is the most sacred of all sacred objects, the holiest of the holy, ang 
the most auspicious of all auspicious things. Bhagavan Sri Krsna, possessed of lotus-like eyes, is the 
eternal god of all the gods in the three worlds. He is the imperishable soul and perishable matter, the 
conscious self, the supreme Lord and one endowed with a form which is beyond human conception.” 
( Maha., Vana., 88, 24 to 27 ) ; 


In Srimad Bhagdvata Devarsi Narada, addressing the pious king Yudhisthira says, “O king 
of a men you are Indeed highly blessed, inasmuch as sages who lend sanctity yn the worlds er decsis 
visit your palaces, and the supreme Brahma Himself lives here in the guise of a human being. Indeed 


Sri Krsna is the supreme Brahma Whom sages seek to realize as the bliss of absolute repose, He 
is your beloved friend, your maternal cousin, the object of your worship, your Guide and teacher. Tell 


mer thea, who can compare with you in the matter of good luck ” ( Smad Bkaganata VIL, xv, 75-26 ) 
' e . ba o 
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The monosyllable word ‘Ka’ represents 
Brahma { the Creator ), ‘A’ signifies Vignu 
(the Protector ) and ‘[fa’ isa synonym 
of Siva (Destroyer of the universe ). 
Kegava, therefore, is the Deity who 
represents all these three aspects of God. 
Addressing Sri Krsna as ‘Kegava’ in this 
verse, Arjuna, therefore, intends to convey 
that unquestionably He is the Supreme 
Lord responsible for the creation, susten- 
ance and destruction of the whole universe. 


The pronouns ‘Etat’? and ‘Yat’, used 
in this verse, point to all that has been 
stated by the Lord from the beginning 
of Chapter VI! to verse 11 of the present 
Chapter regarding his own virtues, glory, 
character, greatness mystery and super- 
natural powers etc., and which constitutes 
a direct admission on His part of His 
divinity. And recognizing Sri Krgna as 
God Himself, the integral Brahma, the 
embodiment of Truth, Knowledge and 
Bliss, the god of gods, the creator and 
destroyer of the universe, all-sustaining, 
all-pervading and omnipotent, the ruler 
and inner controller of all, and not 
entertaining the least doubt about the 
truth of His statements is what is meant 
by believing all that He says as true. 


The Visnu-Purdna says :— 
Qader auser qaer sare: (7 | 
a a ; a 
aaaraaar TAT AT <AAT Il 
(VI. v. 74) 


“Entire glory, entire virtue, entire 
renown, entire prosperity, entire wisdom 
and total dispassion—these six are 
collectively known as ‘Bhaga’.” 


He who combines in Himself all 
these virtues is called ‘Bhagavan’. 


483 


_ The Visnu-Purana further says :— 


sara set aa yarararafc wy | 
af Faraeat aa area variate | 
( VI. v. 78 ) 


‘EJe who is aware of the creation and 
dissolution of the universe, of the appear- 
ance and disappearance of beings, as well 
as of Vidya (wisdom) and Avidya 
(nesclence ), should be designated as 


9 39 


‘Bhagav&n’. 


By addressing Sri Krsna as ‘Bhagavan’, 
Arjuna means to say that He is God 
Himself, the repository of all glory and 
omniscient. 


The word ‘Vyaktim’ denotes all the 
various forms assumed by God by way 
of sport from time to time for the 
creation, maintenance and destruction of 
the universe, for the rehabilitation of 
virtue, for redeeming the devotees by 
blessing them with His sight, for the 
protection of gods and destruction of the 
demons, and for various other reasons. 
By saying that the secret of His manifesta- 
tion in various forms is known neither 
to the demons nor to the gods Arjuna 
intends to convey that even though the 
demons are endowed with the capacity 
to assume various forms by dint of their 
May or conjuring powcr and the gods 
are capable of perceiving superscnsuous 
objects, yet they are unable to perceive 
the divine character of His various forms, 
or to comprehend His divine power, and 
art of assuming those forms, the occasion 
for such manifestation and the inward- 
ness. of His sports. Much less can an 
ordinary mortal expect to know these 


things. 


sqanqraatssn ta a gauaa | 


qanat =| yaa 


gaara O creator of beings; qa O Ruler of 
anaqa O Lord of the universe; gear O supreme 


god of gous ; 


smegag I 84 Il 


TATA 
all creatures; Zaza O 


Puruga ; 
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aq You; waaera Yourself; araatby Yourself; arama Yourself; aa know. 


O Creator of beings, O Ruler of creatures, god of gods, the Lord 


of the 
Yourself. 


By the vocatives used in this verse 
for Sri Krsna Arjuna seeks to convey 
that He is the creator of the whole 
universe, the controller and supporter of 
all, the ubject of universal adoration and 
higher than perishable matter and the 
imperishable soul known as His ‘Aparda’ 
and ‘Para’ nature respectively. 


Again, Sri Krsna is the beginning of 
the entire creation; His virtues, glory, 
sports, greatness, and forms etc. are all 


universe, O supreme Purusa, 


what You are by 
(15 ) 


You alone know 


infinite. Hence no one else can have 
full knowledge of His virtues etc; they 
are known to Him and Him alone. And 
His knowledge of His own self is not 
like the knowledge of an external object 
acquired by an individual through his 
or her intellect, and with the help of 
the scriptures etc. God being the very 
embodiment of knowledge, He knows 
Himself through Himself. There is no 
distinction of knower, knowledge and the 
object of knowledge in Him, 


aqguewaan = feat menage: | 
atafiygiatatatatea cara fapfa i te i 


fg therefore; aq You(alone); fgem: arefaae: Your divine glories ; 
avin in full; aga seft are able to describe; arfi: frafafix: by which glories ; 
gam wary ( all) these worlds; sara pervading; fasfa You stand. 

Therefore, You alone can describe in full Your divine glories, whereby 


You stand pervading all these worlds. 


The word ‘Atmavibhitayah’, qualified 
by the adjective ‘Divyah’, covers all those 
objects or beings in the universe that 
are possessed of lustre, strength, learning, 
glory, virtue and power. Since all those 
glories are God’s own manifestations and 
because no one other than He knows them 
in their entirety, He alone and no one else 
can describe them in full. This is what 
Arjuna means by the first half of this 


( 16) 
verse, Again, by the 
the verse Arjuna 
he would not be 
description of only 
are manifested in this mortal world 
alone, but that he should like to hear 
a full account of all His glories 
by which He stands revealed in various 
forms in all the worlds including the 
celestial regions. 


latter half of 
secks to convey that 
contented with a 
those glories which 


wa fread aifireat aa oftfaeaaa | 
ban be fons . 
SF 2F Daag faraisha wnaeaar ii Wo |i 


afta O Master of Yoga; wea I; ua how; @aI ever; 
ing on; erm You; frang may know; @ and ; 


qitiaearaq meditat- 
aaa O Lord; %g &g arag in what 


particular forms; wat by me; fara: af& You are to be meditated upon. 
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O Master of Yoga, through 


what process of continuous meditation 


shall I know You? And in what particular forms, O Lord, are You to 


be meditated upon by me? 


_ Arjuna puts two questions to the Lord 
in the present verse. Firstly, he seeks to 
know some device whereby he may be 
able to practise constant remembrance of 
the Lord with faith and love, and may 
know Him fully well along with His 
virtues, glory and reality. And, secondly, 
he is anxious to be told which particular 
objects, forming part of ‘this universe 


(17) 


of sentient and _  insentient beings 
should be taken to be His manifestations 
and meditated upon as such. In other 
words, Arjuna wants to know how and 
in what particular forms he _ should 
constantly think of Him so as to be able 
to comprehend His virtues, glory, truth 


and secrets easily. 


Raton ai fayfs a saga 
ya: mua ofafe scoaal ated Asay Ul Xe 


sara O Krsna; aaa: Your; 


glory ; 44: once more; fazatr in detail ; 


aq power of Yoga; a and; faqiag 


sua tell me; f because; #zaq Your 


nectar-like words; "aa: (in) hearing; # to me; afa: satiety; 4 afta is not. 


Krsna, tell me once more in d 
glory; for I know no satiety in hear 


He of whom all men seek their desired 
objects is called Janardana ( ga: wad , 
By addressing Sri Krsna as ‘Janardana’ 
Arjuna indicates that all men approach 
Him for the attainment of their desired 
objects, and also that He is fully capable of 
granting all their prayers. Arjuna thereby 
hopes that his prayer too will be granted 
by the Lord. 


‘Yoga’ is that divine potency of God 
by which He manifests Himself in the 
form of this universe and thereby reproduces 
Himself in various forms; and His mani- 
festation in those forms is called His 
‘Vibhati’ or glory. Both these words have 
already occurred in verse 7 above, and their 
meaning has been fully explained in our 
commentary on the same. Realization of 
God through unfaltering devotion has been 
mentioned in that verse as the reward 


etail Your power 
ing Your nectir-like words. 


of Yoga and Your 
( 18 ) 


of knowing His Yoga and Vibhiti in 
reality. Therefore, with a view to knowing 
full well the secret of His Yoga and 
Vibhati, Arjuna requests the Lord to 
describe them in detail again and again. 


The words of Sri Krgna appear: very 
sweet to Arjuna; he finds sucha stream 
of joy flowing from them that his mind 
never gets wearied of drinking of it. The 
more he drinks of that nectar, the more 
his thirst for the same grows. He 
feels as if he should go on drinking that 
nectar for ever. Therefore, he prays 
that Sri Krsna should go on pouring that 
divine nectar into his ever thirsty ears. 
He should not feel deterred by the thought 
that such and sucha thing has already 
been said or that the subject has been 
amply thrashed out so that there is no 
need to dilate on it any more. 
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In response to ihis prayer of Arjuna for a detailed and full description of His 
power of Yoga and glory, the Lord first points out the limitless range of His magnitude 
and then undertakes to describe only His outstanding glories. 


apTarsara 
aca & sulacaty feat arealenqaa: | 
Gara: Hee areueal faeaceq Al 8S 


eeae O chief of Kurus, Arjuna; ea now; fear: arafyaa: My divine 
glories; @to you; sraeaa: in broad detail; a#ufaearfa shall relate; fe because ; 


a fazaver to My magnitude; ara: limit; a afta there is not. 


Sri Bhagavan said: Arjuna, now I shall tell you My 
divine glories; for there is no limit to My magnitude. 


By addressing Arjuna as ‘Kurusrestha’, 
the Lord seeks to convey that, being the 
best among Kurus, he was qualified to 
hear the description of His glories, 


The whole universe being a manifesta- 
tion of God, all objects comprised therein 
are, in a general way, manifestations of 
His glory; but they are not His divine 
glories. ‘The words ‘divine glories’ should 
be taken to denote only such objects or 


beings which manifest the majesty, 
strength, learning, glory, lustre and power 


of God in a special degree. With 
reference to such glories the Lord says 














conspicuous 


(19) 


in this verse that they are limitless, so 
that it was wholly impossible to describe 
them all in full. Hence He undertakes 
to describe only the most conspicuous 
among them. 


In the preceding verse Arjuna reques- 
ted the Lord to describe in detail (in full ) 
His power of Yoga as well as His glory. 
With reference to this prayer the Lord 
says that it was not possible to give a 
full description of even His  out- 
standing glories, much less of all His 
glories,* 


a 


* The universe consists of an infinite number of objects and an infinite variety of creatures, 
For their proper regulation and control these diverse orders of objects, ideas and beings have 


classified into various broad divisions or groups under God’s immutable laws; an 


or_group has been placed under the “control of 


creation, maintenance and destruction may be 
Vasus, Adityas, Sadhyas, Viswedevas, Maruts, Pit 
order of these functionaries or chiefs, They are believed 
form, Allof them represent so many glories of God, 


The Visgu-Puraya says :-— 


| supervisor or chief, so that the processes of their 
carried on strictly according to law. The Rudras, 
rdevas, Manus and Saptarsis etc. are the various 


d_each broad division 
~~ 


to have both an embodied and unembodied 


ad 4 at waa: GAA: aHdal & ayaa | Saw alsa Taaaeryay faovteerey fayaaqear: 1 


“All the gods, all Manus, the seven seers, 


( III. i, 46) 


as well as the sons of Manus, and Indra, the chief 


of gods,—all these are special manifestations or glories of Bhagavan Visnu,” 


Besides the above, special representatives are d 


for the proper functioning of creation, In 
manifest God's lustre, energy strength. 
hetrefore that the Lord speaks of then: 


uly chosen from the various orders of creations 
this selection, the choice 


learning, knowledge 
allas His glories or manifestations, 


Particularly falls on those who 
and power in a special degree, It is 
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As promised in the preceding verse 


His divine glories in verses 20 to 39 ;— 


the Lord 


now first of all 


describes 


AEAKA WSSU Bayaraafeaa: | 
mamas wet ya TT TI 20 | 


qetea O Arjuna (Jt, a conqueror of sleep); azaq I; adaqaraafeaa: 
seated in the heart of all beings; amar the (universal) self; @ even so; 


yarata of (all) beings; anfg: the beginning ; 4 and; aevq the middle; 4 and; 


wed: the end; #zquq I alone (am), 


Arjuna, I am the universal Self seated in the heart of all beings; 
‘> ee] 


so I alone am the beginning and middle and also the end of all beings. ( 20 ) 


‘Gudaka’ means sleep. And a conqueror 
of sleep is called ‘Gudakesa’. Address- 
ing Arjuna by this word, the Lord is 
complimenting him on his attentiveness. 
The word ‘Atma’, qualified by the compound 
adjective ‘Sarvabhitasayasthitah’, signifies 
the conscious spirit or sou! residing 
in the heart of all living beings and 
referred to elsewhere as the ‘Para Prakrti’ 
(higher nature) and the ‘Ksetraj fia’ 
( Knower of the field )—vide VII. 5., XIII. 


1. Feing a fragment of God ( XV. 7 j, it 
is in essence the same as God Himself 


ee 2 SE ET EO 





ea 











OMIT. 24. Ltits therefore that the Lord 
declares the soul as identical with Him. 


The word ‘Bhitanam’ stands for all 
embodied beings both sentient and insen- 
tient. The creation, maintenance and 
destruction of beings proceed from God. 
All beings emanate from Him, exist in 
Him, and even at the time of final 
dissolution get merged in Him. In other 
words, He is the root cause and substratum 
of all. This is what is meant by the 
Lord when He calls Himself the beginning, 
the middle and also the end of all beings. 


TED: 


In Chapter LXX of the Vayu-Puraga we read the following account :— “The creation of beings 


by Kagyapa having been over, the said Pra 


excelled their group in merit and glory and for the governance of those g 


the rest. Thus the moon was made the king of the stars and planets ; 
racharya was appointed as the head of the Bhargavas ( the 


Adityas ( sons of Aditi ); Pavaka (the god of fire), 


chief of Angirasas ( the son of Angira ); Suk 
scions of Bhrgu ); Vignu was made the chief of the 


of the Vasus; Daksa, of the Prajapatis ( Lords of creation ); 
‘ gankara, of the Rudras ; Varu 


Maruts ; Narayana, of the Sadhyas 


Kubera_ of the Yaksas ( a class of demigods ) ; Salapani ( Bhairava ) 
the celestial bards ); 
f the birds ; ‘Sega, of the snakes and other reptiles; 


of the rivers ; Chitraratha, of the Gandharvas ( 


of the beasts; the bull, of the quadrupeds; Garuda, 0 
r varieties of snakes and Nagas; the Himalaya range, of the 


Vasuki, of the Nagas; Taksaka, of othe 
mountains ; Viprachitti, of the Danavas ; 


seas, rivers and clouds; Kama ( the god of Love ), of 
uch as the seasons and months 


le the king 


year ), of the various divisions of time s 


Ketuman, of the West and 
and mainienan 
the glories of God contained in the preseat ¢ 


Vaivaswata, of the manes ; 
the Apsaras ( celestial nymphs ) ; Samvatsara (the 


Vaivaswata Manu was mac 


ce of the entire creation is being carried 0 
hapter agrees ia many respects with the above description. 


japati selected from the various orders of creation those who 


roups made them lords over 


Brhaspati was appointed as the 


Prablada, of the Daityas ; Indra, of the 
na was mae the ruler of the waters ; 
, of the Bhitas and Pisachas ; the ocean, 
Utchaihéravas, of the horses; the lion, 


Parjanya (the god of rains ), of the 


etc.; Sudhama, of the East ; 
of all human beings. The administration 


n by these functionaries.” The description of 
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afeaame Prosatast catgars | 
atfaasaater aaaronad wart 22 il 


wea I (am); atffearg among the (twelve) sons of Aditi; faeq: 
Visnu; sifiart (and) among the luminaries; agar da: the radiant 
sun; ag I; wzarq of the Maruts ( wind-gods, forty-nine in namber ); aéfa: 
the glow; aaarmrmg (and) among stars ; aat (their Lord) the moon; 


afeq am. 


I am Visnu among the twelve sons of Aditi, and the radiant sun 
among the luminaries; I am the glow of the Maruts @ (the forty-nine wind- 


gods ), and the moon among the stars. (21) 


The twelve sons of Aditi, viz., Dhata, hence among all luminaries the Lord has 


Mitra, Aryama, Indra, Varuna, AmSsa, singled out the sun as His own self, 
Bhaga, Vivasvan, Puasa, ‘ Savita, Twasta 
and Visnu, are known as the twelve The forty-nine Maruts or wind-gods 


Adityas. Vignut is their Lord and _ the were born of the spiritual glow of goddess 
best of them all. It is therefore that the Diti’s religious observance in the shape 


Lord calls Visnu His own self. of meditation on God. It was because of 

that spiritual glow that they could not 

Among luminous objects such as the _ be slaughtered in their mother’s womb.t 

sun, moon, stars, lightning and fire etc., Hence the Lord speaks of that glow of 
the sun is the most resplendent of all; theirs as His own self. 











* The names of the forty-nine wind-gods are : Sattvajyoti, Aditya, Satyajyoti; Tiryagjoyoti, Sajyoti, 
Jyotisman, Harita, Rtajit, Satyajit, Susena, Senajit, Satyamitra, Abhimitra, Harimitra, Krta, Satya, Dhruva, 
Dharta, Vidharta, Vidharaya, Dhw&nta, Dhuni, Ugra, Bhima, Abhlyu, Saksipa, Idrk, Anyadrk, Yadrk, 
Pratikrt, Rk, Samiti, Samrambha, Idrkga, Purusa, Anyadrksa, Chetasa, Samita, Samidrkga, Pratidrksa, 
Maruti, Sarata, Deva, Diga, Yaju, Anudrk, Sama, Maauga and Vis ( vide Vgyu-Purdga LXVII. 123-130 ). The 
Giruds Purdna and other Puranas give slightly different names. But the name ‘Marichi’ is not to be 
found anywhere. It is for this reason that the word ‘Marichi’ has not been interpreted as the name of 
a wind-god, but as the glory or rays of all the Maruts. 


The_sons born of Daksa’s daughter, Marutvati, are also called Maruts ( vide-Harivaméa ). The 
Puranas describe their birth in different ways and under different names in the different Manvantaras 


f aiat faatsrar at aeneada wa wo wat faaeara qur a afar eaacaar o 
CREA caer gaat | fasRsaa | GeeamEG aaarefeenai TTB: 1 


( Maha., Adi, LXV. 16-16 ) 


Propitiated her husband, Kasyapa, by 
pleased her in his turn by granting 


{ Having lost many of her sons in the war with gods Diti 
i oS ada Kasyapa, who was the foremost of all ascetics 
era boon. Diti asked of him most glorious son illi 

Fass her the desired boon, and while Piety eget aR ee A Ba SaMvap 
oetus in her womb for a hundred years observing strict purity and self-restraint ; J pa sty mat 8 
constantly fixed on God, she would surely get a son capable of killing Indra.” nt, = keeping her mind 
womb as his deadly enemy, Indra, the chief of celestials, too made his sipaathnte meen Seale gana 
o serve Diti with 
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Being the lord of the twenty-seven 
asterisms or lunar mansions, such as 
Aswini, Bharani, Krttika and so on, and 


the chief of all other Stars, the moon is 
one of the chief glories of God. Hence the 
Lord speaks of the moon as His own self. 


aati amaatstea Fararafea ataa: | 
eexaimt aagefer wyararafea Saar i ee i 


aq among the Vedas; araaz: afta I am Samaveda; farata among 
the gods ; araa: aféa I am Indra; gfgara of the organs of perception ete.; 
wa: afea Tam the mind; @ and; aaa in living beings; Saar afta I am 


the consciousness { life-energy ). 


Among the Vedas, Iam the Samaveda; among the gods, I am Indra. 


Among the organs of perception etc., 
consciousness ( life-energy ) in living beings. 


Among the four Vedas,—Rk, Yajus, 
Sama and Atharva,—the SAmaveda is full 
of sweetest psalms and the most charming 
praises of God; hence it occupies the 
foremost place among the Vedas, It is 
therefore that the Lord speaks of the 
Samaveda as His own self. 


Being the king and ruler of all gods, 
such as the sun-god, moon-god, the god 
of fire and the god of air etc., Indra is 
the foremost of them all. Hence the Lord 


calls him His own self. 


Of the eleven Indriyas or organs of 
perception etc., viz., the organs of sight, 
hearing, touch, taste, smell and speech, 
hands and feet, the organs of generation 





am the 
( 22 ) 


I am the mind; and [ 


and evacuation and the mind, the last- 
named, viz., the mind, is not only the 
controller and director of the rest, but 
the subtlest and best of them all; hence 
it occupies the foremost place among them. 
It is therefore that the Lord declares it 
to be His own self. 


The word ‘Chetana’ in this verse 
signifies the principle of consciousness 
existing in beings, which is a faculty of 
the mind, whereby they experience pleasure 
and pain and cognize other objects, and 
which has been enumerated in XIII. 6 
as an evolute of the ‘Ksetra’, It is the 
main faculty responsible for the various 
experiences of living beings, hence the 
Lord speaks of it as His own self. 





great humility. He kept himself by her side all the twenty-four hours waiting for an opportunity to do 
something whenever he found some lapse in her purity. At last, only a few days before the expiry of 


a hundred years, it so happened that Diti went to bed, one day, without washing her feet and was 
soon overtaken by sleep. Availing himself of that opportunity, Indra entered her womb with his 
weapon, a thunderbolt, in hand, and split the great foetus into seven parts. Smitten by the thunderbolt, 
the foetus raised aloud cry. Indratried to hush it up by repeatedly whispering into its ears ‘Ma _ 
rodih’ ( don’t cry ). Finding that, though split into seven parts, the foetus was still alive. Indra got 
much exasperated and again split each of those seven parts intoseven. Eventhough multiplied forty- 
nine times, the foetus still remained alive. Indra was now convinced that it would not die. These 
forty-nine parts became known as the mighty Maruts or wind-gods. They got the collective name of 
‘Maruts’ from Indra’s words addressed to them: rodih’ (don’t cry). ( see Vignu-Puraga, 


a 
Part I, Ch. 21.) . 


62 B. G. 
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eaint wecaten fade aacaany | 
quat wasanfer Be: frat N82 Ml 
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eleven Rudras (gods of destruction ) ; aT Lord 
Siva: afte Tam; a and; aaerara of the Yaksas and Raksasas ; ca OF rae 
the nd of riches, Kubera; ava 1; FHA of the ( eight ) a, pe ee 
god of fire; afta [ am; 4 and; fara among the mountains; H®: ( 


the mountain Meru. 


azima of the 


destruction ), I am Siva; and 
the lord of riches ( Kubera ). 
e; and among the mountaims, 


( 23 ) 


Among the eleven Rudras ( gods of 
amone the Yaksas and Raksasas, I am 
Among the eight Vasus, I am the god of fir 
I am the Meru. 


The eleven Rudras are: Hara, Bahuripa, 
Tryambaka, Aparajita, Vrsakapi, Sambhu, 
Kapardi, Raivata, Mrgavyadha, Sarva 
and Kapali.* Of these, Sambhu or Sankara 
isthe lord of the rest, and the bestower 
of blessedness and _ blessedness _ itself. 
Therefore, the Loid declares him to be 
His very self. 


Kuberay is the chief of the Yaksgas 
and Rakgasas, and the best among them; 
he is best known as a regional god or 
Lokapala and the lord of riches. There- 
fore, the Lord said that He was Kubera, 





The eight Vasus are: Dhara, Dhruva, 
Soma, Ahah, Anila, Anala, Pratytga and 
Prabhasa.{ Anala or the god of fire is 
the chief among them and carries oblations 
to the gods. He is also regarded as the 
mouth of God. Itis therefore that the 
Lord calls the god of fire His very self. 

The Meru mountain is believed to be 
the centre of the stars and the main 
divisions of the world and the repository of 
gold and jewels. Its peaks are the high- 
est in the world. Being thus the chief of 
mountains, the Meru has been declared 
to be the very self of the Lord, 





SeuT agereq varanearafaa: | qqiafted arysa sel tadeaar u 
BTM Tes BITSY saad 1 wares  asfsar eatleryarearar: 
( Harivaméa I. iii. | 51-52 ) 


} Kubera is a grandson of the sage Pulastya and a son of Visrava. He was born of Devavarnini, 
a daughter of sage Bharadwaja. Pleased with his long and arduous penance, Brahma asked him to 
seek a boon from him. He sought from him the custodianship of the riches of the universe. 
Brahma thereupon aid, “I am also anxious to appoint someone as the fourth guardian of the universe; 
therefore, I call upon you to accept this high office as Indra, Yama and Varuna have done.” It was 
Brahma again who made a gift to him of the celebrated aerial car known as Puspaka. Since then 
Kubera has held the office of the god of riches, Ravana, Kumbhakarna and other , i 
step-mother, Kaikasi ( Valmiki’s Ramiyana, Uttarakagda, III). The celebrated Nalakubara a So = 
who had been turned intoa pair of Arjuna trees by the curse of Narada and were ioatiee 
Bhagavan Sri Krsna, were the sons of no other than Kubera. ( Vide Srimad Bhagavata X, 10 ), : 


[att sara dasa agedarfasists: | 9eq98e Sareea qalssl wadfaar: 1 


( Maha,, Adi, LXVI, 18 ) 
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giaat a qed ai fate qa aezectaq 


QalalaHe THT 


giaaiq_ among the priests; 


ataiaren 


qeaq ( their ) 


Swe: Il Xe Il 


chief; geeafaq Brhaspati; 


arg Me; fafe know; wa O son of Prtha, Arjuna; wey I; a@ariiar among 


warrior-chiefs; *#*q: am Skanda (the generalissimo of the gods ); 


4a and; 


aia among the waters; ale: ocean; ala am. 


Among the priests, Arjuna, know Me to’ be their chief, Brhaspati. 
Among warrior-chiefs, I am Skanda (the generalissimo of the gods); and 


among the waters, [ am the ocean. 


Brhaspati* is the preceptor of Indra, 
the chief of the celestials, the family 
priest of the gods, the greatest repository 
of learning and wisdom, the foremost of 
all the priest of the world and the head 
of the Angirasas ( sons of Angira ). 
Therefore, Bhagavan Sri Krsna calls him 


His own self. 


Skanda is also known by the name of 
Kartikeya, He hassix heads and twelve 


ANT wpe 


(24) 


arms. A son of Lord Sivat, he is the 
generalissimo of the gods. He is the 
foremost of all generals in the world. It 
is therefore that the Lord declares him to 
be His very self. 


Among all seats of water in the world 
the oceant is the largest and is believed 
to be their lord. Hence the ocean is 
their chief representative; and it is 
therefore that the Lord declares it to be 
His own self, 


IIASA RAAT | 


qatat wqaaisea Taran fares 24 I 


weq I; wedi among the great seers; 
(and) among words; @%H Say, the one syllable OM; ait 
among offerings; ayaa: the offering of Japa; earramry (and ) 


ay: the sage DBhrgu; fra 
ain; @Qrara, 
among the 


immovables; fara: the Himalaya mountain; afer I ain. 








, Brhaspati_is the most illustrious son of Maharsi 
seers that held office in the second or Swarochisa Manvantar 


12; Matsya-Purana IX- 8). He is a great scholar. It_was 2 
the six systems of philosophy, the Smrti texts and Agama 


and other auxiliary branches of learning, 


etc. to the Lord when he assumed the form of a Dwarf (B 











oe ee 








Angira. He was the chief of the seven 
a of the present Kalpa ( Harivamsa, VII. 
he who taught the Vedas with their limbs 


rhaddharma-Purana, Madhya., XVI. 69-73 ). 


It was his son, Kacha, who learnt the science of reviving the dead from Sukracharya. Brhaspati 


is the family priest of Indra, the chief of celestials. 
from time to time froma most useful study for the humanity. Accounts 


be found in the Saati and Anusasana Parvas of the Mahabharata. 
s he is held to be born of Dakga’s daughter Swaha through Agni, the god of 
The Mahabharata and the Puranas contain wonderful stories 


| 


+ In some book 
fire ( Mahabhara‘a, Vanaparva, 223 ). 
about bial 


{ The word 


The sublime teachings that he imparted to Indra 
of these teachings are to 


‘ocean’ in this verse means all the oceans taken together, 
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Among the great seers, I am Bhrgu; among words, I am the sacred 
syllable OM. Among offerings, I am the offering of Japa ( muttering of 


sacred farmulas ); and among the immovables, the Himalaya. 


Maharsis there are many; their dis- 
tinctive marks and the names of the ten 


most prominent of them are given below:— 


‘The mind-born sons of Brahma are 
all independent in the matter of birth 
and endowed with supernatural powers. 
That which is not bounded by limits, 
in other words, that which is infinite 
in extent, and which, though all- 
pervasive, is yet visible to us, is 
called ‘Mahat’. And those wise men 
who having transcended the limits of 
the human intellect depend entirely on 
Him who is infinite in virtues (‘Mahantam 
Rganti ), are called Maharsis. Bhrgu, 
Marichi, Atri, Angira, Pulaha, Kratu, 
Manu, Daksa, Vasistha and Pulastya— 
these are the ten principal Maharsis. 
They all sprang of their own will from 
the mind of Brahma and are possessed 
of supernatural powers. Because God 
Himself appeared through Brahma in the 
form of these seers, they are called 











( 25 ) 


Maharsis.”* (Vayu-Purana LX. 32-3, 89-90.) 


Bhrgut is the chief of all great 
seers. He is a great devotee of God, 
highly enlightened and full of spiritual 
glow: hence the Lord declares him to 
be His own self. 


The substantive ‘Gir’ ( the uninflected 
form of ‘Giram’) denotes a word expressive 
of meaning, and the word OM, also 
known as the ‘Pranava’ is termed as the 
‘one syllable? ( VIII. 13). Of all signi- 
ficant words ‘Pranava’ stands the foremost; 
for it is an appelation of God ( XVII. 
23). The repetition of this word brings 
God-Realization and there is identity 
between word and its meaning. Hence 
the Lord speaks of the ‘Pranava’ as His 
own self. 


Japa or repetition of the Divine 
Name involves no violence in any form, 
and the practice of Japa leads to the 
direct perception of God. The Code of 
Manu also speaks very highly of Japa. 





G SAU: CATPRAL WAT! TAT: Yar: | ACMA grat avtagra aPeag: Fe: 
aenregta & eur agra Taal YH: | TeNeMsTa: TET Fs: Teeter: 
yyidfaaa afeer: gee: eat: 1 wade afega geeaafa F eau 
TAM AAA CITIAYAT: CATA AAT: | Gada WIE HTSeTEMT ARTA: 


{ Among the mind-born sons of Brahma, Bbrgu is a prominent figure. He has successively 
held the position of one of the seven seers in the Swayambhuva, Chaksusa and other Manvantaras. In his 
line have appeared a number of seers, revealers of Mantras or sacred hymns, and founders of indepen. 
dent Gotras or families. He holds a position of great eminence among the seers. He married Khyati, a 
daughter of Daksa, who gave birth totwo sons, Dhata and Vidhata by name, and a daughter named 
Sri. This latter became the Consort of Bhagavan Narayana. The celebrated sage Chyavane too was 
begotten by him. His sons Jyotigm@n, Sukrti, Havisman, Tapodhrti, Nirutsuka and Atibahu have 
figured asthe chief among the seven seers in different Manvantaras. He is one of the greatest seers 
and revealers of Mantras. It was he who tested the Sattvic character of- Sri Visnu’s forbearance by 
kicking His chest. In commemoration of that incident Bhagavan Visnu still bears on His chest the 
mark of the kick in the shape of a footprint. Having been entrusted with the work of creation 
Bhrgu, Pulastya, Pulaha, Kratu, Angira, Marichi, Daksa, Atri and Vasistha ‘are also. known as hei 
_Nine_Brahmis’, Almost all the Puranas are replete with references to this sage ( vide Harivams. 
the Matsya, Siva, Brahmanda, Devi-Bhagavata, Markandeya, Padma, Vayu and the Bha ue 
and the Mahabharata ), i awaits 


{ fafaqaisaraat fafagt eataeers GUY: MSSIFT Tal Alaa: Was ui 
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Hence ‘Japayajiia’ excels all other forms 
of sacrifice, and it is in order to bring out the 
superiority of ‘Japayajiia’ to every other 


The Himalaya is the foremost of them 
all. It is a most sacred place for the 
practice of austerities and is helpful in 


the attainment of liberation. The divine 
sages Nara and Narayana performed their 
austerities on the Himalayan peaks. On 
top of this, the Himalaya is the king of 
mountains. Hence the Lord speaks of it 
as His very self. 


offering that the Lord calls it His very self. 


That which has a fixed position or 
is immovable is called ‘Sthavara’. 
Mountains, because they are immovable, 
fall under the category of ‘Sthavaras’, 


aga: wagant Fadia A ara: | 
meat faaca: feat afaet ata i Xe I 


aagaima of all trees; azaa: (Iam) the Aswattha (the holy fig 
tree ); Zadimq among the celestial sages; ang: the sage Narada; aaatong 
among the Gandharvas (the celestial musicians); faawa: Chitraratha ( the 
king of Gandharvas ); @ and; fagiarm among the Siddhas ( perfect souls ); 
#fre: aft: ( am ) the sage Kapila. 


Among all trees, I am the Aswattha (the holy fig tree ); among 
the celestial sages, Narada; among the Gandharvas ( celestial musicians ), 
Chitraratha ; and among the Siddhas, I am the sage Kapila. ( 26 ) 

The holy fig tree* ( ficus yeligiosa ) is His very self. 
held to be the ruler of the kingdom 
of plants and the most sacred of all 
trees; hence the Lord declares it to be 


ae 


For the marks of a Devarsi or 
celestial sage the reader is referred to 


2 ee ee 

















ee Ee 


“Japayajiia is ten times more valuable than a ritual; the same, when practised in a low 
whisper, is a hundred times more valuable; while mental Japa is a thousand times more valuable 


than the same.” 
“The Puranas speak in very high terms of the Agwattha tree. The Skanda-Purdna says :— 
¢ eel 





qe fasy: feaat fra eHeay FIT GT AI 
aTaaeT = BTA Tay aT @fe: 11 
Haseya 7 daze: aqas: aaqlead: i 
a wa fain wa gat wareafy: afaagATS: | 
qeqraa: «9 agaeeaT «A AraNT | BING | YM: 


( Skanda-Purana, Nagara-K handa 247, 41. 42. 44 ) 

“In the root of the holy fig tree resides Visnu; in the trunk, Kesava; in the branches, 

Narayana; in the leaves Lord Hari; and in the fruits abides Achyuta in conjunction with all the 
; %¢ . . . - : ° e - 

There is not the least doubt about this. This tree is Visau Himself appearing in a concrete 

exalted souls worship the sacred root of this tree. Dependence on this tree wipes out thousands 


H » 
their prayers and bestows merit. . . ; 
Besides this, work on Indian medicine also spenk highly of this tree; its leaves, fruit and 
> } ah BL 


bark—all possess medicinal properties. They are made use of in the treating ailments such as impurity of 
brood excess of phlegm wind and bile, a burning sensation all over the body, vomitting, dropsy, er 
, . 7 . ' 
f tite poisoning cough, remittent fever, hiccough, a bruise in the heart, desease of the nose, dry 
of appetite, , 


spreading itches, worms, leprosy, a sore om the skia, a burn etc. 


gods. 
form; 
of men’s sins, grants 
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the commentary on verses 12 and 13 
above, where they have been already 
discussed. N&rada is the chief of all such 
Devargis. Besides this, he is a great 
devotee, a highly enlightened soul and 
an expert revealer of Mantras. Hence it 
is that the Lord declares him to be His 
very self. For a detailed account of 
Narada to the reader is referred to the 
footnote below the commentary on verses 
12 and 15, 


The Gandharvas are a particular class 
of celestial beings. They are celestial 
musicians and actors. In the celestial 
regions they are considered to be most hand- 
some and attractive in appearance. The 
abode of the Gandharvas or Gandharva- 
loka is situated above the abode of the 


Guhyakas and below that of the 
Vidyadharas. Like the gods and the 
manes, there are two varieties of 


Gandharvas—earthly and celestial, <A 
human being ascending to the abode of 
the Gandharvas by dint of his merits 
after death |is an ‘earthly’ Gandharva ; 
while he who is a Gandharva from the 
beginning of a Kalpa is called a celestial 
‘Gandharva’. ‘The celestial Gandharva$ are 
again divided into two classes—‘Mauneyas’ 
and ‘Pradheyas’. Two of a sage Kasyapa’s 
wives bore the names of Muni and 
Pradha respectively. Most of the Apsaras 
and Gandharvas took their birth from 
them. Sixteen celestia] Gandharvas, ViZ., 
Bhimasena, Ugrasena, Suparna, Varuna, 
Gopati, Dhrtarastra,Stryavarcha, Satyavak, 
Arkaparna, Prayuta, Bhima, Chitraratha, 
Saligira, Parjanya, Kali and Narada, 
being the progeny of Muni, are called 
‘Mauneyas’, Another group of fourteen 
Gandharvas, viz., Siddha, Purna, Barhi, 
Pornayu, Brahmachari, Ratiguna, Suparna, 
Viswavasu, Suchandra, Bhanu, Atibahu, 


Haha, Haha and Tumburu, being born of 
Pradha, are called ‘Pradheyas’ ( Maha- 
bharata, Adi., LXV), Among them, Haha, 
Haha, Viswavasu, Tumburu, Chitraratha 
and others are more prominent than the 
rest; and Chitraratha isconsidered to be 
the ruler of them all. Chifraratha is 
highly proficient in calestial music, and 
a master of this art. It is therefore, 
that the Lord calls him His very self. 
Accounts of these Gandharvas are contain- 
ed in the Agni, Markandeya, Vayu and 
Kalika Puranas, the Mahabharata, Adi-Parva 


and other scriptures. 


A ‘Siddha’ is one who has attained 
supernatural powers of all kinds obtain- 
ing on the physical and astral planes, 
and is fully endowed with noble virtues 
such as righteousness, wisdom, glory and 
dispassion etc. There are thousands of 
such Siddhas, Kapila being the foremost 
of them all. Lord Kapila is a direct 
manifestation of God, He took his‘descent 
from the womb of Devahiti, wife of the 
great Yogi Kardama, in order to impart 
divine knowledge to his mother. At the 
time of his birth the Creator, Brahma 
himself, made his appearance in the 
hermitage of Kardama and said to 
Devahiti:— 


“Held iu high esteem by the teachers 
of Sankhya, this lord of the Siddhas will 
enhance your glory and will be known 
throughout the world by the name of 
‘Kapila.’’* (Srimad Bhagavata III. xxiv. 19.) 


Kapila is eternally endowed by nature 
with virtues like knowledge, glory, 
righteousness and dispassion -etc, There 
is none among the Siddhas who can even 
Stand comparison with him, much less 
excel him. It is therefore that the Lord 
calls sage Kapila His own self. 


serTqaAaat fae maga waT | 
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ward among horses; #gd#ax begotten ( of the churning of the ocean ) 


along with nectar; g=a:aaaq (the celestial 


horse named ) Utchaihsrava; 


TATU among mighty elephants; &waaay (the celestial elephant called ) 
Airayata; @ and; gq among men; aufara the king; arm Me; fafe know. 


‘ 


Among horses, know Me _ to 


be the celestial 


horse Utchnihsrava, 


begotten of the churning of the’ ocean along with nectar; among mighty 


elephants, Airavata ( Indra’s elephant ); and among men, the king. 


The celestial horse Utchaihgrava, was 
got during the churning of the ocean along 
with nectar. Hence it is counted as one 
of the fourteen gems of the world and 
is regarded as the king of horses. It is 
therefore that the Lord calls Utchaihsrava 
His own self. 


The leader of a herd of elephants is 
called ‘Gajendra’. Among such Gajendras 
too the celestial elephant Airavata, owned 
by Indra, is the best of all and is regard- 
ed as their chief. Like the horse 
Utchaihgrava, it was also got during the 
churning of the ocean. That is why the 
Lord declares it to be His own self. 


A king devoted to his duty and 
adorned with virtues enumerated in the 


( 27 ) 


Scriptures urges his subjects to righteous 
acts, deterring them from sinful pursuits, 
and protects them; hence he is regarded 
as superior to other men. Such king 
exhibit the divine power more than 
ordinary man. It is therefore that the 
Lord calls him His own self. 


The term ‘NarAdhipa’ can also be taken 
to refer to the Manu presiding over a 
particular Manvantara, since he is the lord 
of men of that Manvantara. It is well- 
known that Prajdpati appointed Vaiva- 
swata Manu as the lord of men of the 
existing Manvantara. 


naearmrafraa ae taead Aa | 
( Vayu-Purana LXX. 18 ) 


asain ad Aaa VTTa! 
qgaaiea Feu: autorafer areata: ll 2 i 


wea I; agar among weapons; 4Aq. the 


of Indra); aqata (while) among cows; *IMY* the | 
afta Lam; saa: followed by procreation; 


Kamadhenu (the cow of plenty ); 


#zq: the sexual urge; afea I am; 4 and;  @aloura. 


thunderbolt (the weapon 
celestial cow named 


aTgle: 


among serpents ; 


Vasuki (the king of serpents ); aféa ain. 


Among weapons, I 


celestial cow Kamadhenu (the cow olf 
(as enjoined by the scriptures ); among serpents, 


which leads to procreation 
I am Vasuki. 


Among all the weapons of the universe 
the thunderbolt ( Indra’s weapon ) is the 


am the thunderbolt; 


most powerful, 
glory of sage Dadhichi’s austerities and 


among cows, I am the 
plenty ). I am the sexual desire 


( 28 ) 


because it embodies the 
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the lustre of God Himself; and it is said 
to be unfailing in effect ( Srimad Bhagavata 
VI. xi, 19-2U ). Hence the Lord speaks of 


it as His very self. 


The celestial cow Kamadhenu ( the 
cow of plenty) is the best of all cows. 
She can satisfy all the desires of gods 
and men and was got during. the churning 
of the ocean. Hence the Lord declares 
her to be His own self. 


‘Kandarpa’ is an appellation of the 
god of sexual love. By adding the quali- 
fication ‘Prajana’ to it, the Lord shows 
that only that sexual urge which leads 
to procreation as enjoined by the scriptures 
is identical with Him. The same idea 
was expressed in verse 11 of Chapter VIT 


ATABlTA  ATMaT 
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by adding the qualification ‘Dharma- 
viruddhal’ ( not in consistent with virtue ) 
to the word ‘Kamah’ (sexual desire ). 
The intention is to show that sexual 
enjoyment indulged in by sensual men 
for the gratification of the sense is beastly 
and hardly consistent with virtue; only 
such enjoyment asis indulged in by men 
of self-control only for the sake of 
procreation, and as enjoined by the 
scriptures, is consistent with virtue and 
therefore good. Hence it finds a place 
among the glories of God. 


Vasuki, being the king of serpents 
and a devotee of God, is regarded as the 
best of serpents. Hence the Lord declares 
him to be His own self, 


qant Aagzawey | 


fuamagat aifee aa: dana NR Il 


azq 1; armara among the Nagas (a special class of serpents ); #aFd: 


Ananta (the serpent-god ); @ and; argara (the lord) of aquatic creatures; 
TaN: Varuna (the god of water } afey am; faq, among the manes; 
waar Aryama (the head of the Pitrs); @ and; @awarm amone rulers; aa: 
Yama (the god of death ); aga I; afer am. s 3 


Among Nagas (a special class of serpents), I am the serpent-god 
. e : ss 
Ananta; and IT am Varuna, the lord of aquatic creatures. Among the 
manes, I am Aryama ( the head of the Pitrs); and among rulers, I am 
Yama ( the god of death ). : 
S ( 29 ) 


4 . . 
The serpent-god Sesa is the king of of the Lord, and often manifesting him- 


all Nagas and is endowed with a thousand 
heads. Serving as a cosy bed for the 
Lord and rendering other. services to 
Him, heis constantly engaged in gratify- 
ing Him. Besides he is a great devotee 





self along with the Lord he participates 
His birth also is 
attributed to God.* Hence he is declared 
to be the Lord’s own self. 


in His divine sports. 


SS SS SSS 


2 ad aaecmemad foreftorqs ay areafe yarts ati Fut agar 1 


“This supreme Deity brought 


as well as all living beings,” 


forth the celestial Naga, 
himself the whole creation and supports on his head 


( Maha., Bhisma., LXVII. 18 ) 


Ananta by name, who embodies in 
the entire globe including the mountains 
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Varuna, being the Lord of all aquatic 
creatures and deities presiding over the 
waters, the guardian of a quarter of the 
universe, a celestial being and a devotee 


of God, is held to be an _ outstanding 
personality. Hence the Lord speaks of 
him as His own self, 

There are seven principal manes :* 


Kavyavaha, Anala, Soma, Yama, Aryama, 
the Agniswattas and the Barhisads. Aryama, 
being the head of the Pitrs, is recognized as 


the best of themall; therefore, the Lord 
speaks of him as His own self. 

Among all the rulers on earth, as 
well as in the celestial world. Yama 
(the god of death) is the greatest, 
The awards of Yama are all aquitable 
and righteous, salutary as well as exqiatory 
in character. He is an_ enlightened 
devotee of God and the guardian of a 
quarter of the universe. Hence the Lord 
speaks of him as His own self.t 


wean = Seatai 
BIT A wweg(<sz 


SIS: STAT | 
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@ RUaeisas: Val ansaraar qari aftasarat afeveaarcat WAIT: II 
( Siva., Dharma., LXIII. 2) 


In some books we read the following names: Sukala, Angirasa, Suswadha, Somapa, Vairaja, 
the Agniswattas and the Barhisads ( Harivaméa, Purva., XVIII). The names may have differed in 
the different Manvantaras. 


{ In the court of Yama no one is treated with partiality on any score, nor is there any 
scope for recommendation, bribery or flattery. His laws are inexorable. It is therefore that he is 
considered the greatest among rulers. Indra ( the lord of paradise ), Agni ( the god of fre ), Nirrti ( the 
‘ goddess of death ), Varuna ( the god of water ), Vayu (the god of air), Kubera (the god of riches ), 
igana (Siva) and Brahma—these are the ten regional gods (vide Byhaddharma-Purana, Uftiard., 9). 


They are the guardians of all the quarters of the universe, 


It Is said that to the virtuous Yama presents a naturally genial aspect; whereas to the sinners 
he appears in a dark and ghastly form with bloodshot eyes, terrible jaws, a tongue shooting like 
lightning, and dreadful bristling hair and with the rod of punishment raised in his hand ( Skanda, 


Kasi., Pirvardha, VIII. 55, 56 ). 


Yama is possessed of supreme wisdom. It was he who imparted the knowledge of the Self to 
Nachiket&. The story of Nachiketa appears in the Kafhopanisad, the Mahabharata ( AnuSasana-Parva ) 
and the Varaha-Puraga. Over and above this he is a great devotee of _ God. The glories of God, 
as well as of the Divine Name, sung by him before his messengers in Srimad Bhagdvata afl iii, Visnu- 
Puraga II1. vii, and Skanda-Purana, Kai-Khanda, Pirvardha, Ch. VIII, should be carefully studied by 


all without fail. 


earth men who bring even Yama to his wit’s end. The Skanda- 


But occasionally there appear on 
; eror, Kirtiman by name, who was a great devotee of God. 


Puraga records the story of a famous emp . 
Through his lofty teachings all his subjects were inspired with piety and devotion. By virtue of 


his religious merits, the souls that were already rotting in the abode of Yama gradually began to be 
redeemed ; while those who were newly left their mortal coil attained the supreme state. Thus fresh entry 
Into the abode of Yama was completely stopped. The result was that in due course not a_ single 
soul was left in his abode. Thereupon Yama lodged a complaint with Brahma, who in his turn referred 
him to Bhagavan Visnu. The latter told bim that there was no help so long as the pious and devoted 
Emperor Kirtiman ruled over the earth, But such a state of affairs could not last for ever. ( Skanda, 


Vijgu., Vai., XI. xil. 13 ) 
63 B. G. 
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azq I; eam among the Daityas; were: (the famous devotee ) 
Prahlada; a and; #@aarmq among reckoners; ®I®: Time; afta am; @ even So; 
amor among quadrupeds; #i-q: the king of beasts, lion; @ and; garg 


among birds; wea I (am); aqaq: Garuda (son of Vinata ), 


Among the Daityas, I am the great devotee Prahlada; and among 
reckoners, I am Time. So among quadrupeds, I am the lion; and among 


birds, Garuda. 


The progeny of Diti are known as 
Daityas, Prahlada has been recognized 
as the best of the Daityas inasmuch as 
he is endowed with all good qualities, an 
extremely pious soul, a faithful, loving 
and disinterested devotee of God, and 
the ruler of the Daityas. Hence the 


Lord speaks of him as His very self. 


The word ‘Kala’ denotes time with 
its various divisions, e. g., a moment, an 
hour, a day, a fortnight, a month, a year 


( 30 ) 
declares it to be identical with Himself. 


The lion is recognized as the king 
of all beasts. It is the strongest, the 
boldest and the bravest of animals and 
has a most dignified bearing. Hence the 
Lord counts it among His glories. 

Garuda, son of Vinata, is the king 
of birds. Being the largest and most 
powerful of all birds, he is regarded as 
the best of them. Over and above this, 
he is a great devotee of God and the 


Lord’s own carrier. Hence the Lord 
declares him to be His own self, 


gaa: Waa um 8 wesamed | 
samt watatta aaamita sre il 32 tl 


and so on. It is the basis of all 
astronomical calculations. Hence the Lord 


azq I; gaarmg among the purifiers; yaa: the wind; wewarg (and ) 
among wielders of weapons; wa: Sri Rama; aka am; aya among fishes; 
att: the shark ; afta am; @ and; a@iaataq among rivers; sreat the Ganges ; afe# am. 


Among purifiers, I am the wind; among warriors, I am Sri Rama. 
Among fishes, I am the shark; and among streams, I am the Ganges. (31) 


Some commentators have interpreted with Sri Rama, the Lord shows that it 


the word ‘Pavatam’ to mean those possessed 
of swift motion, though such an interpreta- 
tion is not supported by grammar. The 
wind has been regarded as the best even 
among those possessing speed, as well as 


among purifiers. Hence the superiority 
of the wind is established from both the 
points of view, 


The word ‘Rama’ in this verse refers 
to Bhagavan Sri Ramachandra, son of 
King Dasaratha. By declaring His identity 


is He who assumes different forms for 
carrying on different kinds of sports in 
different ages. There is no difference 
between Sri Rama and Sri Krgna; for it 
is He who appears in the form of Sri Rama, 


Among fishes, the shark is the largest 
and most powerful. It is on account of 


this distinction that the Lord declares 
it to be His own self. 


The river Ganges or Bhagiratht, is 
the best of all rivers, Having its origin 
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in the water which washed the feet 
of the Lord, it is held to be most sacred 
in character.* The Puranas and Itihdsas 
sing its glory in the highest terms. 

Besides this, the story goes that on 
one occasion Bhagavan Visnu Himself 
melted and began to flow like water. 


* Td: HAVSZAD TEVHATT 


Finding His way into the water-pot of 
Brahma in that liquid form, He became 
known as the Ganges. Thus being no 
other than Brahma transformed into a 
liquid, the Ganges possesses infinite 
glory. Hence the Lord declares it to 
be His own self.t 





Wetaiweataqaa = az | 


wademeaaa at cadt tanfe saad wnat feat aifa: i 


“QO king, that water poured from the pot 


( Srimad Bhagavata VIII. xxi. 4 ) 
of Brahma (the Creator ), and hallowed by 


washing the feet of the Lord, turned to be the heavenly counterpart of the holy Ganges ( Mandakini ), 
Descending on earth from the heavens, like the spotless fame of the Lord, it continues to sanctify the 


three worlds to this day.” 


qT qaawiad wayear afegtieaq 1 aaraqtneMaRgarar wafeoe: tt 
afaaea wal afeqsggar gaaisner: | ayer gem fecar qat arareaacaarg | 


“By firmly and devoutly fixing their unsullied 


( Ibid., IX. ix. 14-15 ) 


mind on the lotus-feet of the Lord sages have 


speedily attained identity with Him, renouncing the world, which is a product of the three Gunas or 
modes of Prakrti, so difficult to renounce, Hence what has been stated above in praise of the holy 
Ganges, which cuts asunder the bonds of earthly existence, and has proceeded from the same lotus 


feet of the Lord, is no cause for any great wonder.” 


+ When the great goddess Sati, daughter of Daksa and Mother of the whole universe, dropped 
her body, and her consort, Bhagavan Siva, embarked on a career of rigorous penance, the gods began 
to invoke the goddess, who revealed herself before them, The gods thereupon implored her to seek 
the hand of Lord Siva once more. The goddess assured them that she would descend in two forms 
in the house of Himalaya, the king of mountains, from the womb of Menaka, daughter of Sumeru, 
Thereupon she first appeared as the Ganges. Offering praises to her, the gods took her to heaven, 


Assuming an embodied form, she thence repaired to 
and at_the request ¢ of Brahma established herself in 


(qeaaiaian Ta laa aaHaset 
Thereafter, on one occasion, Bhagavan Sankara paid 


Bhagavan Visnu) accompanied by goddess Ganga, 
entertained Him with songs. Whatever tune he sang 


the Kailasa mountain with Bhagavan Sankara, 


the water-pot of Brahma in her formless aspect 


): Brahma carried her in that water=pot to Brahmaloka, his own abode, 


a friendly visit to Vaikuntha ( the abode of 
There, at the request of Visnu, Lord Siva 


materialized before them. As Sankara sang the 


tune technically known by the name of Sri, the spirit of that tune also materialized. Enchanted by 
that melody, Bhagavan Narayana, who 1s Rasa (Bliss ) personified, turned into a fluid and glided 


along. 
principle of sound) is Brahma Itself, 


Thereupon Brahma said to himself, “The melody that has emerged from Brahma ( the eternal 
and Bhagavan Sri Hari, who is Brahma, embodied, has also 


melted on this occasion; let the Ganges, who is identical with Brahma, absorb this liquid Brahma.” 


Reflecting t 
as this was done, the whole of that liquid god mixed 


now assumed the form of water. 


Visnu, appearing as the Divine Dwarf, covered the entire heaven-wor 
of Sattva, Brahma washed that foot with the water contained in his water-pot. 


Brahma then returned to this abode. 


hus, he brought his water-pot into contact with that flowing form of Narayana. As soon 


with the Ganges, and the formless Ganges) 
Later on, when Bhagavan‘ 
ld with one of His feet consisting 
At the touch of that 


water, the divine foot got rooted there, and even after the disappearance of the Lord, the foot stayed 
along with the Ganges in heaven. The same Ganges, which emerged from that foot, was latter brought 
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STOTT aLHaaT 


sratataat faarat 


aia O Arjuna; amin of creations; 
the middle; a and; sea: the end; wa as well; 


fara of sciences; aearafaat the science of the soul or 
atz: the reasoning ( adopted for determining the truth ). 


(and ) in disputants ; 


Arjuna, I am the beginning 


creations. 


In verse 20 above the Lord declared 
Himself as the beginning, the middle and 
also the end of all beings; and in the 
present verse He says that He is the 
beginning, the middle and the end of all 
creations, There is no tautology here; 
for whereas the word ‘Bhutanam’ in 
verse 20 stands for sentient beings alone, 
the word ‘Sarganam’ in the present verse 
stands for the whole creation consisting 
of sentient and insentient beings and 
including all the worlds. 


‘Adhyatmavidya’ or Brahmavidya is that 
branch of knowledge which deals with the 
Self, throws light on the Self and enables 
the soul to realize Brahma easily, All other 
branches of knowledge in the world, 
known as well as unknown, are inferior 
to Brahmavidya; for they strengthen the 
bonds of ignorance rather than _ break 
them. Through Brahmavidya, however, 
the knot of ignorance is united for ever 
and the truth relating to God realized, 
Hence it is superior to all other branches 


Of sciences, I am the science of the soul, 
disputants, I am the right type of reasoning. 


BHAGAVAD-GITA 
ae 0 Fareaga | 
aig: sagqataay Il 38 Il 


arf: the beginning; 4 and; Away 
weq I (am); AeA iE 
metaphysics ; TAqar 


and the middle and the end of all 
or metaphysics; im 
( 32) 


of knowledge and that is why the Lord 
declares it to be His own self. 


There are three forms of argumenta- 
tion known by the names of ‘Jalpa’, 
‘Vitanda@’ and ‘Vada’. A disputation which 
is held with a view to establishing one’s 
own viewpoint and for the demolition of 
the adversary’s standpoint irrespective of 
which is right and which is wrong, is 
called ‘Jalpa’. That which is resorted to 
only for the demolition of the opponent’s 
standpoint is known as ‘Vitanda’; while 
reasoning with the pure motive of arriv- 
ing at the right conclusion is known by 
the name of ‘Vada’. While ‘Jalpa’ and 
‘Vitanda’ give rise to anger, hatred, 
violence, pride and other evils, ‘V&da’ 
is helpful in ascertaining the truth and 
attaining one’s spiritual goal. So, while 
‘Jalpa’ and ‘Vitanda’ are worth giving 
up, ‘Vada’ is worth adopting wherever 
necessary. It is because of this merit 
possessed by ‘Vada’ that the Lord 
declares it as one of His glories, 


AATNARUSA BE: AAaneT TI 


ASAT: 


aaa among sounds represented by the alphabet; sare: «A? 


RIS | Ulale 


fasaalya: Nl 32 I 


( the 


sound represented by the first letter of the alphabet); aféa I am: @ and 
REE > 3 ; 


ee 
down to earth by Bhagiratha, after great exertion in the shape 
of his ancestors. Here too it was Bhagavan ¢ 
gavan Sankara who bore h 
beautiful and instructive story dealin i pele ig? er 
g with the glory of the Gan 
ges appear in 


| Puraga. Madhyd-Khagda, Chapters 12 to 28, 


LL 
of austere penance, for the deliverance 
a Chie wonderful, 

the Brhaddharma- ] 
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wmatfasea of the different varieties of compounds in Sanskrit grammar; gg: 
(I am ) the copulative compound; #¢4 I (am); waa: are: the endless Time 
or the Devourer of Time itself; fagaatqu: having one’s face on all sides; 
arat_ the sustainer (of all); aeq ua I alone (am), 

Among the sounds represented by the various letters, I am ‘A’ (the 
sound represented by the first letter of the alphabet ); of the different 
kinds of compounds in grammar, I am the copulative compound. I am 
verily the endless Time (the devourer of Time, God); I am the sustainer 


of all, having My face on all sides. 


The sound represented by ‘A’ is the 
first of all vowels and consonants and 
it runs through the sounds represented 
by all other letters. The Sruti also says: 
‘All speech is represented by the sound 
¢A?.°* For these reasons the sound ‘A’ 
is the best of all other sounds. Hence 
the Lord declares it to be His own self. 


The copulative compound is the best 
of all compounds, inasmuch as all its 
components carry equal emphasis. 
Hence the Lord enumerates it as one of 
His glories. 


The word ‘Kala’ occurring in verse 
30 denotes Time as understood in terms 
of its various divisions such as a Kalpa, 


tt 


@ AIT 4 Tal ATH | 


(33 ) 


Yuga, year, half-year, month, day, hour, 
minute, second and so on, It is an 
evolute of Prakrti and ceases to exist 
in what is. known as the Mahapralaya, 
or Final Dissolution. Therefore, it is not 
‘unending’. The ‘Time’ referred to in 
the present verse, however, is the same 
as the supreme Brahma or God Himself, 
who is constant, eternal and everlasting 
and without beginning or end. Hence 
the word has been qualified by the 
adjective ‘endless’ ( Aksayah ). Thus 
there is a world of difference between 
the ‘Time’ referred to in verse 30 and 
the ‘Time’ spoken of in the present verse. 
One is a product of Prakrti, while the 
other is wholly beyond Prakrti.t 


( Aitareya Brahmana, Purvardha, II. 6. ) 


7 In Sanskrit grammar there are four varieties of compounds, viz., (1) Avyayibhava, (2) 


Tatpurusa, (3 ) Bahuvrihi, and (4) Dwandva. 


The other two compounds, Karmadh&@raya and Dwigu, 


are covered by the Tatpurusa. In the Avyayibhava. compound, emphasis lies on the first word of the 


compound. For example, in the compound word 


‘Adhihari’, meaning ‘in Hari’, the indeclinable ‘Adhi’ 


denotes the seventh case-ending; and this is what is sought to be conveyed by this compound, In the 
Tatpurusa compound, however, the emphasis lies on the second word. For example, of the two 
components of the compound word ‘Sitapati’, the emphasis lies on ‘Pati’ ( husband ): for the whole 
expression signifies éri Rama, husband of Sita. In the compound called ‘Bahuvrihi’, the compounded whole 
signifies an object other than the meaning of the two components. For example, the compound word 
‘Pitambara’ refers to the person wearing a yellow garment, Neither of the two components 
constituting this word, viz., ‘Pita’ ( yellow ) and ‘Ambara’ ( garment ) carry emphasis individually; both 


of them taken together point to 4 third object, 


viz., the Lord who wears a yellow robe. In the 


form of compound known as Dwandva ( the copulative compound ), however, all the components carry 
equal emphasis. For example, the compound word ‘Ramalakgmanau’ refers to Rama and Laksmana 
both. Hence both the components forming this compound carry equal emphasis. 


{ There are three varieties of Kala :— 
ch ‘Kala’ in the sense of Time, 
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Speaking of Himself as “the sustainer tion is to show that the all-formed a 
of all, having His face on all sides’, all-pervading God, the  sustainer 7 
the Lord brings out His identity with nourisher of all, is the same as srl 
the Cosmic Form of God. The _ inten- Krsna, and no other, 


ay: waewmagaa alaaay | 
tifa: svatea ardiat tatadar wre: erat il 28 I 


wey I am; aaee: that snatches all; ag: the Death; a and; alata 
of all that shall be; sma: (I am) the origin; @ even so; TTT ae 
women; alfa: glory; sit: prosperity ; am speech; egfa: memory; Har intelligence ; 
afa: steadfastness; @ and ; amt forbearance. 


I am the all-destroying Death that snatches all, and the origin of 
all that shall be born. Among women, I am Kirti, Sri, Vak, Smrti, Medha, 
Dhrti and Ksama (the goddesses presiding over glory, prosperity, speech, 
memory, intelligence, steadfastness and forbearance respectively ). (34) 


It is God Himself who appears as Kirti, Medha, Dhrti, Smrti, and Ksama 
Death to destroy all. That is why He are included in them. Of these, Kirti, 
speaks of Death as His very self in the Medha and Dhrti were given In marriage 


present verse. He has already stated in to Dharma; Smrti was married aia 
verse IX. 19 that He is death and and Ksama to sage Pulaha. Sri is a 
Immortality both. daughter of Bhrgu, born of Daksa’s 


Even as God appearing as Death daughter ‘Khyati?; her hand was 
destroyes all living beings, 7. e., disunites espoused by Bhagavan Narayana. And 
them from their body, so does He’ unite ‘Vak’ is an offspring of Brahma. All 
them with other bodies and thus causes these seven are deities presiding over 


their birth, This is what is meant when the seven virtues indicated by their 
the Lord declares Himself to be the names, viz., glory, prosperity, speech, 
origin of all that are to be born. memory, intelligence, steadfastness and 

Prasiti, daughter of Swayambhuva forbearance, and are recognized as the 
Manu, was married with Daksa Prajapati best among women. It is therefore that 


and gave birth to twenty-four daughters. the Lord speaks of them as His glories, 


os 





ee EEE 





a 
(2) ‘Kala’ in the form of Prakrti. The period immediately following the Mahapralaya, 


or Final Dissolution, during which Prakrti exists in a state of equilibrium, is Tlme in the form 
of Prakrti, 


(3) The eternal and everlasting God Himself, the embodiment of Knowledge and Bliss. 


Higher ard subtler than ‘Kala’ in the gross form of Time is ‘Kala’ in the form of Prakrti, 
which is incomprehensible to the intellect; whereas ‘Kala’ in the shape of God is even subtler and 
higher than, and far superior to, Kala in the form of Prakrti. Really speaking, God is wholly beyond 
time and space; but where we speak of Prakrti and its evolute, the world of matter, God alone, 
who is all Knowledge and all bliss, and who is the source, substratum and inspiriter of all, is the real 
‘Kala’, It is He who is referred to here as the ‘endless Time’, 
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Terata AM Alal aaa seqawmeq | 
° e °° 
Maat «ALTaStszaqat «=—|- HAATHT: tt 2% I 


aut likewise; attarq among all the Srutis that can be sung; aa I 
(am); gem the class of Srutis known as Brhatsama; REE Th, 
among the Vedic hymns; ara (I am ) the metre known e Gayatri; Aaa 
among the twelve months (of the Hindu calendar ); aang: (1 a the 
month known as Margasirsa (corresponding approximately to November ); 
maaq (and) among the six seasons (successively appearing in India 4; 
course of a year); ggaTet the vernal season ( lit., the Oe of flowers ); 


weq I ( am ). 


Likewise among the Srutis that can be sung,I am the variety known 
se Brhatsama ; while among the Vedic hymns, [ amthe hymn known as 
Gayatri. Again, among the twelve months of the Hindu calendar, I am the 
month known as ‘Margasirsa’ ( corresponding approximately to November ) ; 
(and) among the six seasons (successively appearing in India in sae 
of a year ) I am the vernal season. } ( 35 ) 


Among the different varieties ( Rathan- body of sacred literature consisting of 
tara etc. ) of hymns appearing in the the Vedas, Smrti-texts, Itihasas and 
Samaveda, the variety known as Puranas. | Itis due to this excellence of 
Brhatsama* is the most prominent and the Gayatri that the Lord speaks of it 


therefore the best. Hence the Lord speaks 
of it as His very self. 


The Gayatri is the most important of 
all the hymns or meterical compositions 
comprised in the Vedas. The glory of the 
Gayatri is scattered through the entire 





—a es 


*Brhatsama is a special variety of psalms 
the proises of God under the name of Indra. 


sacrifice known by the name of Atiratra. 


+ The following extracts from the scrip 


maa saat arate | 


“Gayatri is the mother of all the Vedas.” 


—— 


as His very self. 

In the days of the Mahabharata, the 
year used to begin with the month of 
Margasirsa (Maha., Anu., Ch. 106 and 109). 
Hence it is the first of the twelve 
months. Besides, the scriptures promise 
great rewards to those who observe 





i 





finding place in the Samaveda and devoted to 


These psalms are sung towards the end of the 


tures willthrow light on the glory of the Gayatri :— 


( Narayanopanisad, 34 ) 


qqazarcaa = WazaTED, andar | aareaiste aearat a cumaa sofa a i 


«Worship of the 
meditate on an 


mraagerera fare aaa: AFCA | 


Gayatri constitutes the essence 
d repeat the Gayatri every morning and evening.” 


( Devi-Bhagavata XI. xvi. 15 ) 
of all the Vedas. Even gods like Brahma 


gar feat eaasarat ararorear lea aaa | 


( Ibid., XII. viii. 89 ) 
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sacred vows and fasts* in this month. The springis the best of all seasons 
The offering of the newly harvested crop to and has been recognized as their queen. 
the sacred fire has been recommended in During this season the whole plant 

: 2 ne kingdom wears a sprightly appearance and 
this very month. The Ramayaya of Valmi is clothed in fresh leaves and flowers 
speaks of this month as the ornament of even without water. The weather in 


the year. Thus the month of Margasirga this season is neither too hot nor too 
is superior to all months of the year in cold, and almost all creatures feel cheerful 
many respects. Hence the Lord declares and happy. That is why the Lord 
it to be His very self. declares it to be His own self. 


qi seat  aseduitaamed | 
Sasha cqraisha awd arama il 2% Il 


aa [; sszata among all deceitful practices ; aaa gambling ; asftaary (and ) 
of the glorious ; &@: glory ; fea am ; aga I; a4: the victory ( of the victorious ) ; 
afem am ; sqzara: the resolve ( of the resolute ) ; avaaarg ( and ) of the good ; away 
goodness ; afta am. 


{am gambling among deceitful practices, and the glory of the glorious, I 
ain the victory of the victorious, the resolve of the resolute, the goodness of 
the good. ( 36 ) 











“All the Vedas declare worship of the Gayatri as an obligatory duty (for those invested with 
the sacred thread ). Neglect of this brings about the downfall of the Brahman in every way.” 


mite sparse seqara aradttaaq art aasadt areat araarfat 
Tra: TH afer fafa Se a qaTT L eeaaIMaT«AaY oC GaaT RHIAN 
( Sankhasmrii, XII. 24-25 ) 
“A member of the twice-born classes performing the worship of the Gayatri attains the world 
of his seeking and the enjoyments craved for by him, Gayatri~is the mother of all the Vedas and 
the destroyer of all sins. There is nothing more purifying than the Gayatri either in heaven or on 


earth. Goddess Gayatri rescues those who are going to fall in the ocean of hell by holding out her 
hand to them.” 


TT IX ae Mat THOT | Aeagagt sodt Tt aati U 
( Samvartasmrti, 218 ) 


“Nothing is more efficacious than the Gayatri in expiating one’s sins, One should repeat the sacred 
Gayatri-Mantra along with Pranava (the syllableOM) and the three mystic words ( Vyabrtis ).” 


atet ayIad dea ta: Feng ge: Mag at at a oa a afacafer 1) 
( Brh. Yogi-Yajtavalkya, X. 10 ) 


and no deity superior to Bhagavan 
any mystic formula greater than the Gayatri.” 


ewe avifat wat Mfrsdeqriancta  aafad  ardafemfea: uy 


( Srlmad Bhagavata VI. xix. 12 ) 
“In the bright fortnight of the Margagirsa, for the first-time,a woman should undertake, with 
the permission of her husband, this sacred vow of ‘Pumsavana’, which fulfils all desires,” 


“There is no holy place equal in sanctity to the Ganges, 
Vignu. And there has neither been; nor will there be, 
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God is present in all living beings 
and objects, good, ‘bad or _ indifferent, 
existing in this world. It is His presence 
and inspiration that lend activity to the 
whole creation. There is hardly any 
substance which is devoid of the presence 
or power of God. Of all such beings and 
objects exhibiting the Sattvic, Rajasic 
and Tamasic qualities, only that being or 
object which is possessed of some 
extraordinary virtue, exceptional glory and 
special attraction exhibits the presence 
and power of God in a special degree. 
It is from this point of view that the 
Lord has briefly mentioned in _ this 
connection even abstract ideas and virtues 
like victory, resolution, glory, righteousness 
and knowledge along with sentient beings 
like gods, demons, men, beasts, birds 
and serpents etc. and inanimate objects 
like the thunderbolt, senses, mind and 
ocean. It is for brevity’s sake that the 
Lord has mentioned only the main 
categories or groups. The intention is to 
show that whatever being, object, action 
or concept may be thought of, He alone 
should be contemplated in that form. It 
is from this point of view, and not with 
the object of extolling gambling and 
encouraging people to practise it, that of 
all deceitful practices the Lord declares 
it to be His own self. 








In this connection it should be 
remembered that the Lord speaks of the 
most ferocious and bloodthirsty lion and 
Shark as well as the all-consuming fire 
and all-devouring Death as His very self. 
This does not mean that any body should 
take into his head to play with a lion or 
a shark, jump into fire or deliberately 
enter the jaws of death. The objection 
that lies in adopting these courses of 
action holds good in the cause of gambling 
as well, 


Glory, victory, resolution and good- 
ness—all these virtues and achievements 
are helpful in God-Realization; hence the 
Lord declares them as His own self. This 
declaration is further intended to show that 
the glory of the glorious really belongs to 
Him. He who prides himself on it as a 
manifestation of his own power commits 
a blunder. Even so all such virtues and 
achievements as the victory of the 
victorious, the resolution of the resolute 
and the goodness of the good are also 
His. Priding oneself on these also 
constitutes the height of folly.* Besides 
the above idea the statement also indicates 
that those who are blessed with these 
virtues should be regarded as noble 
inasmuch as the divine glory is manifested 
in them in a special degree. 








*There is a story in the Kenopanigad which runs as under. Once upon a time the gods of 
heaven scored a victory over the demons through the grace of God. The fame and glory of the gods 
filled all quarters. Intoxicated by their triumph, the gods turned their face from Gou and said to each 
other: “The victory is, indeed, ours. We have vanquished the demons by dint of our own valour 
and shrewdness. It is for this reason that the world worships us and sings songs commemorating our 


victory.”’ In order to do a good turn to the gods 


by humbling their pride the Supreme Being or 


Brahma sportively manifested such a wonderful form, the very sigbt of which puzzled the mind of 


the gods. In order to discover the identity of that wonderful Being in the form of 


a Yaksa or 


demigod, the gods approached their leader, the god of fire, and said to him, **O god of fire, you are 


the most glorious of all of us. Please go and ascertain who this Yaksa really is 


> The god of fire 


gave his assent and assured them of the success of bis mission. He then approached ae Fehr 
was so overpowered by his brilliance that he had no courage even to speak. At last the divine i 5 
accosted the god of fire and asked him who he was. The god of fire replied, “My nae is widely 
known. They call me both by the name of Agni and Jataveda.’’ ‘‘This is all right; rejoined re 
Supreme Being, “but O god of fire, tell Me what prowess you possess and what you are capable 4 
“OQ Yaksa !’”’ the god of fire retorted, “J can reduced to ashes whatever exists on earth or in the 


intermediate region, animate or inanimate,” 
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quijat atazalsfea aeearat asta: | 
aang «care: | weleTgarat wfe: 1) 20 I 


aitang among the members of the Vrsni clan of Keatriyas : aga: Sri es 
(son of Vasudeva ); tsaraTa of the sons of Panda ( viz. Yudhisthira a er =) 
adaa: Arjuna ( lit., a conqueror of riches ); Batam among the Sages; een : es 
sage Vedavyasa; #aiata among the wise; 22a1 #fa: the wise Sukracharya ( e fa 
preceptor of the demon kings ); aft too; az# J; afm am. 


is, Arjuna ¢ sons of Pandu, Vyasa 
I am Krsna among the Vrsnis, Arjuna among the sons 0 odu, : “A 
among the sages, and the sage Sukracharya among the wise. | 


cert aaa 


Throwing a dry blade of grass before the god of fire, the Supreme dst: a ny Ey 
it. The god of fire exerted all his strength, and tried every means to burn it, but faile 4a are 
Hanging down his head in shame and without saying a word more to the Yaksa, si retur tri ee 
gods with a sense of frustration writ large on his face and reported that he had failed to disc 


the identity of the Yaksa. 








the same 
Now it was the turn of the wind-god to approach the Yaksa. but he too had 


experience as the god of fire and could not utter a single word, On the Yaksa Bees be who & 
was, the wind-god replied, “I am wind personified; my name and virtues are widely aed 
constantly blow and carrv smell from one place to another. As I move in the intermediate region. 
I am‘ also called by the name of Matariswa”. The Supreme Being ake bee Ue ass aris 
of. The wind-god replied that he could blow away all that existed on earth or in the ete ol 
region. Throwing the same dry blade of grass before him, the Supreme Being asked him fp blow it 
away. Exerting all his strength, the wind-god failed even to move the blade of grass. Feeling much 
ashamed at this, he returned forthwith to the gods and reported that he had failed to make out who 
the Yaksa was. 


Indra, the Lord of paradise, was the next to approach the Yaksa. Finding him full of pride 
and egotism, Brabma in the form of the Yaksa disappeared from the scene. In order to crush Indra’s 
pride, He did not even condescend to speak to him. Though much abashed at this initial rebuff, 
Indra did not lose heart and started meditation on God. Presently he noticed in the sky goddess 
Uma, daughter of Himavan ( the deity presiding over the Himalayas) standing before him in all 
her splendour and adorned with the best of ornaments of all kinds. Indra was delighted to see 
goddess Parvati and thought that since she constantly lived with Bhagavan Siva, the embodiment of 
Knowledge, she must be aware who the Yaksa was. Therefore approaching her with great humility, 
he asked her to disclose the identity of the Yaksa who having revealed himself before him had 
forthwith disappeared. Uma replied, “The Yaksa was no other than Brahma. It was Brahma who 
vanquished the demons, You were merely His instruments. Your glory increased because of this 
victory of Brahma. It was His victory that had enhanced your glory and made you objects of 


worship. It is your vanity that makes you feel triumphant and glorified. Give up this false pride 
and know that whatever happens is attributable to Him.” } 


This revelation made by Uma opened the eyes of Indra and humbled his pride. Awakened to 
a sense of the power of Brahma, Indra returned to his abode in heaven and imparted the knowledge 
of Brahma to the gods of fire and wind as well. Thus these two gods also came to know Brahma. 
It was this knowledge of Brahma which gave these three gods precedence over all other gods. Of 
these three, again, [andra occupies tas highest place, because he was the first to know Brahma, 
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By calling Vasudeva His own self, 
the Lord establishes identity between a 
manifestation of God and God himself. 
The intention is to show that it is the 
integral Brahma or the Supreme Person, 
the unborn, immortal and almighty Over- 
Lord of all created beings, who mani- 
fested Himself as Sri Krsna, son of 
Vasudeva (IV.6). Therefore, he who 
regards the Lord as an ordinary human 
being commits an egregious blunder. 


Even though Yudhisthira was the 
eldest of the Pandavas, a highly virtuous 
soul and a great devotee of God, yet it 
is Arjuna who is recognized as the greatest 
of the Pandavas. The reason for this is 
that when the Lord appeared as_ the 
sage Narayana, Arjuna was present with 
Him in the form of Nara. Over and above 
this, he was the dearest friend and a 


great lover of the Lord. That is why the 
Lord declares him to be His very self.* 


A ‘Muni’ is one who meditates on 
God and makes a deep study of the Vedas 
and other scriptures. Bhagavan VedavyAsa 
divided the Vedas after thoroughly exa- 
mining them, and is the author of the 
Mahabharata, the various Puranas and 
many other scriptures. He is a part 
manifestation of God, and a repository of 


all noble virtues, Being thus the foremost 
of all sages, Vyasa has been declared by 


the Lord as the same as Himself. 


The word ‘Kavih’ stands for a learned 
and wise man. The great Sukracharya is 
the lord of the Bhargavas ( sons of Bhrgu ), 
an adept inall branches of learning, and 
in the science of reviving the dead, and the 
foremost of the wise. Hence he has been 
declared to be the very self of the Lord.j 


qual qudataien aliacien taritsary | 
Ma Batea Tenat saat aaaaAaA Ml 4 Il 


wey [, qraata in rulers; q3¢: the ruling power; aie am; faaiigata in those who 





~ . 5 2 \ a6 Lr weves i ar 
seek to conquer; alfa: righteousness; aie am; Garay (the custodian ) ox secrets ; 


eee cre ree ort ter 








= we 
cence hr AEE! OOD 





are 





* The Lord Himself says in the Mahabharata :— 





aweeania = zag gicatziayt |= Wed i FITS Salad Sal aAtalwayigsy i: 
qiagy | WRaTA 
( Maha., Vana., X11. 46-47 ) 


aaa: Wa wded Wamlg ada ai waaay | AA 


“O unconquerable Arjuna ! you are the divine Nara and I am God Narayana Himself. At one 


time both of us came down to earth in the form of the sages Nara and Narayana. Therefore, O 


Arjuna, you are none other than Myself, and I am no other than you. O best of the Bharatas! no 


one can discriminate between you and Me.” 


+ Among the seven sons, Chyavana and others, of the great sage Bhrgu, Sukra is the principal 
figure. Through the worship of God Sankara, he obtained knowledge of the science of reviving the 
dead and a body free from death and old age and as strong as adamant. It was through the grace 
of God Sankara, again, that he acquired proficiency in the science of Yoga and attained the position 
of a teacher of Yoga. He is the family priest of the demons. His other names are Kavya, Kavi and 
Usana. He married the mind-boro daughter of the manes, known by the name of Go. Sanda and 
Amarka, the celebrated teachers of the Prahlada, were the sons of Sukra. , A master of many secret and 
proficient in many sciences and exceptionally wise, Sukra ts a great adept in politics, 


re Mantras et oe 
ss ° known by the name of ‘Sukraniti’ is widely known, It was 


His monumental work on political science, 
from him that Kacha, the son of Brhaspati, learnt the science of revival of the dead. Many 


wonderful and instructive stories connected with Sukra appear in the Mahabharata, as well asin the 
Bha&gavata, Vayu, Brahma, Matsya and Skanda Puranas and other works, 
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diay reticence; aft am; aand; saaara of the wise; saz the wisdom; 9 too 


(am I ), 


I am the subduing power in rulers; I am righteousness in those who seek to 
conquer. Of things to be kept secret, I am the custodian in the shape of reticence; 


and I am the wisdom of the wise. 


Deterring the unrighteous and unruly 
element from sinful conduct, the fear of 
punishment urges them to right action. 
It is through self-restraint that the mind 
and senses of man are controlled and help 
him in God-Realization, It is through 
fear of punishment that all living beings 
perform their respective functions. Hence 
the authority possessed by gods, kings 
and rulers who rule according to law 
has been declared by the Lord to be the 
same as Himself, 


The word ‘Niti’, in this verse, stands 
for righteousness, It is righteousness alone 
which brings one true victory. A Govern- 
ment which abandons righteousness, and 
follows the path of unrighteousness, is 
doomed. Therefore, righteousness is the 


way  aaaqatai 


( 38 ) 


best means for the attainment of victory. 
Hence the Lord declares righteousness to 
be the same as Himself. 


Secrets can be maintained only through 
reticence. Without restraint over speech, 
it is exceptionally difficult to preserve a 
secret. Reticence being thus the best 
custodian of secrets, the Lord speaks of 
it as His own self. 


The word ‘Jfianavatam’ stands for 
those truly wise men who have realized 
the supreme Brahma or God, Their 
knowledge alone is the best of all know- 
ledge. Hence the Lord declares such know- - 
ledge to be His own self. In verse 17 of 
ChapterXIII too the Lord likewise declares 
Himself to be the same as Knowledge. 


ast aqenga | 


a agiea frat qeearaat yd AAT Il BS Il 


a and; aga O Arjuna; aq which ; aayarny of all beings ; ais ( is )the seed; 
aq ait that foo ; wzq-I ( am ); aq such; awa zag any being, moving or inert; 
a alta there is not ; a which ; wat faat without Me ; eae may exist. 


Arjuna, I am even that which is the seed of all life. For there iS no creature, 


moving or inert, which exists without Me. 


God alone is the ultimate support 
and substratum of the whole of this 
animate and inanimate creation; itis from 
Him that everything originates. Hence 


He alone is the seed or ultimate cause ° 


ofall, itis for this reason that in VII. 
10 He has been declared as the ‘‘eternal 
seed”’ of all beings, and in IX. 18 as the 
“imperishable seed’’. Hence, in the present 
verse, He proclaims His identity with the 
seed of all beings. 


By the latter half of this verse the 


(39 ) 
Lord reveals His omnipresence and His 
identity with all. That is to say, all 
creatures, animate or inanimate, are 
pervaded by Him, and there is no creature 
whatsoever which is devoid of His presence. 
Therefore, regarding all beings as identical 
with God, and knowing them as pervaded 
by Him, one should think of God alone 
in the form of whatever presents itself 
before his mind. This concludes the reply 
to Arjuna’s question contained in X. 17, 


viz., in what particular forms He should 
be meditated upon by him. 
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In verse 19 the Lord stated that there was no end to His divine glories, 
and therefore undertook to enumerate only His conspicuous glories. Accordingly, 


from’ oerse 20 to 39, He described those 


glories. Now He winds up the topic 


revealing once more the infinite variety of His divine glories. 


aratstea an fearai 


faqdtat ata | 


ag esta: stem faeqafaeatt var i eo il 


qiaq O vanquisher of foes, Arjuna; #4 My; faearary faqaiarg to aries 


manifestations ; ea: limit ; # sfta there is not; wat by Me; faa: of (My) glory; 
aq: this; fete extent; a however; faa: in brief; si: has been described. 


Arjuna, there is no limit to My 


divine manifestations. This is only 


a brief description by Me of the extent of My glory. ( 40 ) 


By the first half of this verse the 
Lord indicates that even His divine glories 
are unlimited, much more His ordinary 
glories. Even as the particles of water 
and earth cannot be counted, so it is 
impossible to count His glories. They are 
so numerous that they can neither be 
known nor described by anyone. His 
glories are endless in the countless uni- 


verses, and none can ever expect to find 
their limit. 


By the second half of the verse the 
Lord intends to convey that the extent 


of His divine glories described in this 
chapter represents only a_ small fraction 
of them and that their full description 


is very difficult. Hence He concludes the 
discussion of those glories. 


In verse 18 Arjuna requested the Lord to describe His glories and His 
power of Yoga. Having described them accordingly, He now briefly describes His 


power of Yoga. 


qafeyraaed  mtaghiata = atl 
adtamiss AORN ASiTsTaTTAT Il Be I 


qq aq whatever; ga indeed; fryfaaa glorious; #taa brilliant; a7 and ; 


sfaea powerful; aaa being; wt tT 37 


that very; @H you; aa asiisaea aay a 


part manifestation of My effulgence , aan know. 


Every such being as 1s glorious, brilliant and powerful, know that 


to be a_ part manifestation of My 


The word ‘Sattvam’, qualified by the 
adjectives ‘Vibhatimat’, ‘Srimat’ and 
‘Orjitam’ covers all living beings or 
inanimate objects that are possessed of 
virtues like glory, elegance and comeliness 
etc., and endowed with strength, energy, 


glory. ( 41 ) 


valour or any other power. And regarding 
every living being or object endowed 
with all or even one of these qualities 
as a fraction of the divine glory is 
what is meant by knowing it as a part 
manifestation of the divine effulgence. 
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The electric current gives us light, 
turns our fans, draws water for us and 
works our radio machine and _ performs 
many other functions at various places, 
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is all due to the electrical power; in 
fact, it is a manifestation of a fraction 
of the electric current. Even so, whatever 
speciality we observe in a particular living 


It is, however, a settled fact that wher- being or object should be regarded as a 
ever any such activity takes place, it part manifestation of the divine glory. 

Having thus referred to the manifestation of a fraction of His glory or 
Yogic power in all principal objects and beings, the Lord mow reveals that He 


entire universe 


holds the 


by a mere fraction of His 


Yogic power. 


aaa ageda fe aaa aaa | 
auvarete aetna Raat sara il Be I 


aaat or; aga O Arjuna; gaa agar aaa by knowing all this in detail; 
aa fq what will you gain; azq I[; gq this; eeaq entire; aaq universe; 
gaivtt by a fraction ( of My Yogic power ); fagea holding ; féaa: stand. 


Or, what will you gain by knowing all this in detail, Arjuna? Suffice 
it to say that I stand holding this entire universe by a fraction of My 


Yogic power. 


The indeclinable ‘Athava’ introduces 
an alternative suggestion or something diff- 
erent from what has been siated above. It is 
intended to convey that the Lord is now 
going to say something different from, and 
more remarkable than, what has already 
been confided to him, viz., a description 
of His outstanding glories as contained in 
verses 20 to 39 and of the various media of 
His manifestation enumerated in verse 41. 


Although at the request of Arjuna 
the Lord described His conspicuous glories 
in the foregoing verses, it is not all that 
he should know. The most important 
thing is that which he is now going to 
reveal, and which Arjuna is now called 


( 42 ) 


upon to grasp thoroughly. Everything 
else will then be automatically clear to 
him, and nothing more will remain still ~ 
to be known by him. 


The word ‘Jagat’, qualified by the 
adjectives ‘Idam’ and ‘Krtsnam’, stands 
for the entire universe consisting of the 
different worlds and all animate and 
inanimate-beings inhabiting them with 
their mind, senses and body, objects and 
places of enjoyment etc. That the Lord 
holds countless such universes in a frag- 
ment of His being through His own Yogic 
power is what is sought to be conveyed 
by the latter half of this verse. 


% aaleft atrgnagiargiiteg aera 
ainaet = «ateenrstaaare = fayferaat 
ATH SAHISEITT: ti Lo ji 


Thus, in the Upanisad sung by the Lord, 


the science of Brahma, 


the scripture of Yoga, the dialogue between Sri Krsna 
and Arjuna, ends the tenth chapter entitled 
‘Lhe Yoga of Divine Glories”. 


3p 
Chapter XI 


. At. the request of Arjuna, the Lord reveals to him His Cosmie Body 
in this chapter. A major part of the chapter is solely devoted to a description 
of the Cosmic Body and praises offered by Arjuna to the Lord 
Tiveof manifested in that form; hence it has been given the title of 
Chapter “The Yoga of the Vision of the Cosmic Body.” 


Verses 1 to 4 of this chapter contain tributes of praise to the Lord 
and His teaching, and Arjuna’s prayer for a vision of His Cosmic Body. From 
the fifth to the eighth He calls upon Arjuna to behold in His 
pane, of body the whole universe consisting of gods, men, beasts, birds and 
Chapter all other animate and inanimate beings with many wonderful sights 
never seen before, and finally offers to vouchsafe the divine eye to 
him. Reporting the revelation by the Lord of His Cosmic Body to Arjuna in 
the ninth, Sanjaya describes from the tenth to the thirteenth the form as seen 
by Arjuna. The fourteenth describes how Arjuna bowed to the Lord with 
reverence, full of wonder and joy at the sight of that form. From the fifteenth 
to the thirty-first, Arjuna offers praises to the Cosmic Body and describes 
what he beheld in that form, and finally request the Lord to reveal His 
identity to him. From the thirty-second to the thirty-fourth the Lord declares 
Himself as Kala, the destroyer of the worlds, and Bhisma, Drona and all other 
brave warriors as already killed by Him, and finally encourages and enjoins 
Arjuna to fight. Thereafter, verses 35 to 46 describe how Arjuna, wonder- 
struck and terrified at the words of the Lord, offers his praises and obcisance 
to Him and begging His forgiveness prays Him to reveal His four-armed 
divine form. Revealing the glory and rarity of His Cosmic Body in the 
forty-seventh and forty-eighth the Lord consoles. Arjuna in the forty-ninth 
and directs him to behold the four-armed divine form. In the fiftieth, 
Sanjaya describes how the Lord first revealed the four-armed form, and then 
resumed the human semblance. In the fifty-first, Arjuna tells the Lord how 
he was composed and returned to his normal state at the sight of the Lord’s 
delightful human form. Thereafter, pointing out in the fifty-second and, fitty- 
third the rarity of the vision of His Cosmic Body, the Lord declares in the 
fifty-fourth that the same can be easily seen, known and entered into through 
single-minded devotion. The chapter 1s concluded after . revealing i the fifty- 
fifth the trae nature and reward of exclusive devotion, 
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Having briefly 
8 to 11 of that chapter 

Link of Devotion) and its fruit. 

cena Arjuna extolled the Lord 

His divine 

glories up to the fortieth, 
Yoga and concluded the chapter 
a mere fraction of His Being. This 
the desire to obtain a direct vision of 
of which holds the entire universe ). 


a direct vision of the Cosmic Body. 


described His glory 


of knowing them in the first seven verses 
to a discussion of Bhaktiyoga (the path of 


Thereupon, from the twelfth to the eighteenth, 
and requested Him _ to 


glories and power 


the Lord finally 
by declaring that the entire universe is held in 


last statement 
that infinite being of the 
Therefore, 
teaching in the first four verses of this chapter, Arjuna requests Him to 


and power of Yoga and the value 
of Chapter X, the Lord devoted verses 


describe in detail 
of Yoga. Then, having described Hts 
revealed the glory of His power of 
aroused in Arjuna’s mind 
Lord ( a fraction 
and His 
vouchsafe 


extolling the Lord 


awa Sasa 


neque 8 86qtH 


qumearaafaay | 


qaqa 4oaqatda Melisa fatal agi cil 


azazeta out of kindness to me; ‘at by You; aa which; waxy qaaq most 
profound; acataaiaay ta: word of spiritual wisdom; gtaq has been spoken; 


aa thank to that; 4a my; 
disappeared. 


aaq this; 


wig: ignorance; fama: has entirely 


Arjuna said: Thanks to the most profound words of spiritual wisdom 


that You have spoken out of kindness to me, this delusion of mine has 


entirely disappeared. 


Arjuna’s_ heart was filled with joy, love 
and gratitude when he heard the divine 
glory of the Lord, who is an ocean of 
love, revealed by Him in the beginning 
of Chapter X with the remark that He 
was confiding all that to him out of 
solicitude for him knowing his intense 
love for Him. Arjuna thought how kind 
it was of the Lord, who is the supreme 
Ruler of all the worlds, to acknowledge 
an insignificant creature like him as his 
lover, and go on openly revealing to him 
the closely guarded secrets of His own 
glory. He now remembered the words of 
the sages, and singing His praises with 
utmost faith, he renewed his loving 
prayer to the Lord for a detailed description 


(1) 


of His power of Yoga and glories. The 
Lord responded to his prayer and gave 
him a_ brief description of His glories 
and Yoga. Arjuna’s heart now bore the 
stamp of divine grace on it. He was 
beside himself with joy at this unusual 
exhibition of divine grace on him, 


The supreme benefit of divine grace 
is practically denied to the practicant 
so long as he remains conscious of his 
own effort, spiritual practice or capacity, 
He cannot easily climb to the higher 
rungs of spiritual ladder without the help 
of the divine grace. When, however, 
through the grace of God Himself he 
comes to recognize the divine grace, and 
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when he perceives as if with his own 
eyes that whatever is happening is 
happening through the grace of God, 
he is filled with gratitude and 
exclaims from the bottom of his heart, 
“O Lord, I am worth nothing at all, and 
am wholly unqualified. All this is an 
exhibition of Your grace alone.” With a 
heart full of gratitude, Arjuna likewise 
says in this verse, ‘“‘Lord, I am hardly 
qualified to hear all that You have said 
about Your own power and glory. It is 
out of sheer kindness that You have 
revealed this closely guarded secret of 
Yours to me.” That is the implication 
of the word ‘Madanugrahaya’ used in 
this verse. 


The word ‘Vachah’, qualified by the 
adjectives ‘Paramam’, ‘Guhyam’ and 
‘Adhyatmasamjfitam’, covers the supreme 
words of wisdom referred to in X, 1 
and actually contained in. verses Zador lt, 
the subsequent description of His glories 
and power of Yoga given in verses 20 
to 42 in response to Arjuna’s further 
query, and lastly the exposition of the 
truth and inner meaning of His virtues, 
glory, power and identity embodied in 
Chapters VII to IX under the name of 
‘Jiidna’ and ‘Vijfiana’, that is, Knowledge 
of both Nirguna Brahma and qualified 


Divinity, In the course of these teach- 
ings, the Lord has fully revealed His 
identity. This is what is sought to be 
conveyed by the use of the adjectives 
‘Paramam’, ‘Guhyam’ and ‘Adhydtma- 
samjfiitam’ with the noun ‘Vachah’ in the 
present verse. 


The Lord has Himself characterized 
as most secret all those teachings in 
which he has dealt with His own reality, 
virtues and glory and exhorted Arjuna 
to take refuge in Him, and in which 
he has plainly told Arjuna that his 
friend Sri Krsna standing before him was 
no other than the Almighty God Himself, 
the creator and destroyer of the whole 
universe, who represents both the 
Nirguna and Saguna aspects and is 
both embodied and disembodied, who 
lies entirely beyond Maya, and is the 
substratum and support of all. 


Arjuna’s delusion or ignorance consist- 
ed in his lack of full knowledge of the 
virtues, glory, power and being of God. 
Through the above teachings of the Lord 
he has now partially realized these 
virtues, glory, power, mystery and reality 
of God and come to know. that Sri 
Krsna is God Himself. This is what is 
meant by his disillusionment. 


aaraat fe qari sat fazactant Fat | 
aq: SRSA MEeaaa AWeTTT NR 


fe because ; FABIA O -lotus-eyed Lor é 
t of ) the evolution and dissolution ; fatata: in 


ecard; 4 and; A=4aA qiziaa( Your ) immortal glory; aifq also. 


qatar of being ; waraat ( an accoun 
detail ; aan have been h 


For, Krsna, 
evolution and dissolution of beings, 


Itis from God that all animate and 
inanimate beings emanate; it is by Him 
that they are maintained and into Him that 
they all enter. Arjuna has repeatedly 
heard this in detail from the lips of the 
Lord in Chapters VII to X. This is what 
he means by the first half of this verse. 


65 B.G. 


d; wat by me; «aw: from You; 


I have heard from You in detail an account of the 
and also Your immortal glory. (2) 


Though creating, maintaining and 
destroying the whole universe, God is in 
reality a non-doer; though controlling 
all, He is altogether unconcerned; though 
all-pervasive, He remains wholly untouch- 
ed by the virtues and vices of things; 
though dispensing the fruits of good and 
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evil deeds in the shape of joys and 
sorrows, He is free from the faults of 
cruelty and discrimination; and manifested 
in the forms of Prakrti ( Matter ), Kala 
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( Time ) and all regional gods, He is the 
almighty Ruler of all. This is the immortal 
glory of the Lord referred to in the 
latter half of the verse, 


UARAMASSY AAA YLAAar | 
aefacotta 68 | wateat | gedraa i 2 


q@zaz_ O Supreme Lord; wa You; xraraq Yourself; aa what; ar 
declare to be; gam this (is); waa so; geutta O Supreme Person; @ Your; 
azarq divine (7 @» possessed of wisdom, glory, energy, strength, valour and 
effuleence }; vq form ; yey to perceive ( with my own eyes); gzatia I long. 

Lord, You are precisely what You declare Yourself to be. But I - 
long to see Your divine form ( possessed of wisdom, glory, energy, strength, 
valour and effulgence ), O best of persons ! (3) 


By addressing the Lord as ‘Parame- an irresistible yearning to see that form, 


Swara’ Arjuna seeks to convey that Sri 
Krsna was the supreme Lord of the entire 
creation, and thus capable of doing every- 
thing. He could, therefore, easily reveal 
to Arjuna the divine form which he 
longed to see. Again, by addressing Him 
as ‘Purusottama’ he shows that Sri 
Krsna was the Supreme Person, beyond 
both the perishable and the imperishable. 
Arjuna, accordingly hoped that He would 
condescend to fulfil his desire for a vision 
of the divine form. 


Whatever has been spoken by the 
Lord about Himself in the course of the 
description of His virtues, glory, reality 
and divine powers is wholly true; Arjuna 
had not the least doubt about it. This is 
what he means by the first half of this 
verse. 


The word ‘Riipam’, qualified by the 
adjective ‘Aigwaram’, stands for that 
divine form of the Lord which exhibits, 
ina pronounced form, all divine virtues 
and powers such as unbounded and undying 
knowledge, energy, Strength, valour and 
eflulgence etc., and a fraction of which 
holds the entire — universe. Arjuna’s 
longing to see that form showed that he 
had never seen it before, Hearing of it 
from the Lord ( X. 42) he had developed 


and he now felt and believed that the 
object of his existence would be easily 
accomplished by a vision of that form. 


Tt may be contended here that Arjuna’s 
longing to see that form betrays lack of 
faith on his part in the words of Sri 
Krsna; for if he had implicit faith in 
His words? and entertained not the least 
doubt about it, why should he need an 
ocular proof? We shall, however, presently 
see that the objection is wholly untenable. 
Suppose a man who always spoke the 
truth and possessed a philosopher’s stone 
or any other wonderful object confided 
the secret to a friend, and the latter was 
fully convinced of the presence of that 
wonderful object .with the former. If, 
however, this report excites his curiosity 
and stimulates in him the desire tosee 
it with his own eyes simply because he 
had not seen it before, the desire itself 
or his giving vent to the same does not 
necessarily imply lack of faith in the 
words of that truthful man. Even so, 
since Arjuna had never seen that wonderful 
form before, the desire on his part to see 
it and his giving expression to that 
desire cannot be interpreted as having 
proceeded from lack of faith. On the 


other hand, the desire to see it presupposes 
his faith. 
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aaa Ale assea wal Aelala wat | 
pat Gal A GA FUaAAneaaA | 8 I 
sit O Lord; aff if; at by me; aq that ( form ); aga WAH is capable of 
being seen; gia so; ay You; a-a@ think; aa: then; atwae O Lord of Yoga; aaa 
aralay that imperishable form; & to me;-g%7 reveal. 


3 Krsna, if Yon think that it can be seen by me, then, O Lord of Yoga, 


reveal to me Your imperishable form. 


The use of the vocative ‘Prabho’ with 
reference to Sri Krsna indicates that 
being the creator, preserver and destroyer 
of the whole creation, and the inner 
controller of all, He is all-powerful. 
Therefore, even if Arjuna was not duly 
qualified for a vision of that divine form, 
the Lord could easily render him fit for 
the same by His own grace and power. 
Andby addressing Sri Krsna as‘Yogeswara’ 
Arjuna seeks to convey that being the 
Master of all Yogas He could, if He 
liked, easily enable Arjuna to see His 
divine form. Indeed, when even an 
ordinary Yogi is capable of revealing 
his glory in ways more than one, it 
should be much easier for Sri Krsna to 
do so. 

As stated above, Arjuna believed 
that the glory of Sri Krgna was exactly 
asit had been depicted by Himself, and 
he entertained not the least doubt about 


(4) 
it. He was also convinced that even if 
the Lord failed to reveal that form before 
him, such failure on His part would neither 
prove that the Lord of all Masters of 
Yogas was incapable of doing it, nor 
would it detract in the least from 
bis faith in His words. This much 
was, however, certain that his yearning 
for a vision of that divine form was 
irresistible. And as the knower of all 
hearts, it was open to the Lord to examine 
and ascertain whether that desire was 
genuine and intense. If it was found 
true, it established his eligibility for that 
vision. For, being a veritable  wish- 
yielding tree to His devotees, the longing 
of the devotee’s heart was all that He 
cared for, and no_ other qualifications. 
Arjuna, therefore, prayed that if the Lord 
deemed fit He should reveal that form 


to him. 


Thus requested by Arjuna, His supremely loving and faithful devotee, the Lord 
preceeds to describe His Cosmic Body in the next three verses, and enjoins Arjuna to 


behold the same. 


sfaNataara 
qa AO SAT Wasa PEAT: | 
aratata feata ataractadtia au % | 
qt O son of Prtha ( Kunti ), Arjuna; 44 presently; # My; waa: aeaa: 
in hundreds and thousands; araifaaf multifarious; 4 and; ataraniaaia of diverse 
colours and shapes; faearfa divine; eaqifm forms; 934 behold. 
Sri Bhagavan said: Arjuna, behold presently in hundreds and thousands 
My multifarious divine forms, of various colours and shapes. (by) 


< | 1 
The words ‘Satasal,’ and ‘Sahasrasah’ 
here are indicative of an infinite number. 
The Lord thus calls upon Arjuna to 


witness innumerable forms huddled to- 


gether in His Cosmic Body. 
The word ‘Nanavidhani’ indicates 


516 BHAGAVAD-GITA 


The use of the word ‘Divyani’ in 
this verse indicates that the multitudinous 
forms seen in the Cosmic Body were all 
marvellous and transcendent in character, 
having been brought forth by His wonder- 
ful power of Yoga. 


that the fortis comprised in the Cosmic 
Body were not homogeneous but heteroge- 
neous in character, i. e., they belonged to 
different species, such as gods, human 
beings and other lower forms of beings, 
both animate and inanimate. 


Cease AAA BAlAaat ALATA | 
agraeeqaia 9 oaaaraatfr | arta tl & 


aia O descendant of Bharata, Arjuna; sft the ( twelve ) sons of 
Aditi; vqa the (eight) Vasus; «qm the (eleven) Rudras; afar} the two 
Aswinikumaras ( the physicians of gods ); ava: (and) the Maruts ( forty- 
nine in number ); yt behold; aat and also; agit many more; wzeqaii never seen 
before; staaztft marvellous forms; 934 witness. 


Behold in Me, Arjuna, the twelve sons of Aditi, the eight Vasus, the 
eleven Rudras ( gods of destruction ), the two Aswinikumaras% ( the twin-born 
physicians of gods ) and the forty-nine Maruts ( wind-gods ), and witness many 
more wonderful forms never seen before. (6) 


The words ‘Adityan’ etc. denote the 
principal varieties of gods residing in 
heaven. By naming these varieties in 
particular, the Lord intends to convey 
that all the gods of heaven were to be 


names of and other particulars about these 
principal varieties of gods have already 


been given in the commentary on verses’ 
21 and 23 of Chapter X. Hence it is need-: 


seen in His Cosmic Body. The individual less to repeat them here. 


ened TTR ITT GaTTETT | 
AA TS USHA aaraq Telesis 9 1 


qe1#at O conqueror of sleep, Arjuna; we now; a here; #4 %@ in My 
Body; THY concentrated; wae consisting of both animate and inanimate. 
beings; #4 wT the entire creation; ya behold; a and; #-4aq aq whatever else; 
aga to see; geafa you desire. 


Arjuna, behold as concentrated within this body of Mine the entire 
creation consisting of both animate and inanimate beings, and whatever else you 
desire tO see. ee, 


* The twin-born ASwinikum@ras are believed to have been born of Sanja, wife of the sun-god 
(see Visnu-Purana III. ii. 7; Agni-Purana 273. 4). Some authors hold that they were born of 
Aditi through Kagyapa ( Valmiki’s Ramayana, Aranya, XIV. 14); while others maintain that they 
sprang from Brahma’s ears ( Vayu-Purand LXV. 57 ). All these accounts are true, being the records 
of different Kalpas. The two brothers received their spiritual knowledge from the sage Dadhyang 
( Reveda I. XVII. 116. 12; Devi-Bhagavata VII. 36). Propitiated by Sukanya, daughter of King Saryati 
and wife of sage Chyavana, they rejuvenated the old and blind Chyavana and restored his vision 


( Devi-Bhagavata VII. 4-5 Ve Many stories about these twin od . : 
Mahabharata and'the Ramdyaya. ; gods are told in the Puranas, the 





Ne nee oe ree 
ee ee ee 





sore: 





By addressing Arjuna as ‘Gudakega’ 
the Lord invites him to observe the 
Cosmic Body with due care and attention, 
so asto leave no room for any doubt or 
misconception with regard to the same. 


The indeclinable ‘Adya’ in this verse 
has been used in the sense of ‘now’. The 
Lord thereby indicates that He was very 
prompt in revealing the form which 
Arjuna desired to see; in fact, He reveaied 
it the moment Arjuna expressed the 
desire to see it. 


The word ‘Chara’ stands for all 
creatures possessing motion, e. g., beasts, 
birds, insects, moths, gods and. human 
beings etc.; while ‘Achara’ denotes things 
devoid of motion, ¢. g., hills, trees etc. 
The word ‘Jagat’, qualified by the adjec- 
tives ‘Krtsnam’ and ‘SacharAcharam’, 
therefore signifies the entire universe 


When Arjuna failed to see the divine form even 
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consisting of all such creatures, together 
with their bodies and senses, places of 
enjoyment and objects of enjoyment. By 
inviting Arjuna to behold the entire 


creation in a part of His budy seated 
before him in his chariot the Lord 
gave an ocular demonstration _ before 


Arjuna of the statement contained in the 
concluding verse of Chapter X, viz., that 
He held the entire universe in a fraction 
of His Being. 


By asking Arjuna to behold whatever 
else he desired to see, the Lord intends 
to convey that, besides the universe as it 
existed then, Arjuna could directly perceive 
at that moment in a part of His Body 


any spectacle expressive of the Lord’s 
virtues and glory etc., scenes of his own 


victory and the enemy’s defeat, or any’ 
other incident relating to the past, present 
or future, that he should like to witness. 


though repeatedly enjoined 


in the preceding three verses, the Lord, who is the inner witness of all and knew 
the cause of Arjuna’s failure to see that form, now offers to bestow the gift of 
divine vision on him. 


a gq nt wea geadda taTgT | 
fect aa & ag: wea A alTsacq ll <i 


g however; arm Me; waa exegar with these ( physical ) eyes of yours; 7e% 
to perceive ; 4 not; ga indeed ; aga you are able; # to you; fgeaq ag: the divine — 


eye; aatia I vouchsafe; # My; 337% wing divine power of Yoga; 934 behold. 


But surely you cannot 


divine power of Yoga. 


Sri Krsna was glad that Arjuna sought 
to obtain a- vislon of His divine form 
endowed with His wonderful power of 
Yoga; and the Lord for His own part 
was prepared to reveal that form to 
him. But at the same time He was afraid 
that His transcendent form could not be 
seen with the ordinary human eyes, and 
that Arjuna lacked the faculty which 
was needed for obtaining a vision of that 
form, This is what is meant by the first 
half of this verse. 


see Me 
therefore, I vouchsafe to you the divine eye. 


with these human eyes of yours ; 


With this you behold My 
(8) 


By His own power of Yoga the Lord 
bestowed on Arjuna a kind of Yogic 
faculty in order to enable him to obtain 
a vision of the Cosmic Body. This faculty 
endowed him with supernatural power 
and qualified him for a vision of that 
divine form, It is this Yogic faculty which 
*s referred to here by the words ‘Divyam 
Chaksul’. A similar type of divine vision 
was vouchsafed to Safijaya by the divine 
Vedavyasa at the commencement of the 
Mahabharata war. 
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A close study of this episode does 
not warrant the conclusion that the vision 
of the Cosmic Body by Arjuna consisted 
only in realizing through spiritual wisdom 
that the entire objective world is a 
manifestation of God, or that the ‘‘divine 
eye” said to have been conferred on 
him was- no other than this realization. 
The exhortation to visualize the whole 
universe in a part of His being through 
spiritual enlightenment had already been 
given by the Lord to Arjuna at the end 
of Chapter X, and the same had also 
been accepted by Arjuna, The fact that 
Arjuna longs to perceive with his own 
eyes the divine form of Sri Krsna endowed 
with strength, energy, valour and effulgence 
even after this acceptance, and that the 
Lord Himself is inviting Arjuna to behold 
the entire universe as concentrated in the 
very form present before his eyes, pre- 
cludes the assumption that the vision was 
nothing but a form of spiritual realization. 


Apart from this, the description given 
by the Lord of His Cosmic Body also 
confirms the view that the divine form 
in which Arjuna behold the various 
phenomena of the whole universe as well 
as the future events of the war and 
their consequences was present before 
his eyes. This drives us to the 
conclusion that the cosmos in which 
Arjuna found himself present was different 
from the cosmos as seen by him in the 
body of the Lord. Had it been otherwise, 
it would not have been possible to see 
the entire space between heaven and 
earth and all the quarters covered by the 
Cosmic Body, At the sight of that dread- 
ful form of the Lord Arjuna was already 
seized with wonder, bewilderment, fear 
and confusion, This also goes to disprove 
the theory that the Lord had simply 
awakened Arjuna through spiritual en- 
lightenment to a sense of His identity 
with the objective universe. Had it been 
so, Arjuna would have no cause for fear, 
agony, bewilderment confusion and so on, 


Nor can it be held that just as distant 
sounds can be heard and distant scenes 
witnessed with the help of scientific 
instruments like the modern radio, Arjuna 
was likewise equipped by the Lord with 


an instrument which enabled him to 
obtain an unobstructed view of the whole 
universe from where he stood, and that 
the same has been spoken of in this verse 
as the divine eye. For instruments like 
the Radio enable one to hear only such 
distant sounds and witness only such 
distant scenes as are being generated or 
occurring at that very moment in a parti- 
cular part of the universe. Things occur- 
ring in the various parts of the universe 


cannot be seen or heard with the help 
of a single instrument all at once at one 


‘and the same place. Nor can such an 


instrument enable one to read the thoughts 
of another, or foresee future events. 
Besides, there is nothing in this context 
to indicate that Arjuna behold the Cosmic 
Body of the Lord with the aid of a 
scientific instrument. Therefore, such an 
assumption would be wholly unwarranted. 
Of course, on the basis of scientific inven- 


tions like the Radio etc. the sceptical 
minds of the present generation can be 


persuaded to a certain extent to believe that 
when it is possible to hear distant sounds 


and see distant sights with the help of 
physical instruments like the Radio, the 
possibility of beholding the Cosmic Body 
of the Lord by dint of the Yogic power be- 
stowed by Him can never be questioned. At 
the same time it should be borne in mind in 
this connection that it was no conjuring 
trick on the part of the Lord, which made 
Arjuna behold scenes and occurrences 
without any corresponding reality as in 
a dream, The form which Arjuna saw 
was an undisguised reality, and the sole 
means of perceiving it was the divine 
eye in the form of Yogic power obtained 
through the grace of God. 

The form which Arjuna saw was 
divine in essence. It was through His 
own wonderful power of Yoga that the 
Lord had evolved that form and showed 
it to Arjuna. Hence the very sight of | 
that form automatically revealed His 
wonderful power of Yoga. The word 
“Yogam’, qualified by the adjective 
‘Aiswaram’, therefore, denotes the Cosmic 
Body of the Lord together with His 
wonderful power of Yoga which was 
instrumental in cvolving it; and by 
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exhorting Arjuna to behold such Yoga 


to witness His power of Yoga through a 


the Lord practically invites the latter sight of His Cosmic Body. 
oe Safijaya now proceeds to describe the next five verses the nature of the 
divine Cosmic Body revealed by the Lord to Arjuna after blessing him with the 
divine vision. 

aaa Sala 


Taal Tat UseAeralipact aft: | 
qua «uate qt RUPATT Ie II 


usa O king; aaraiagay: the supreme Master of Yoga;: #ft: the Lord 
who takes away all sins; wa so; 3#4I saying; aa: then; wala to the son of 


Prtha (Kunti), Arjuna; waa azaw supremely glorious; 


e 
auaiaia revealed. 


eqq_ divine form; 


Sanjaya said : My lord ! having spoken thus, Sri Krsna, the supreme Master 
of Yoga, forthwith revealed to Arjuna His supremely giorious divine Form. (9 ) 


By using the words ‘Mahayogeswaralh’ 
and ‘Harih’ with reference to Sr1 Krsna, 
Safijaya brings home to Dhrtarastra the 
wonderful potency and power of the 
_Lord, and thereby cautions him. The 
intention is to convey that Sri Krsna was 
no ordinary human being, but God Him- 
self. The greatest of Yogis cannot reveal 
the divine Cosmic Body which Sri Krsna 
showed to Arjuna, and which Safijaya 
was now going to describe. God alone can 
reveal such a form. 


That which is pure, superb and 
transcendent is called ‘Parama’, and 
anything exhibiting the virtues, glory and 


effulgence of God and clothed with His 
divine power of Yoga is called ‘Aigwara’ 
of divine. The Cosmic Body revealed 
by the Lord to Arjuna was transcendent 
and divine in character, superb and all- 
effulgent, and not something mundane 
or material. It was out of kindness to 
His most beloved devotee Arjuna, and 
with a view to awakening him to a sense 
of His wonderful glory, that the Lord 
evolved and manifested this form by His 
own wonderful power of Yoga. This is 
what is meant by the use of the word 
‘Ripam’ qualified by the adjectives 
‘Paramam’ and ‘Aiswaram’ in the above 
verse. 


AA RATFAAAARA RATA, 
wanacaen © fgearatantaarzay ll fo tl 


faoqmieaitatat 


faoqTeageqay | 


aaiaaaa = tanard = faeadtga i Wil 


e 


aqearAaaag possessing many mouths and eyes; AABIBAATH, presenting 
many a wonderful sight; smaiqearaqn, decked with many divine ornaments; 
fieqraaiaaiqaa wielding many uplifted weapons; ier aTenracatA, wearing divine 
wreaths and garments; fRequearqaqaa besmeared all over with divine sandal- 


pastes; 


qajagaan full of all wonders; aaray infinite; fagtaaqay having faces on 


all sides, cosmic in form; 444, the supreme Deity ( God ). 
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Arjuna saw the supreme Deity possessing many mouths and eyes, 
presenting many a wonderful sight, decked with many divine ornaments, wielding 
many uplifted divine weapons, wearing divine garlands and clothes, besmeared 
all over with divine sandal-pastes, fall of all wonders, infinite and having faces 


on all sides. 


The divine form which Arjuna saw 
has been described as having the moon 
and the sun for its two principal eyes 
(XI. 19); but apart from them, it possessed 
many other mouths and eyes. That is why 
it is called ‘Anekavaktranayanam’. 


A sight which has never been seen 
before, and which is strange and marvellous 
in character, is called ‘Adbhutadarsanam’. 
In that Cosmic Body of the Lord, Arjuna 
beheld innumerable such sights; hence it 
has been called ‘Anekadbhutadarsnam’. 

An ornament which is exceptionally 
brilliant and supramundane is called a 
‘Divyabharana’. The form which Arjuna 
saw was adorned with innumerable such 
divine ornaments; hence it has been spoken 
of as ‘Anekadivyabharanam’. 

Weapons used in warfare are termed 
as ‘Ayudha’. Any such weapon exhibiting 
supernatural qualities and effulgence is 
called a ‘divine weapon’. For example, 
the weapons of Visnu, viz., the Discus, 
Club, Bow etc., are all divine weapons. 
The Lord as seen by Arjuna held in His 
uplifted hands many such ‘divine’ weapons; 
hence the verse refers to Him as ‘Divya- 
nekodyatayudham’. 

He whois decked with many superb, 
brilliant and supernatural wreaths and 
garments is called ‘Divyamalyambara- 
dhara’, The Lord in His Cosmic Form had 
many such garlands hanging from His 
neck and was also clad in various kinds of 


The next verse describes 


Cosmic Form. 


Ria quaaaaea 


the effulgence 


(10, -EL} 


beautiful and shining costumes; hence the 
above adjective has been used with 
reference to Him. 

Any fragrant substance which is far 
superior to other fragrant substances like 
the sandal-paste and possesses a _ super- 
natural odour which can be_ perceived 
only by a divinized sense, and not by 
the material senses, is called a ‘Divya 
Gandha’. A form which is besmeared all 
over with fragrant substances of such a 
superb and divine character is known as 
‘Divyagandhanulepanam’. 

Everything forming part of that Cosmic 
Body, viz., the countless mouths, eyes, 
ornaments, weapons, wreaths, garments 
and fragrant substances, was wonderful. 
Hence the verse describes It as ‘Sarva- 
Scharyamayam’ ( full of all wonders ), 

That which is infinite and is unbounded 
by space is called ‘Ananta’. The Cosmic 
Body of the Lord beheld by Arjuna was 
limitless in dimension; hence the term 
‘Ananta’ has been applied with reference 
to it, 

The numberless faces forming part of 
that Cosmic Body of the Lord were spread 
all over the universe; hence He has been 
styled ‘ViSwatomukha’. 


A being possessed of lustre and worthy 
of adoration is called a ‘Deva’. The 
Cosmic Body of Sri Krsna was supremely 
effulgent; hence He is referred to as 
‘Deva’ in this verse. 


of the supreme Deity manifested in that 


aataTagieaat | 


ate at: aeait Al CaRIAALT WETAA: I 22 1 
fafa in the heavens; qaazaer of a thousand suns; gq all at once; 
sfaat bursting forth; ar: effulgence; waq if there be; at (even) that: ae 
abe. 
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weraa: of that all-pervading Lord; ara: to the splendour; azait approximating; 


af hardly; sara would prove. 


| If there be the effulgence of a thousand suns bursting forth all at 
once in the heavens, even that would hardly approach the splendour of the 


mighty Lord. 


By comparing the splendour of the 
Lord with the effulgence of a thousand 
suns appearing all at once in the sky 
the verse practically declares it as 
incomparable. In other words, just as a 
thousand stars twinkling together in the 
sky cannot compare with the sun, even 
so the effulgence of a thousand suns 


(12) 


shining all at once in the sky could not 
approach the splendour of the Cosmic 
Body of the Lord. The reason for this 
is that while the effulgence of the sun 
is transient, material and finite, the 
splendour of the Cosmic Body of the 
Lord was eternal, divine, transcendent 
and infinite. 


Safijaya now proceeds to describe how Arjuna beheld the entire universe in that 


brilliant and wonderful form of the Lord. 


aaned | starcntel 


siaqAMAHAL | 


aqeaagaea «= UNL TITS ATAT Il 83 I 


qea: the son of Pandu, Arjuna; aq then; a#eat manifold; sfaawy divided; 
geag Taq the whole universe; 2azaza of the supreme Deity, Bhagavan Sri Krsna; 
aa wilt in that Body; wera concentrated at one place; aqaq beheld. 


Concentrated at one place in the person of that supreme Deity, Arjuna 


then beheld the whole universe with its manifold divisions. 


The word ‘Tada’ (then) refers to 
the time when the Lord blessed Arjuna 
with the divine eye, and invited him to 
behold His Cosmic Body together with 
His wonderful power of Yoga ( XI. 8). 


The use of the qualifications ‘Anekadha 
Pravibhaktam’ and ‘Krtsnam’ with the 
word ‘Jagat’ is intended to convey that 
Arjuna beheld, in the person of the 
supreme Deity, the entire universe with 
its manifold divisions in the shape of 
enjoyers like the gods, human beings, 
beasts, birds, moths, insects and trees 
etc., places of enjoyment (of pleasure 
and pain ) like the earth, the intermediate 
region, heaven and the lower or subterran- 
ean regions and the innumerable objects of 
their enjoyment. In other words, it was 
not that he saw only a particular part 
of the universe, or that he saw all these 
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Cae) 


divisions jumbled together in a confused 
mass, but he saw the universe extended 
as it is, with all its details clearly 
defined. 


Arjuna actually saw with his divine 
eye what he was told by the Lord at 
the end of Chapter X, viz., that He 
stood holding the entire universe in a 
part of His being. This is what 1s sought 
to be conveyed by the use of the word 
‘Ekastham’ (concentrated at one place ) 
in the present verse. 


The indeclinable ‘Tatra’ connects the 
verse with the description contained in 
the foregoing verses and qualifies the 
person of the supreme Deity, Bhagavan 
Sri Krgna, who is the best of all persons, 
and the object of worship even of the 
highest gods like Brahma, 
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The next verse describes the sequal to the perception by Arjuna of the Cosmic Body 
of the Lord as stated above. 


aq: «@ faemafast esti eds: | 
sq facet te gatafecursa il 82 Il 
aa: thereafter; @: that; faeaaifes: overcome with wonder; gettar with the 
hair standing on end; waa: Arjuna ( lit., a conqueror of riches); #44 the shining 
Lord; favat with his head ( bent low ); sm making obeisance to; satsife: with 
his palms joined together; saraa spoke. 


Then Arjuna, full of wonder and with the hair standing on end, reverentially 
bowed his head to the divine Lord, and with joined palms addressed Him thus. ( 14) 


The use of the word ‘Tatah’ ( there- The word ‘Devam’ in the present 


after) in this verse is intended to show 
how the sight of that wonderful and 
glorious form of the Lord reacted on 
Arjuna’s mind and body. 


Arjuna had accumulated untold riches. 


by conquering a number of princes. This 
earned him the title of ‘Dhanafijaya’. 
Again, the use of the adjectives 
‘Vismayavistah’ and ‘Hrstaroma’ with 
‘Dhanafijayah’ is intended to show that 
Arjuna was overwhelmed with joy and 
wonder at the sight of that divine form. 
Arjuna had never seen such a glorious 
form of the Lord before; hence the sight of 
that form impressed his mind toa certain 
extent with the infinite glory ‘of the 
Lord. In other words, he now appre- 
ciated the divine glory even though 
partially. Hence his joy and wonder 
knew no bounds, 


verse refers to the all-effulgent Cosmic 
Body of the Lord. The sight ‘of that 
majestic Form of the Lord, full of 
innumerable wonderful sights, supremely 
effulgent and invested with infinite glory, 
created such a deep impression on Arjuna’s 
mind that the sentiment of friendship 
he had cherished for the Lord from his 
early days vanished all of a sudden as 
it were from his heart, and he looked 
very small in hisown eyes in comparison 
with the infinite glory of the Lord. He 
was inspired with a_ feeling of deep 
reverence for the Lord, and the intensity 
of that feeling reacting on his frame 
like an electric current bent down his 
head that. very moment and laid it at 
the feet of the Lord. Thereafter with 
joined palms he began to offer his 
praises to the Lord with utmost humility 
and reverence. 


Thus overwhelmed with joy and wonder, and describing the sight seen by him 
within the Lord’s Cosmic Body, Arjuna now offers his praises to that Form. 


aIa Sara 
nate tates fa 88 adteaa qahraeasra | 
TMI HABA aaigetia earn e411 


#a O Lord; aa 22 within Your person; aa @arq all gods; am and: 
~ 


qataatvasta hosts of different beings ; 
wag Brahma (the creator); garq Lord Siva; 3 
a and; fgsvrq celestial; szqa serpents ; 


‘xerattqa perched on his lotus-seat; 


and; aatq adtq all Reis; 
qaatfa I behold. 
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Arjuna said : Lord, I behold within Your body all gods and hosts of different 
beings, Brahma throned on his lotus-seat, Siva and all Rsis and celestial serpents.(15) 


The use of the vocative ‘Deva’ for 
Sri Krsna is indicative of the feeling of 
extreme reverence and devotion which 
inspired Arjuna at the sight of the 
effulgent and wonderful form of the Lord. 


The words “Tava Dehe’ indicate that 
Arjuna beheld all the sights described 
by him in this verse in the very body 
of the Lord present before his eyes. 


Of the various orders of creation 
inhabiting the universe, gods are recogni- 
zed as the best and the highest. That is the 
reason why Arjuna mentions them apart 
from the multitudes of different beings, 
in which they are also included. 


Similarly, Brahma and Siva are 
objects of adoration ‘even for the gods 
and fall in the category of divine beings; 
hence they have been mentioned apart 
from the gods with whom they are 
generally ranked, The lotus-seat on which 


Brahma is said to be throned is none 

other than the lotus sprung from the 

navel of Bhagavan Visnu. The use of 
the adjective ‘Kamalasanstham’ ( throned 

on his lotus-seat) with ‘Brahmanam’, 

therefore, shows that Arjuna beheld in 

the body of Sri Krsna not only Brahma 

but his progenitor Visnu as well, who is 

only another form of Sri Krsna. 


Among earthly beings Kgis are 
regarded as the best; and even so celestial 
serpents like Vasuki and others rank as 
the highest among the denizens of the 
nether worlds, That is why they have 
been mentioned apart from the multitudes 
of different beings, in which they are 
naturally included. 


By mentioning thus the principal 
types of beings inhabiting the earth, the 
celestial regions and the nether worlds, 
Arjuna shows that he beheld all the 
three worlds in the body of Sri Krsna. 


qteageataraad wai al Gaal saraeTy | 
ard a awit a gacaarie qeatla fagasac favre il 8 Il 
fratez O Lord of the universe; «Ty You ; uqeagearatag endowed 


with numerous arms, D 


ellies, mouths and eyes ; aaa: aaeaeqy (and ) having 


innumerable forms extended on all sides; aati I see; faaxeq O Lord mani- 
fested in the form of the universe; a4 Your ; 4 neither; aeaythe end ; 4 


nor; weaathe middle ; 


a nor; ga: again; waa the beginning; arf I behold. 


O Lord of the universe, I see You endowed with numerous arms, 
bellies, mouths, and eyes and having inuumerable forms extended on all sid 


I see neither Your 


You are iu the form of the uuiverse. 


The use of the vocatives ‘Visweswara’ 
and ‘Viswardpa’ with reference to Sri 
Krgna is intended to convey that He 
is the creator and destroyer as well as 
the supreme Ruler of the whole universe, 
appointing all to their respective duties, 
and that this universe is, really speaking, 
nothing but His own manifestation, that 


beginuing vor middle, nor even Your end, manifested as 


(16) 


is to say, He is both its efficient and 
material cause. 


The statement that Arjuna saw no 
beginning, middle or end of the Lord 
shows that the Cosmic Body of the Lord 
was infinite on all sides. Arjuna saw 
no limit to it. 
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 feOfed aft aft a astafa aaa Afaaraq! 
qeaa owt shitiet anradiamermatamaay il (0 Il 
cata You; fertfeaq adorned with diadems; af@aaq armed with clubs; @ and; 
afr wielding discuses; ada: all round; @fgaeay flaming; asiafrg a mass of 


splendour; Gamereafay having the brilliance of a blazing fire and the sun; gmitieaa 
hard to gaze at; aH-arz on all sides; as#a@q immeasurable; qaatft I behold. 


I see You endowed with diadems, 


clubs and discuses, a mass of 


splendour flaming all round, having the brilliance of a blazing fire and the 


sun, hard to gaze at and immeasurable on all sides. 


By speaking of the Lord as ‘Kiritinam’, 
‘Gadinam’ and ‘Chakrinam’ Arjuna shows 
that He retained the famous emblems of 
Bhagavan Visnu even in that wonderful 
form, 


The adjective ‘Diptanalarkadyutim’ 
has been used over and above ‘Sarvato 
Diptimantam’ and ‘Tejorasim’ just in 
order to give and accurate idea of the 
splendour and brilliance of the Cosmic 
Body. ‘the splendour and brilliance of 
the Cosmic Body resembled the effulgence 
of a blazing fire and the sun only in kind 
and not in degree; It was infinitely more 
resplendent than the latter, The brilliance 
of fire and the sun is visible only in a 
particular part of the universe, whereas 
the brilliance of the Cosmic Body could 


(17) 
be seen everywhere and on all sides. 


Clothed as it was with a most wonder- 
ful type of effulgence, that resplendent 
form of the Lord dazzled the human eyes; 
they could not bear its sight. Hence 


‘it has been spoken of as ‘Durniriksyam’ 


( difficult to gaze at) for the common 
man. Arjuna, however, was blessed with 
the divine eye only for a vision of that 
Form; and it was with that eye that he 
perceived It. Hence, though producing 
a blinding effect on the eyes of others, 
it was not so in the case of Arjuna. 


By speaking of the Lord as ‘Samantat 
Aprameyam’ Arjuna indicates that it was 
not possible by any means to know His 


virtues, glory, power and identity in 
their entirety. 


mat qi aigaed wea faq at fread 
aReay: UPITIHMA BaaKa ged mat Vil Re 


‘aq You ( are ); afgasrq worthy of being known; gag wavq the supreme 


Indestructible or God; «aH You ( are ); 
fray the ultimate refuge; «aq You (are ); 


ageless Dharma; @q You; asqz: 
H Aa: are considered by me. 


You are the supreme indestructible wor 
the ultimate refuge of this universe. You 


ageless Dharma; I consider 


adjective ‘Veditavyam’ and 


‘Paramam’, 


aeq faxzeq of this universe; Wey 


wraqaamar the protector of the 


imperishable; q@ataa: geq: the eternal Being; 


thy of being known; You are 
are, again, the protector of the 


You to be the eternal imperishable Being. (18 ) 
The word ‘Akgaram’, qualified by the 


Stands for the absolute and formless 
supreme Divinity or Brahma, the embodi- 
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ment of Truth, Knowledge and Bliss, the 
ultimate Reality which souls aspiring for 
liberation seek to know and for the 
knowledge of which seekers of Truth 
devote themselves to various forms of 
spiritual practice, and which has been 
referred to as Brahma in VIII. 3. By 
predicating this term of Sri Krgna Arjuna 
shows that the sight of His Cosmic 
Body had convinced him of His identity 
with the absolute or supreme Brahma. 


‘Nidhana’ means a resting-place or 
refuge. By speaking of the Lord as the 
‘Nidhana’ or ultimate resort of this 
universe Arjuna shows that the entire 
universe both as cause and effect, rests 
in God, and is sustained by Him; hence 


arate earea aera a rare 


He is its ultimate resort. 

The religion propounded by the 
Vedas has existed from time without 
beginning and shall exist for ever. Hence 
it has been referred to here as ‘Saswata 
Dharma’ or ‘Sanitana Dharma’ as it is 
now called, Descending again and again 
on this earth God Himself protects this 
Dharma; hence Arjuna speaks of Him 
here as ‘Saswatadharmagopta’ or Protector 
of the eternal Religion. 


By referring to Sri Krgna as ‘Avyaya 
Sandtana Purusa’ Arjuna shows that He 
was no other than God Almighty, 
otherwise known as the eternal supreme 
Puruga, the {imperishable and immutable 
creator and destroyer of the universe. 


; afgreqaasy | 


qeatta cat dtagarararsst case fasafsre erareray il 22 |i 


ey You; satiguvaray having no beginning, middle or end; aaradiay 
possessing unlimited prowess; waatgq endowed with numberless arms; afarqa- 
‘aq haviug the sun and the moon for one’s eyes; dtagamrazay having blazing 
fire for one’s mouth; *4@#at by one’s radiance; gay fazaq this universe; 


aqeay scorching; qr I behold. 


Isee You without beginning, middle or end, possessing unlimited prowess and 
endowed with numberless arms, having the moon and the sun for Your eyes, and 
blazing fire for Your mouth, and scorching this universe by Your radiance. ( 19 ) 


In verse 16 Arjuna has already told 
the Lord that he saw neither His beginning 
nor middle nor end, and he repeats the 
same thingin the present verse as well 
when he says that he saw Him without 
beginning, middle or end. On closer 
examination, however, it will be found 
that the latter statement is no mere 
repetition of the former. While the 
former statement was intended to bring 
out the infinitude of His Cosmic Body, 
the present verse secks to convey that 
He is entirely free from the six types 
of modification such as birth etc., and 
therefore eternal. Of the three substantives 
forming part of the compound word 
‘Anadimadhyantam’, ‘Adi’ denotes the 
first type, viz., birth; ‘Madhya’ represents 


the four intermediate stages of existence, 
growth, transformation and decay; while 
‘Anta’ stands for the last stage of 
destruction or death. He who is free 
from all these modifications is called 
‘Andadimadhyanta’. Therefore, the real 
meaning of Arjuna’s statement in this 
verse is that he sees the Lord as entirely 
free from the six types of modification, 
viz., birth, existence, growth, transforma- 
tion, decay and death. 


The word ‘Virya’ is a comprehensive 
term covering different shades of meaning, 
viz., prowess, strength, glory and energy 
etc. By speaking of the Lord as 
‘Anantavirya’ in this verse Arjuna secks 
to convey that His prowess, strength, 
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and the moon as its two eyes, and its 
mouth burning like blazing fire. This is 
what is meant by speaking of the Lord as 
‘Sagisuryanetra’ and ‘Diptahutasavaktra’. 


energy and glory were unlimited. 
Although the form which Arjuna saw 

had faces on all sides, as stated in verse 

11 above, the chief of them had the sun 


aagiuenivgueat fe card caana faa eat: | 
estgd saga ade snag veafudt meri Re Il 


neq. O Soul of the universe; gay this; arargficad: aragq the space 
petween heaven and earth; a and; @at: fa: all the quarters; ga eat by You 
alone; fg indeed; smaqzis filled; aa Your; ga4 this; #gaq transcendent; 374 
terrible; e414 form; ¢gi seeing, vreau all the three worlds; seafaaa_feel alarmed. 


Yonder space between heaven and earth and all the quarters are entirely 
filled by You alone. Seeing this transcendent, dreadful Form of Yours, O 
Soul of the universe, all the three worlds feel greatly alarmed. ( 20 ) 


am feat acag feufta afesttar oraeat goes | 
ereiegral nettaseag: egatea wai egfata: qererhr: i Re i 


at those; fe very; qeret: hosts of gods; sara You; faafta enter; eq 
(while ) some; Ha: terrified; stgea: with pulms joined together; afta utter 
( Your names and praises ); agfefagegr hosts of Maharsis and Siddhas ; tate 
‘Let there be peace’; gftso; gear saying; geserfa: eqfafs: through excellent 
hymns; «1a You; zaafea extol. 


Yonder hosts of gods are entering You; some with palms joined out 
of fear are uttering Your names and glories. Multitudes of Maharsis and 
Siddhas, saying ‘Let there be peace’, are extolling You by means of 
excellent hymns. (21) 


The demonstrative adjective ‘Ami’ is 
used with reference to objects that lie 
beyond the range of one’s sight. By 
using this word with ‘Surasanghah’ Arjuna 
seeks to convey that he saw those very 
gods whom he had seen some years back 
during his visit to heaven. 


the Lord and tried to propitiate Him in 
that way. This is what Arjuna meant 
by his statement that some with palms 
joined out of fear were uttering the 
Lord’s names and praises, 


Arjuna further saw that multitudes 
Seeing hosts of gods entering the 


terrible form of the Lord the rest of 
them lost all hope of serviving their 
companions long, and the thought of 
their impending doom filled them with 
fear. With joined palms, therefore, they 
began to utter the names and glories of 


of Mahargis like Marichi, Angira and 
Bhrgu, and Siddhas of all descriptions, 
known as well as unknown, on the other 
hand, far from being seized with fear 
atthe sight of that terrible form, were 
praying for the well-being of the whole 
universe and singing paeans of praise to 


—- 
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the Lord, knowing as they did the rea) 
Secret of His identity. This is what 


meant by the latter half of this 


verse. 


amiga aaa & @ aren fetshadt qeaadenars | 
Teagiecag dart cai fafenamda |e 22 4 


% who; zie: the (eleven ) Rudras and the ( twelve ) sons of Aditi; 


4 and; aaa: the (eight ) Vasus; area: the Sadhyas; faz¥ the 


Viswedevas; 


aait the two Aswinikumiaras; = and; wea: the Maruts ( wind-gods ); @ and; 
sewq: the manes; 4 as well as; aradaergdgaq: multitudes of Gandharvas, 
Yaksas, Asuras and Siddhas; a@ all (these); aq indeed; faievat: amazed; 


arma You; ata gaze upon. 


The eleven Rudras, twelye Adityas and eight Vasus, the Sadhyas and 
Viswedevas, the two Aswinikumaras and forty-nine Maruts, as well as the 
manes and multitudes of Gandharvas, Yaksas, Asuras and Siddhas, all these 


gaze upon You in amazement. 


Brief notes on four of the twelve 
classes of superhuman beings mentioned 
in this verse, viz., the Rudras, Adityas, 
Vasus and Maruts have already been 
given in the commentaries on verses 21! 
and 23 of Chapter X, and in the footnote 
below the 21st; while the Aswinikumaras 
have been dealt with in the footnote 
below XI. 6. The names of the twelve 
Sadhyas are Manas, Anumanta, Prana, 
Nara, Y4na, Chitti, Haya, Naya, Hamsa, 
Narayana, Prabhava and Vibhu.* And 
the ten Viswedevas are liratu, Daksa, 
Srava, Satya, Kala, Kama, Dhuni, Kuruv4an, 


Prabhavan and Rochamana.} The Sadhyas 


EI TE SLA 





a PERE EO IE at OE 





& watsTHaT 





( 22 ) 


and Viswedevas represent two of the 
eight divisions of celestials mentioned 
in this verse ( see Brahmanda., LXXI, 2). 


Those who eat hot and steaming rice 
are called Usmapas. The Code of Manu 
(III. 237) says that the manes eat hot 
rice. Hence the word ‘Usmapah’ in this 
verse should be taken to represent the 
manes{ in general, 


The Gandharvas are believed to have 
been born of the three wives of Kasyapa, 
viz., Muni, Pradha and Arista. They have 
expert knowledge of the different melodies 
and are supposed to be proficient in the 





yyy Te ata slqary i 


fafadal aaaa gat arcrameaar | wwatsa faye area grea afat 1 


( Vayu. LXVI. 15-16 ) 


The twelve Saddhyas mentioned in the above verse were born of the womb of Dakga’s daughter 
Sadhya, the consort of Dharma. The Skanda-Purana gives slightly different names, viz., Meenas, Anumant{, 
Prana, Nara, Apana, Bhakti, Bhaya, Anagha, Hamsa, Narayana, Vibhu and Prabhu ( Skanda,, Prabhasa., 
XXI. 17-18 ). The difference can be easily explained by the differeace of Manvantaras. 


} faratareq faratar aft ca .faqar: | 
Aa: Tt TM: BIS: BAT Yfaetar | Feary yuataag UA Tea | 


( Vayu. LXVI. 31-32 ) 


The ten Viswedevas were born of the womb of Dharma’s wife Viswa, daughter of Dakga. Some 


Pur&nas give altogether different names, 


The difference is due to the difference of Manvantaras, 


t The names of the principal manes have been given in the commentary on X, 29, 
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arts of dancing and instrumental music Raksasas, who are the sworn enemies of 
prevalent in heaven. The Yaksas are the Devas, are collectively known as the 
beheved i ee been bea of ae Asuras. The offspring of Kasyapa’s wife 
Kasyapa's wife Khasa. inhey are also = iti are called Daityas, while those of 
represented in the suite of attendants of 

Danu are named as Danavas. The Raksasas 


Bhagavan Sankara. Kubera is the : . : 
recognized head of the Yakgas and noble were born in diverse ways. Kapila and 


Raksasas. The Daityas, Danavas and others are known by the name of ‘Siddha’. 
ei ned aE AEaEl Aaweagy | 
Apa TWPAUS Syl SAT: qeafaareaated |! 22 Il 
aerarét O mighty-armed Lord; @ Your; agarataq. having many mouths 
and eyes; agaigewgH endowed with numerous arms, thighs and feet; aga 


having a number of bellies; agzgrausy looking fierce with many teeth; a@q 
colossal; =a form; @gt seeing; wat: (all) the worlds; seafaar: are terrified; 


amas well as; eq I. 


Lord, seeing this stupendous and dreadful Form of Yours possessing 
numerous mouths and eyes, many arms, thighs and feet, many bellies and 


many teeth, the worlds are terror-struck; so am I. ( 23 ) 

Although Arjuna has already repre- Even so in verse 20 Ariuna has 
sented the Cosmic body in verse 16 as already spoken of all the three worlds 
possessed of numerous arms, bellies, faces feeling greatly alarmed at the limitless 
and eyes, he only described in that verse expanse and dreadfulness of that Form. 
the details of that form as seen by In the present verse, however, he speaks 


him; whereas the present verse speaks of himself too being terrified at the sight 
of all the worlds and of Arjuna himself of the numerous faces, eyes, arms, thighs 
being terrified at the sight of that Form. feet, bellies and teeth of that anie 
That is the apology for his repeating the Form. .This exonerates him from the 
same idea in this verse. charge of redundancy. 


wa | giaaeat | ota «= dtafaeneaaz | 
emt fe cat seatuaracrat ofa a faegta aa a farent i 28 Il 


fe because; feay O. Visnu ( lit, all-pervading Lord); a#:egaa touch- 
ing the heavens; daa radiant; waste multi-coloured; saraaaa having one’s 
mouth wide open; ¢lafaaeay possessing large flaming eyes; “ae You; =g1 
seeing; seafudiedtent having one’s inner self frightened; wfa self-control; 
a and; waq peace; 4 not; fara I find. 


Pre FO J : ‘ 

_ Lord, seeing Your Form reaching the heavens, effulgent, multi-coloured, 

having its mouth wide open and possessing large flaming eyes, I, with my 
. : a > , 

inmost self frightened, have lost self-control and find no peace ( 24) 


By addressing the Lord as ‘Visnu’ (the Protector of the universe ) Himself 
Arjuna seeks to convey that it was Vignu who appeared on earth in the form of 
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Sri Krgna in order to lighten the burden 
of the earth. Arjuna thereby made a 
covert suggestion that the Lord should 
conceal His Cosmic Body and manifest 
Himself in the form of Visnu in order 
to relieve his agony. 


Although in verse 20 above Arjuna 
has already indicated the immeasurable 
height of the Lord by declaring that the 
entire space between heaven and earth 
was filled by Him alone, he only spoke 
of all the three worlds feeling greatly 
alarmed at the sight of the inoidinate 
length and breadth of the Cosmic Body; 
while the present verse speaks of Arjuna’s 
being frightened himself, losing his self- 
control and finding no peace at the sight 
of that terrible Form. That is the justi- 
fication for his describing the tremendous 


height of that Form once more in this verse. 


Even so in verse 17 above Arjuna 
simply referred to the all-round effulgence 
of the Form as seen by him; whereas 
the present verse speaks of his own loss 
of self-control and presence of mind. That 
is the apology for using in this verse the 
adjective ‘Diptam’, which is only a repeti- 
tion of ‘Diptimantam’ used in the latter 
verse, 


Similarly, even though Arjuna has 
already expressed his fright at the sight 
of the tremendous size of the Cosmic 
Body, he mentions in the present verse the 
additional fact of his losing self-control 
and peace of mind, That justifies to a 
certain extent the repetition of the word 
‘Pravyathita’ as a member of a compound 
in this verse. 


duausia a & gait esa stemedfaantt | 
fat aA WRaAsA a aa sale Fata qafsara iW Il 


gereuarfa frightful on account of their teeth; a and; sTermedfrarta 
blazing like the huge fires at the time of universal destruction; @ Your ; 
gatfa faces; =8T seeing; faa: the quarters; 4 ata I am at a loss to discern ; 


a and; aa happiness; @F evel ; 


a not; #aI1 find ; 7am O Lord of celestials ; 


safaata O Resting-place of the universe ; saig be pleased. 


Seeing Your faces frightful on account of their teeth, aud flaring 
like the fire at the time of universal destruction, I am utterly bewildered 


and find no happiness ; 
Resting-place of the universe. 


Although in verse 23 Arjuna has 
already referred to the dreadful aspect 
of the Lord’s numerous faces, he simply 
spoke therein of his being frightened at 
the sight of those faces; whereas in the 
present verse he mentions the additional 
fact of his bewilderment and loss of 
happiness. That accounts to a certain 
extent for the repetition of the word 
‘Bahudamstrakaralam’ occurring in verse 
93 as ‘Da™sirakaralam’ in this verse, 


67 B. G. 


therefore, be kind to me, O Lord of celestials and 


( 20 ) 


although such repetitions are mainly 
attributable to his confused state of mind. 


Arjuna had already heard from 
authoritative sources that Sri Krgna was 
the all-pervading Lord of all celestials, 
and the ultimate refuge of the entire 
universe, and also believed that it was 
so. Now that he directly perceived His 
Cosmic Body, no doubt was left in his 
mind about His being the Lord of celestials 
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and the abode of the universe. This is avery sad plight. His self-control and 
what he seeks to convey by the use of presence of mind had taken leave of him, 
the vocatives ‘Devesa’ and ‘Jagannivasa’ and he felt utterly amazed and confused. 


i Sri Krsna to 

the Lord. He, therefore, now implores rena t 
nit have mercy on him and withdraw His 
terrible Cosmic Form from before his eyes 
This is what is meant by his asking ©r1 


Krsna to be kind to him. 


Although Arjuna had thus witnessed 
the divine glory of Sri Krsna, the sight 
of His Cosmic Body had reduced him to 


ail Twat WaUBeT Gat Ga aealafagsas: | 
are} Hot: Bagaeaaay Aarendacha sages: il Re 
avatar & carat faaka dynes aan 
afafgeat auaratg dead afideamy: tl 29 Nl 


wat those; aa all; wa indeed; wager gar the sons of Dhrtarastra; 
wafaqeasa: a with hosts of kings; arm (are entering) You; @ and; ea: 
the granduncle Bhisma; gi: the preceptor Drona; aa as well as; aat that; 
qaga: Karna (Jit., the foster-child of a charioteer ); #eudt#: ranging on our 
side; aff as well; aage?: az with the principal warriors; «zat: rushing 
headlong; @ Your; ¢gruetat terrible on account of their teeth; waraerfr 
fearful; avarftt mouths; fawfa are entering ( into ); #fa( while ) some; afer: 
sag: with (their) heads crushed; aaaratg in the gaps between Your 
teeth; fasar: stuck up; azesa-% are seen. 


All those sons of Dhrtarastra with hosts of kings are entering You, 
Bhisma, Drona and yonder Karna, with the principal warriors on our side 
as well, are rushing headlong into Your fearful mouths looking all the more 
terrible on account of their teeth; some are seen stuck u 


p in the gaps 
between Your teeth with their heads crushed. ~ 


( 26, 27 ) 


The words ‘Ami Dhrtarastrasya Putrah’ 
occurring in this verse should be taken 
to mean those very sons of Dhrtarastra 
whom Arjuna had seen standing in battle 
array only a moment ago. 


The word ‘Avanipalasanghaih’ refers 
to those hosts of kings who had joined 


the army of Duryodhana as his allies and 
comrades in arms. 


The patriarch 


Bhisma, and Acharya 
Drona, the common preceptor of the 
Pandavas and Kauravas both, were the 


greatest and principal warriors on the 
Kaurava side. According to Arjuna, it 
was most’ difficult to vanquish or kill 
them. That is the apology for his making 
special mention of these two warriors. 


Again, Arjuna entertained a natural 
feeling of rivalry in respect of the great 
hero and warrior Karna. The words ‘Asau 
Sttaputrah’ should, therefore, be taken 
to mean that Karna who in the eyes of 
Arjuna had exaggerated notions of his 
own valour and entertained a very low 
Opinion of other great warriors. 
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In the next two verses Arjuna 
warriors on both sides entering 


into the blazing fire. 


illustrates the way in which he found the 
the dreadful mouths of the 
analogy of rivers coursing towards the sea, and then by that 


Lord, first 
of moths 


by _ the 
rushing 


aul adlai aealstgaa: aggaatugar gated | 
AV aT atalaaiet atea aeaatatasaatea il Re Il 


gat as; aalamg of rivers; aa: myriad; w#gam: streams; ayga atgal: 
in the direction of the ocean; wa only; gafea rush; aa so; saat those; 
awitedia: warriors of the mortal world; aa Your; afafasazfta flaming on all 


sides; azatfit mouths; faafa enter. 


As the myriad streams of rivers rush towards the sea alone, so do 


those warriors of the mortal world enter Your flaming mouths. 


The present verse speaks of the entry, 
into the mouths of the Lord, of Bhisma, 
Drona and other notable warriors, who 
had been striving for God-Realization and 
were compelled to take up arms much 
against their will, and who were destined 
to attain union with God by falling on 
the battle-field. That is why they have 
been glorified as ‘Naralokavirah’ ( warriors 
of the mortal world ). Distinguished as 
they were in the trial of physical strength, 
they were equally brave in fighting their 
internal foes in the shape of lust, anger 
etc., and had thus own their laurels in 
the field of spiritual struggle for God- 
Realization as well. By applying the 
analogy of rivers rushing towards the 


ocean in their case, Arjuna shows that like 


( 28 ) 


rivers, which have a natural tendency to 
flow towards the ocean and finally lose 
their names and identity in the ocean, 
those valiant devotees too were marching 
with their faces turned towards God and 
eventually attaining union with Him. 


By speaking of the mouths of the 
Lord as flaming on all sides ( Abhivi- 
jwalanti ) Arjuna shows that just as the 
ocean is full of water on all sides, and 
the waters of the rivers become one 
with it on entering it, even so the 
mouths of the Lord were blazing furiously 
on all sides, and the brave devotees who 
entered them lost their external forms 
in the flames of those blazing mouths 
and, becoming fiery themselves, attained 
oneness with Him. 


gut cali sawed vag fata ana aaa | 
aia atara fata stareaata agate aaaaat: | 8 Il 


aati as ; yaa: moths; ara for extinction (out of their folly); s¢iaq 
sawaq the blazing fre; azgam: with quickened speed; faaita rush into ; 471 


uwq even so; Mar ( all those ) people ; 


afq too; arma for annihilation ; aa 


Your; ami mouths; ag¢am: with great rapidity ; faafa enter. 


As moths rush with great speed into the blazing fire for extinction 
out of their folly, even so all these people are with great rapidity entering 


Your mouths to mect their doom. 


( 29 ) 
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The present verse speaks of the entry were going to meet their doom. It is 
into the mouths of the Lord of those therefore that Arjuna compares them 


ordinary warriors, other than the devotees : ( ; 
of God mentioned in the preceding verse, with moths, who foolishly court their 
who had voluntarily entered the war and own destruction. 


Describing thus with the help of illustrations the entry into the Lord’s mouths 
the Lord of warriors in both the armies, Arjuna now reveals the process of their 


destruction by the Lord. 


BSAA AANA: AAAS AAA aqasaaty: | 
asa se araeaatar saaiea fait il Ro I 


ana sled all those people; saafa: aaa: through Your blazing mouths; 
mania: devouring; waraq on all sides; &feaa You lick; fast O Visnu ( all- 
pervading Lord); a@ Your; sat: ara: terrible splendours ; @Haa S7TqZ the entire 
universe ; asifi: with radiance; arg filling; saga are burning. 


Swallowing through Your blazing mouths, You are licking all those 
people on all sides. Lord, Your terrible splendours are burning the entire 
universe, filling it with radiance. ( 30 ) 


Requested by Arjuna in verse 3 above to reveal His glorious divine form, 
the Lord manifested His Cosmic Body before him; but the very sight of that dreadful 
form struck terror into his heart, and filled him with curiosity as to who S$§ri 
Krsna really was and what He proposed to do with that most terrible form of 
His. Accordingly, he now approaches the Lord with the following question :— | 


caren HY al Waa aAlseg 2 TAAT TAS | 
laagitvata aaamed a fe amar aa Talay Nae il 


< me ; sibs tell; vara You; 3aeq: possessing such a terrible form; 
: who: gz AS 3s | i 
hun, a = best of gods; @ to You ; #4: obeisance ; weg let there be: 
= ay ACA * @ : dan} . \ ; 
maiz be p eased ; sag the Primal Being; waraq You; famay to know in 
particular; geil I desire: f¥ becans 
cule > I€ because; aq Your. gaf urpose; 3 . 
ssiaia I know. EY aie 


Tell me who You are with a form 0 terrible. My obeisance to 
You, 0 best of gods; be kind to me. I wish to know You, the Primal 
Being, in particular; for I know not Your purpose. (31) 


. . 1 M4 ° . ° . . 
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doom, and what He proposed to do in 
the immediate future. Arjuna, therefore, 
seeks enlightenment on this point from 


Showing the reason for 
Arjuna’s queries in a serial order. 


His assuming 


the Lord when he 
Your purpose.” 


says: “J know not 


the terrible form, the Lord now answers 


saa 


Swisey Brag we amadiae sg: | 
mess ata ufacaita ad Ssafeaar: serie ata: it a2 il 


wrewaga the destroyer of the worlds; sag: inflamed; #1: Kala (the 


eternal Time-Spirit ); 


afeaq I am; ge at this 


time; letra (these) people; 


aad to exterminate; saa: (I am) out; 4 who; sadtég in the enemy’s 


ranks; saferat: arrayed; att: 


warriors: (there are); aa all (those); tag 


you; %@ without; sf even; # afasafa shall not survive. 


Sri Bhagavan said: I am inflamed Kala (the eternal Time-Spirit ), 
the destroyer of the worlds. I am out to exterminate these people, Even 
without you all those warriors arrayed in the enemy’s camp must die. ( 32 ) 


The statement “I am inflamed KAla, 
the destroyer of the worlds’ answers 
the first part of Arjuna’s query, viz. 
“Who are you ?” The Lord thereby 
seeks to convey that He was God Himself, 
the creator, sustainer and destroyer of 
the whole universe. At that particular 
moment, however, He was playing the 
role of the Destroyer, Kala. 


The Lord’s assertion that He was 
out to exterminate people supplies the 
answer to the second part of Arjuna’s 
query implied in the words “I know 
not Your purpose’. He thereby intends 
to convey that all His efforts at that 
moment were directed towards exter- 
minating people and that it was to bring 
home this truth to him that He had 
shown to Arjuna the hideous sight of 
universal destruction on the screen of 
His Cosmic Body. 

It will be remembered here that 
Arjuna was seized with a fit of faint- 
heartedness when he saw his own pre- 


ceptors, uncles, cousins and other relatives 
arrayed for battle, and was more or less 
inclined to retire from the field of battle. 
The Lord warns him against such a 
course by telling him that he would 
not be able to save his kinsmen even if 
he desisted from war and refused to 
strike them; for their doom had been 
sealed. When the Lord Himself was 
bent upon their destruction, their chances 
for survival were nil. Therefore, Arjuna 
would do well not to retire from the 
battle, and his true interests lay in 
taking up arms against the enemy at the 
Lord’s behest. This is what the Lord 
seeks to impress on Arjuna’s mind by 
the latter half of this verse. 


Even though Arjuna beheld in the 
Cosmic Body of the Lord the warriors 
on both sides rushing to meet their doom, 
the Lord refers in this verse to the 
warriors of the Kaurava army alone. 
The reason is not far to seek, Since the 
warriors on his own side were not likely 
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Arjuna. The Lord was thus trying as 
it were to impress on Arjuna’s mind 
the fact that the warriors arrayed in 


to be killed by Arjuna, it could not be 
said with reference to them that they 
would not survive even if Arjuna spared 


them. Apart from this, the Lord was 
quite justified in making the above 
assertion even with a view to encouraging 
Arjuna’s 


Thus replying to query 


the all-round advantages 


fight, says:— 


the Lord 
of participation 


the enemy’s camp were as good as 
dead, and that their extermination would 
not entail much exertion on his part. 


the next two verses 
encouraging Arjuna to 


shows in 


in the war and, 


ATARAQMAT AM SUT HAM WIL YS Cet AISA | 
qaaa facar gaaa fafaawari wa aeqarfaa i 23 


auld, therefore; @a You; sfae arise; a glory; sata win; wad foes; 
fat conquering; agzqusay the affluent kingdom; yeea enjoy; ya all these 
(warriors ); gq @z even before; wat yt by Me alone; faa have been 


killed; waeifeq O ambidextrous bowman, Arjuna; 


ment; 44 do you become. 


Therefore, do you arise and win 


fafaaaray a mere instru- 


glory; conquering foes, enjoy the 


affluent kingdom. These warriors stand already slain by Me; be you only 


an instrument, Arjuna. 


When it was a settled fact that all 
the warriors on the enemy’s side must 
die at all events, no matter if Arjuna 
struck them or stayed his hand, active 
participation in the war was the only 
profitable course for him from every 


point of view. On no account should 
Arjuna desist from war under such 
circumstances, but should stand up 


enthusiastically and fight. This is what 
is sought to be conveyed by the words 
‘Tasmat Uttistha’, 


By asking Arjuna to win glory and, 
conquering foes, to enjoy the aftluent 
kingdom the Lord is giving a clear 
indication to him that he was sure to 
attain victory over his enemies, 


Arjuna could pull the bow-string 
as easily with the left as with his 
right hand. This had earned him the 
title of ‘Savyasachi’. Addressing him by 
this name, and asking him to be His 


(33 ) 
tool, the Lord seeks to convey that 
it was exceptionally easy for him to 


vanquish the heroes on the other side. 
Moreover, he would not be really required 
to kill his foes, since he had actually 
seen with. his own eyes that they had 
all been already killed by the Lord. 
Arjuna would only enjoy the reputation 
of having vanquished and killed his 
enemies. Therefore, he should not enter- 
tain the least scruple about killing them, 


There is one more idea underlying 
the Lord’s advice to Arjuna to work as 
His tool. The Lord thereby seeks to 
impress on Arjuna’s mind the fact that 
he would incur no sin by killing those 
warriors: for he was only serving as an 
instrument in killing them in a passage 
of arms that had devolved on him as 
a duty by virtue of his being a member 
of the warrior class. Far from incurring 
any sin, he would on the other hand 
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be performing his duty as a Ksatriya. 
Therefore, without entertaining any 
misgiving on this point, he should 


throw himself in the fight heart and 
soul, shaking off egoism and the feeling 
of mineness, 


Ret a ailel a sag a act amenafy aac | 
Tal acid ate at cafagt qeaea Farle ct aaa ll 22 I 


HU Acharya Drona; @ and; witeay the patriarch Bhisma; a and; 
saga King Jayadratha; 4 and; #4 the celebrated Karna; aat even so ; 
sear aft even other; war by Me; ea slain; ataatua heroic warriors; aq 
you; sig kill; at safer: fear not; @# in the passage of arms; agar the 
enemies ; waif you shall conquer; geaea (therefore ) fight. 


Do you kill Drona and Bhisma and Jayadratha and Karna and even other 
brave warriors; who stand already killed by Me; fear not. You will surely 
conquer the enemies in this war; therefore, fight. (34) 


Acharya Drona was a past master in 
archery and the use of other weapons of 
war, and was exceptionaliy proficient in 
the art of warfare. The tradition was 
that he could not be slain so long as 
he carried a weapon in his hand. Arjuna, 
therefore, looked upon him as invincible ; 
moreover, since Drona had been his 
teacher, Arjuna considered it sinful to 
kill him, Bhigsma too was a_ world- 
renowned warrior. He had discomfited 


take his life against his will. All these 
facts had led Arjuna to believe that it 
was no easy task to conquer Bhisma. 
Moreover, he held it to be a sin to kill 
the great patriarch with his own hands. 
On more than one occasions he had 
expressed his inability to slay Bhigma. 


Jayadratha* was a great warrior 
himself, and being a great devotee of 
4 . 

Bhagavan Sankara had obtained a rare 


boon from the latter, which had made 
him even more difficult to conquer. 
Having married Duryodhana’s _ sister 
Duhgala, he stood in the relation of a 


even an invincible hero like Parasurdma. 
Besides this, he had obtained a _ boon 
from his father Santanu to the effect 
that Death itself would be powerless to 


-_— rte Ee Ere ee 
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*Jayadratha was the son of the Ruler of Sind, Vrdhaksatra by name. He was married to 
Duhéala, the only daughter of King Dhrtaragtra. Once, during the exile of the Pandavas in the forest, 
he carried off Draupadi in their absence. When, on their return to the forest abode, Bhima and _ his 
brothers heard about this abduction, they at once followed Jayadratha and freeing Draupadi from his 
clutches made him a captive. At Yudbisthira’s intervention, however, he was allowed to go after 
having his head shaved as a mark of punishment, During the Kuruksetra war, while Arjuna was engaged 
in a fight with the Samsaptakas, Jayadratha detained Yudhisthira, Bhima, Nakula and Sahadeva at the 
entrance of the battie-array called Chakravytha, thus forbidding their entry into the Vytha and preventing 
them from bringing succour to Abhimanyu, who was consequently surrounded and killed by a number 
of warriors. Thereupon Arjuna took a vow that if he failed to kill Jayadratha before sunset the next 
day, he would end his life by entering a blazing fire. The warriors of the Kaurava army tried 
their utmost to save Jayadratha, but at all their efforts failed due to a clever strategem adopted by 
Bhagavan Sri Krsna; and Arjuna succeeded in severing Jayadratha’s head from his trunk before the sun 
actually went down, Jayadratha was armoured with a boon ‘to the effect that he who dropped his 
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cousin-in-law to the Pandavas. On account 
of this natural tie of affection and 
kinship Arjuna was not inclined to kill 
him either. 


Karna too was regarded by Arjuna 
as in no way inferior to himself as a 
warrior. It was well-known throughout 
the world that Karna alone was a suitable 
match for Arjuna on the field of battle. 
A great hero and fighter himself, Karna 
had acquired exceptional knowledge 
of the science of arms from the great 
Parasurama. 


By the words ‘Anyan Yodhaviran’ 
the Lord implies heroes like Bhagadatta, 
Bhirigrava and Salya, whom Arjuna 
looked upon as very great warriors and 
conquest of whom was no easy job in 


Safijaya now reveals to Dhrtarastra Arjuna’s reactions to the - above 


his eyes. By naming Bhisma, Drona and 
others separately and referring to the 
other warriors in a generat way the 
Lord assured Arjuna that he should not 
entertain the least doubt about his 
victory over any of them, however 
formidable he may be. 


By asking Arjuna not to be frightened 
at the sight of His dreadful form, the 
Lord assures him that He was none 
other than Sri Krsna, who was so dear 


to him. 


Arjuna was not sure whether he 
would win the war or would be vanquished 
by the enemy ( II. 6 ). In order to remove 
this doubt from his mind the Lord 
now makes the categorical statement that 
victory would be won by the Pandavas. 


exhorta- 


tion of the Lord and how he respondea to the same. 





aaa Sara 
cae Tata Beraea Haraleaqara: feet 
AAHAM YA Cals HU angst Wlavla: qoTT | A4Nl 


earaza of Kesava ( a name of Sri Krsna ); waq aaagq this utterance 
or exhortation ; yat hearing ; feitét Arjuna; satsf: joining his palms; aqara: 
trembling ( with fear ); aazacat bowing his head; aa: wa once more; weawia: 
much terrified; sata bowing ( again); Hr to Sri: Krsna ; anqnay in faltering 
accents; sé spoke. 


Sanjaya said: Hearing these words of Bhagavan Kegava, Arjuna 
tremblingly bowed to Him with joined palms, and bowing again in extreme 
terror spoke to Sri Krsna in faltering accents. ( 35,) 


Arjuna was so much upset at the 
sight of that dreadful form of Sri Krsna 
that even the above words of consolation 


from the Lord did not assuage his fear, 
and he addressed the following prayer 
to the Lord in the same mood of 
ES esc 
severed head on the ground would have his own head smashed into a hundred pieces that ve 
moment. Therefore, under instructions from Bhagavan Sti Krsna, the friend of His devotees oe 
sent the head of Jayadratha flying through the air by his arrows, and dropped it on ea, ae F 
Jayadratha’s father, Vrddhaksatra, who was sitting on the bank of the sacred tank called Samanta inc k, 
and who had his skull broken into a hundred Pieces as soon as his son's head dropped fr va 
lap. ( Mahabharata, Drogaparva‘). patty 


ON er 
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consternation. This is what Safijaya 
seeks to convey by the above statement. 


Arjuna generally wore on his head 
a celestial crown ( Kirita ) as brilliant as 
the sun; hence he came to be known by 
the name of ‘Kiriti’.* 


Arjuna was filled with great reverence 
at the sight of that infinitely glorious form 
of the Lord. It was this feeling which 
he gave vent to hy bowing to Him again 
and again with joined palms. 


The use of the indeclinable ‘Bhaiyah’ 


Verscs 36 to 46 below embody 
prayer to the Lord. Beginning with 
exultation of the world. 


Arjuna’s 


shows that even after hearing the above 
words of consolation from the Lord, 
Arjuna began to offer his praises to the 
Lord even as he had done only a_ few 
moments back. 


When Arjuna commenced once more 
to offer his praises to the Lord, his heart 
melted due both to wonder and fear, 
tears began to flow from his eyes, and 
his voice was choked with emotion. 
That is why the words he uttered were 
indistinct and broken. This is what is 
sought to be conveyed by the adverbial 
compound ‘Sagadgadam’. 


praises, salutations 
word ‘Sthane, Arjuna 


and opologetic 
justifies the 


aaa Sara 
ama edit aa satal aneaageat & | 
qatifar vtatia feat galea aa ageatea a famaRe | 2% Hl 


eviea O Krsna (lit, the inner controller of beings); ara well ib 1s; 
aa sateat by chanting Your names, virtues and glory; sq the universe ; 
ngcafa exults; a and; aga is filled with love; atatia terrified ; waif demons ; 
fet: in all directions; gafra are fleeing; = and; aa all; fagagar: hosts of 


Giddhas; aazafea make obeisance. 


Arjuna said: Lord, 


well it is the universe exults and is filled with 
love by chanting Your names, virtues 


and glory ; terrified Raksasas are 


fleeing in all directions, and all the hosts of Siddhas are bowing to You. ( 36 ) 


Here it should be noted that Arjuna 
alone beheld the Cosmic Body of the 
Lord with the help of the divine vision 
granted to him by the Lord Himself, 
and not the world in which Arjuna 
stood, ‘Therefore, the exultation etc. of 
the world, the fleeing of the Raksasas in 
terror and the salutations offered by the 


Siddhas—-all these were parts of the 
Cosmic Body. That is to say, the 
description given by Arjuna relates to 
the Cosmic Body as seen by him, and 
not to the external world in which 
stood. The Cosmic Body Itself 


presented all these spectacles to him. 


Arjuna 


aa 


@ yet THT Fae ead araaga: t PRT afer qatd aargai feiiicrq i 


Arjuna said ¢ 
was placed on my head by In 


the other day. That is why people call me by the name of Kirit 
Oo . 


68 B. G. 


( Maha., Virafa., XLIV. 17 ) 


o Uttara, son of King Virata: “This diadem, possessing the brilliance of the sun 
dra asatoken of his pleasure when I fought the great Danava warriors 


7 
” 
1. 
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Using the werd ‘Sthane’ in the preceding verse, Arjuna showed the propriety 
of the Siddhas offering salutations etc. to the Lord. Establishing the same _ thing 


in the next four verses he now offers repeated salutations to the Lord. 


Su A a anTEHEAA Waa TATsaeTS | 
waea faa aafaara canat agaacqt aq ii 29 Il 


weragy O great soul; mam: aff of Brahma himself; arfzsa to the first 
progenitor; 4 and; ww& to the greatest of the great; & they; start where- 
fore; 4 aa@q Should not bow; waza O infinite being; 24a 0 lord of celestials; 
safaata O abode of the universe; 44 which; aa (is) existent; #aq non- 
existent; aa (and) beyond both; saw the Indestructible ( Brahma ); 
waq You (are ). 


O great soul, why should they not bow to You, who are the progenitor 
of Brahma himself and the greatest of the greatP O infinite Lord of 
celestials, Abode of the universe, Yoti are that which is existent (Sat ), 
that which is non-existent ( Asat ) and also that which is beyond both, viz., 


the indestructible Brahma. ( 37) 
By addressing the Lord as ‘Mahatman’, supreme object of their worship, He 
‘Ananta’, ‘Devesa’ and . ‘Jagannivasa’, deserves the homage of all. 
Arjuna shows that He is the all-pervading 
soul of all animate and inanimate beings; The imperishable soul, which never 
that His form, virtues and. glory ete. ceases to be, is designated as ‘Sat’; while 
are all infinite; that He is the Ruler all perishable and transient objects are 
even of the celestials and that the termed as ‘Asat’, It is these which 
universe not only exists in Him but is have been referred to as the ‘Para’ and 
also pervaded by Him. Therefore. it is ‘Apara’ Prakrtis in Chapter VII and 
quite in the fitness of things that all as the ‘Akgara’ and ‘Ksara’ Purusgas 
Rie st agate offer their salutations respectively in Chapter XV. Beyond 
these two is the supreme Indestructible 
The adjectives ‘Gariyase’ and ‘Brahma- or God Himself, the embodiment of 
nopy&dikartre’ indicate that He is the Truth, Knowledge, and _ Bliss, In 
progenitor not only of this universe but justification of his offering salutations 
of Brahma himself, who created it, etc, tothe Lord, Arjuna says that th 


Therefore, being the best of all, and the are all identical with the Lord. # 


camiaza: Gea: guoreaneg Epaeq qt fara | 
aaa ti tat aoa wan ad Rpanacreyq yi 3c i 


ety You; wfeta: (are) the primal deity; gam: gag: the most ancient 
Person; ey You; #e7 fasaer of this universe; Wey frarta the ultimate resort: 
: > 
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@ and; aa the knower; aq the knowable; @ and; wa am the supreme 
Abode; afa are; “asaeq assuming endless forms; sat by You; faaq the 
(entire ) universe; aay ( stands ) pervaded, 


You are the primal Deity, the most ancient Person; You are the 
ultimate resort of this universe. You are both the knower and the knowable, 


and the highest abode. 
endless forms. 


By speaking of the Lord as “‘the 
ultimate resort of this universe’? Ariuna 
shows that at the time of final dissolution 
the whole of this universe gets merged 
into God and ever exists in a fraction 
of His being. 


By referring to the Lord as ‘Vetta’ 
( knower ), Arjuna indicates that it is He 
who possesses real and full knowledge 
of the past, present and future worlds, 
and is the eternal witness of all. That 
is why God is omniscient; and there is 
none who can equal Him in omniscience. 


It is You who pervade 


the universe, assuming 


(38 ) 


By speaking of the Lord as ‘Vedyam’, 
Arjuna indicates that He is the supreme 
Brahma or od, who is the only object 
worth knowing, whose knowledge is the 
highest goal of human existence, and who 
has been referred to in verses 12 to 1? 
of Chapter XIII as the object of Knowledge. 


By referring to the Lord as ‘Param 
Dhama’ Arjuna shows His identity with 
the highest abode, which is the final resor: 
of all liberated souls, and attaining which 
man does not return to the mortal world 


awanistaden: gang: satafaed «sitar | 
aa ANRASEY ASAHA: FAA YMA aay THe Il 22 


ey You; (are ); amg Vayu ( the wind-god ); aa: Yama ( the god of death ); 


afa: Agni (the god of fire ); 


aun: Varuna (the god of water); wang: the 


moon-god ; gatqfa: the lord of creation, Brahma ; 4 and; sfwatag: the father 
even of Brahma (the grandiather ); @ to You; aeaeea: a thousand times ; 


aa: obeisance ; 


ya: aft once more; ga: 4 repeatedly ; 4 


aq: (further) obeisance; 
a: obeisance ; 4a: ( further ) obeisance. 


azq let there be; @ to You; 


‘You are Vayu (the wind-god ), Yama (the god of death ), Agni ( the god of 
fire ), the moon-god, Brahma (the Lord of Creation ), nay, the father of Brahma 


himself. Hail, hail to 
to You once again. 


identifying the Lord with V4yu, 
Yama and other gods Arjuna indicates 
that in addition to the gods mentioned 
above all other gods who are worthy of 
salutation are comprised in God, being 
fractions of His being. Therefore, He 


By 


You a thousand times; 


salutations, repeated salutations 
(39 ) 


alone is worthy of receiving salutations 
from all in every respect. 


Being the father of Kasyapa, Daksa- 
Prajapati and the seven sages etc., who 
actually creaied the 


whole universe 
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Brahma is the grandfather of all beings; 
and the creator of Brahma is God Himself. 
Therefore, He is the great-grandfather of 
all. From this point of view also, He 
is worthy of receiving salutations from all. 

The repeated use of the _ indeclinable 


‘Namah’ with the adverbial compound 
‘Sahasrakrtvah’ by Arjuna shows that 
actuated as he was by the feeling of deep 
reverence for the Lord mixed with fear, 
he did not feel tired of bowing to Him, 
and wanted to go on with his salutations. 


am Gttatga Gawd aAlseg X¥ ada Ta aa | 
aaraqiaundamnead aa amma aatsfa aa: | ge il 


aaeaata O Lord possessing infinite prowess; % to You; yzart from 


before; #z as well as; yea: from behind; aa: obeisance; aa O 
wq indeed; az: 


all; @to You; aaa: from all sides; 


soul of 


obeisance; weg let 


there be ; wi#afa%a: possessing limitless might; «a You ; a4aq the whole (universe); 
aaraite pervade ; aa: therefore ; a4: all; afa You are. 


O Lord of infinite prowess, my salutations to You from before and 
from behind. O soul of all, my obeisance to You from all sides indeed. You, 


who possess limitless might, pervade all; therefore, You are all. 


By addressing the Lord as ‘Sarva’, 
Arjuna seeks to convey that He is the 
soul of all, pervades all and is identical 
with all; no atom of space is devoid of 
Him. Therefore, it is but natural for 
Arjuna to offer his salutations from all 
sides to Him who is present everywhere, 


By referring to the Lord as ‘Amitavi- 
kramah’, Arjuna shows that the strength 


He is capable of exerting is beyond 


Offering praises and 


committed by him 


His virtues, 


through 
my ster tes 


word and 
and glory, 


salutations to 
Arjuna now craves in the following two verses His 


deed due to 


( 40 ) 
the conception of any mortal. 


In the first half of this verse Arjuna 
has already addressed the Lord as ‘Sarva’. 
In the latter half he establishes His 
universal character, There is no iota 
of space where He is not; thereis no 
particle of matter which is not permeated 
by Him. Therefore, He is all in all. Apart 
from God the world had no reality what- 
soever in the eyes of Arjuna. 


the Lord in the above manner, 
forgiveness for the offences 
lack of true knowledge about 


aaia wat sad age 2 ar 2 ara ® aay. 
asta alent at war smensuta ara 82 ii 


AMAA AAHA sha 


FaeRaTaAAIAAG | 


THSAIIsTa aan aaat CUAZATATT Il 82 il 


aa Your; 444% this: afearag greatness ; 


are my ) friend; gf thus; 


wat thinking; anaqz through affection ; 


asta not knowing; war ( You 
at oor; 
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gmat through negligence; aff even; Hat by me; & gen Ho Krsna; @ ara Ho 
descendant of Yadu; @ a@a@ Ho comrade; @fa thus; 7 whatever; Tea 
importunately; #4 has been said; «and; aga O sinless one; 7a the 
way in which; azar for the sake of fun; feraearaaaisag while at play, 
reposing, sitting or at meals; qe: alone; S44 or; TATA in the presence 
of those (companions ); aff even; Wasa: afa You have been slighted ( by 
me ); aq for all that ( misdemeanour ); asaaa cara from You who are infinite; 


weq 1; ataz seek forgiveness. 


The way in which I have importunately called out, either through 
intimacy or even through want of thought, “Ho Krena! Ho Yadava! Ho 
Comrade |” and soon, suspecting not this greatness of Yours, and thinking 
You only to be a friend, and ‘the way in which You have been slighted 
by me in jest, O sinless one, while at play, reposing, sitting or at meals, 
either alone or even in the presence of others—for all that I crave forgiveness 


from You, who are infinite. 


The word ‘Mahimanam’, qualified by 
the demonstrative adjective ‘Idam’ refers 
to the incomparable and boundless glory, 
greatness, excellence and potency of the 
Lord, which Arjuna actually saw during 
his vision of the Cosmic Body. 


The participial adjective ‘Ajanata’ 
qualifying the pronoun ‘Maya’ is intended 
as an excuse for the impropriety of behavi- 
our shown by Arjuna towards Sri Krsna. 
Arjuna thereby claimed that the offences 
unwittingly committed by him would be 
forgiven by the Lord. 


It was due to his ignorance about 
the Lord’s incomparable and infinite glory 
that he had treated Him as an equal; and 
it was therefore that he never paid any 
regard, during his conversations with the 
Lord, to His exalted position as the object 
of universal adoration. This undoubtedly 
constituted a serious blunder on his part. 
He treated as an equal one whose feet 
even the greatest of gods and sagés deemed 
it a privilege to adore ! This is what is 
sought to be conveyed by the words 
‘Sakheti Matva’ and ‘Pramadat’. 


( 41, 42) 


The familiar forms of address used by 
Arjuna in respect of Sri Krsna are quoted 
by him as an instance of the irreverence 
shown by him towards the latter. Although 
there was no comparison between him 
and Sri Krsua, who was no other than 
God Himself, he went on foolishly regard- 
ing Him as an ordinary friend, and instead 
of using terms of respect for Him continued 
to address Him by name in a familiar 
way: This is what he now repents for. 


The word ‘Achyuta’ stands for one 
who never falls from his glory and exalted 
state of being. Addressing the Lord by 
this name Arjuna indicates that, even 
though he committed a great offence by 
insulting Him through his unseemly be- 
haviour, such impropriety of behaviour 
on his part could not really harm Him 
in any way. Nothing in the world could 
shake His position and nobody could ever 
bring dishonour to Him; for He is always 
*Achyuta’ or unshaken. 


Over and above the instances of 
impropriety cited in verse 41, Arjuna 
proceeds in the next verse to mention 
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other forms of objectionable conduct on 
his part. The indeclinable ‘Yat? has been 
repeated in the very beginning of verse 
42 to introduce these other forms of 
misdemeanour, and the conjunction ‘Cha’ 
is intended to conjoin them with those 
mentioned in the preceding verse, 


Intimacy, thoughtlessness and fun— 
these are the three factors responsible 
for lack of regard on the part of an 
individual for another’s honour or 
dishonour. Intimacy knows no decorum; 
thoughtiessness naturally contributes to 
lapses; and it becomes difficult to maintain 
propriety of speech when one is in a jocular 
mood. For the disrespect shown to a man 
worthy of reverence, these three factors 
may be jointly or individually responsible, 
Of these three factors, intimacy and 
thoughtlessness have already been dealt 
with in the preceding verse; while the 
present verse points to the third factor, viz., 
fun, by using the adverbial compound 
‘Avahasartham’ ( for the sake of fun ). 


A similar expression of regret is attri- 
buted to Arjuna in Srimad Bhagavata as well, 
where he says :— 


“While reposing, sitting, walking, indulg- 
ing in tall talk or dining with Sri Krsna, 
I had developed such intimacy with Him 
that occasionally I used to taunt Him 


Having thus craved - the indulgence of the Lord, 


His glory in the next two verses, 
and invokes His favour once more. 


saying ‘‘O friend, you are indeed a truth- 
ful man.” But that noble soul out of His 
inherent greatness overlooked all those 
faults of mine even as a friend overlooks 
the faults of his friend, or a father con- 
dones the faults of his son.”* ( I. xv. 19 ) 


The demonstrative pronoun ‘Tat’ sums 
up all the offences of the kind mentioned 
in verses 41 and 42, and by speaking of 
the Lord as ‘Aprameyam’. Arjuna indicates 
the inconceivable nature of His form and 
glory. In fact, no one can apprehend 
them fully. What little knowledge about 
Him is possessed by anyone is wholly 
attributable to His grace. It was due to 
His supreme grace that Arjuna, who had 
been ignorant of His greatness so long 
and consequently hehaved disrespectfully 
towards Him, had come to realize His 
glory to a certain extent. Even then it 
could not be asserted that he had known 
it fully. Far from knowing it fully he 
had not yet apprehended even that much 
of His glory which the divine grace sought 
to bring home to him. But what little he 
had understood had fully convinced him 
that He was God almighty Himself. He 
had now come to realize that the way 
in which he had behaved with the Lord 
treating Him as his equal, was unseemly 
on his part, and he humbly sought His 
pardon for all his past misbehaviour. 


Arjuna proceeds to describe 


establishing hereby His capacity to forgive him, 


tual Bee auacea waqueq qsaa Teta | 


T aeaatsearahta: Katseat MRA SAMA | 83 i 


aa You; 4a aaa deeg of this moving 


greatest 
adoration; «f& are; unttarata O Lord of 
(all) the three worlds; trea: Your equal; 


fwat the father; Wlalty ge the 


OL Ren entis eenannanneas 


and unmoving creation; 
teacher; @ and; Wa: worthy of 
incomparable might; @eat in 
aft even; azz; another; # not; 


afta there is; uvafaa: any better ; a: how ( then ), 


ye a; a RES wwe ss se 
® WATT SeaAM TAT feelagre aR araafafe farce; 





wey: aaa fagawagey ad a wary afgaar FATT F 
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You are the Father, nay, the greatest teacher of this moving and 


unmoving creation, and worthy of adoration. 


O Lord of 


incomparable 


might, in all the three worlds there is none else even equal to You; how, 


then, any better ?P 


By speaking of the Lord as “the 
Father of this creation, the greatest teacher 
and worthy of adoration”, Arjuna seeks 
to justify his claim for forgiveness. The 
whole of this universe has sprung from 
the Lord; therefore, He is its Father. Of 
all great gods, sages and other powerful 
beings Brahma is the greatest; for he is 
the first born of this creation, and it is 
he who teaches all according to their 
respective capacity through the eternal 
light of God. But Brahma himself takes 
his descent from God and it is from Him 
again that he derives his wisdom. There- 
fore, He is the greatest of all beings, 
greater than the greatest, and_ the 
only and the great teacher of ll. 
Even gods like Brahma and sages like 
Vasistha, who are objects of supreme 


( 43 ) 


worshipped by the world, deem it a proud 
privilege to obtain even a moment’s 
opportunity to offer direct worship or 
praises to Him. Therefore, He is the — 
supreme object of worship even for all 
adorable beings, and it is quite natural 
for Arjuna to expect that He should 
condone his faults. 


By the second half of this verse 
Arjuna shows that in the whole universe 
there is none who can even approach the 
infinite and inconceivable virtues, glory 
and greatness of God. God alone is His 
own compeer. And when there is none 
equal to Him, the possibility of anyone 
surpassing Him cannot even be conceived, 
if, therefore, the Lord, who was all 
compassion, did not forgive his faults, 


adoration and ever worthy of salutation 


there could be no hope of his being 
even for the gods and sages that are 


pardoned by anyone else. 


asm osforar att Tey = caINeAtTAsay | 
fata gee aaa aeq: fire: frarnefa fa aigz ii ve 


azmiq therefore; wey I; rq (my) body; sfirara prostrating (at 
Your feet ); 3a#4 bowing (to You); gsaq worthy of praise; am gaq You, 
the Ruler of all; sagt seck to propitiate; ga O Lord; frat a father; 
gaeq with (his) son; g¢ as; aa@t a friend; aeq: with (his) friend; ga 
as; faa: a husband; fara: (as) with (his ) beloved spouse; a@igq to bear; 
wef You ought. 


Therefore, Lord, prostrating my body at Your feet and bowing low 
I seek to propitiate You, the ruler of all and worthy of all praise. It 
behoves You to bear with me even as a father bears with his son, a 
friend with his friend and a husband with his beloved spouse. ( 44) 


The word 
exalted virtues 
in the preceding verse, which render Him 
easy to placate. In other words, the 


‘Tasmat’? refers to the incomparable greatness and glory possessed 
of the Lord, mentioned by the Lord were such as made it 
incumbent on Him to take pity on, and be 
favourably disposed towards, a distressed 
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soul like Arjuna, who had taken shelter 
under Him. That is why Arjuna took 
courage to seek His forgiveness with all 
humility. 


By referring to the Lord as ‘Isam’ 
and ‘Idyam’ Arjuna seeks to convey that 
He is the sole and supreme Kuler of all, 
who not only regulates the whole universe 
but is the ruler and controller even of 
gods like Indra (the Lord of paradise ), 
Aditya (the sun-god ), Varuna ( the god 
of water ), Kubera ( the god of riches ) 
and Yama (the god of death), who 
are the guardians of the world, And 
the extent of His virtues, glory and 
greatness is so vast that even if the 
whole universe goes on 
praises for ever their limit cannot be 
reached, Hence He alone is the worthy of 
praise. Arjuna felt that he had neither 
adequate knowledge nor the requisite 
eloquence whereby he could sing His 
praises and win His fovour. He felt 
utterly incompetent to praise Him. He 
thought whatever words he would utter 
in praise of His glory would fail to 
touch even the fringe of that glory, and 


singing His — 


would thus detract from the same. Hence 
the only course left to him was to throw 
himself at His feet like a log of wood, 
i. e., bow to Him with all his limbs, and 
seek His favour through the grace of the 
dust of His feet. That is how Arjuna 
invoked His favour and asked Him to 
overlook his faults. 


It has already been shown in verses 
41 and 42 above that thoughtlessness, 
intimacy and fun are the three factors 
which jointly or severally contribute to an 
offence of slight. By citing the examples of 
father and son, friend and friend, and 
husband and wife, Arjuna requests the 
Lord to condone all his lapses attributable 
to any of the three causes mentioned 
above. That is to say, just as a father 
forgives the fault of his son committed 
out of ignorance and thoughtlessness, a 
friend puts up with the indignities heaped 
on him by his friend ina spirit of fun, 
and a husband condones the lapses of his 
wife occasioned by intimacy, Arjuna 
expects the Lord to forgive all his faults 
proceeding from the three causes men- 
tioned above. 


Craving the indulgence of the Lord for his trespasses in this way, Arjuna 
requests Him in the next two verses to reveal His four-armed form. 


seed efedlshen egr waa a seafad wat 2 | 
aga # aa aed sig Faq ants nt i 


sg 
weeqaa (Your wondrous form) never seen before; zgi seeing; ef¥a: 


delighted; #fa I am; @ and; @ my; Wa: mind; wa by fear; seafaq is 
tormented ; aa that; aeqaq four-armed divine form (of Visnu); va only ; 
a to me; aa (pray) reveal; aa O Lord of celestials ; safara O Abode 
of the universe; s#lq be gracious. 


Having seen Your wondrous form, ‘which was never seen before, I feel 
transported with joy; at the same time my mind is tormented by fon Pra 
reveal to me that divine form; the form of Visnu with four arms: 0 L a 
of celestials, Abode of the universe, be gracious, , ne ) 


By the first half of this verse Arjuna 


; and fea 1 i . 
points to the alternate feelings of eae r aroused in him by the sight of 


that wondrous form. When he looked 
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to the virtues, glory and greatness of therefore, refers to the four-armed divine 
the Lord as revealed in His Cosmic form of Visnu residing in Vaikuntha, If 
Body, his joy knew no bounds and he the word ‘Tat’ alone occurred in the 
congratulated himself on the infinite verse, it could be interpreted as referring 
compassion and unparalleled love shown to the human garb in which the Lord 
to him by the Lord in revealing His appeared before Arjuna. But the word 
transcendent form. But the very next ‘Deva’ joined to ‘Ripam’ makes it clear 
moment, when he became conscious of that the form referred to here was other 
the dreadfulness of that form, he trembled than human ?. e., belonging to the heaven 
with fear, and felt much perturbed. world, 


The above statement of Arjuna is 
significant. He thereby humbly requests 
the Lord to withdraw that form from 
before his eyes as speedily as possible. 


By addressing the Lord as ‘Devesa’ 
and ‘Jagannivasa’ Arjuna shows that He 
was none else than the all-pervading 
Lord of the universe. Hence He alone 


The demonstrative adjective ‘Tat’ could reveal that divine Form to him, 


wes to something out of sight, It 
u 


rther denotes that whic: has been By asking the Lord to be gracious, 
seen before, but is now out of sight. Arjuna solicits Him to withdraw speedily 
And the use of the indeclinable ‘Eva’ the dreadful Cosmic Form and_ be 
has a restrictive force. The compound pleased to reveal before him the four- 
word ‘Devariipam’, qualified by ‘Tat’, armed divine form. 


fadled aft amexafieate wi gead aaa | 
aaa sin agquga azeat wa fpaqe i ve tl 


aza I; am wz even so; am You; fatiiiaa adorned with a diadem; 
nfzaq armed with a club; areway (and ) holding « discus in one of Your 
hands; q#q to see; gest desire ; fagaqa O Universal Being; aeamét O 
Lord with a thousand arms; @ wgysia st in that four-armed form; a 
alone; wa do You appear. 


I wish to see You adorned in the same way with a diadem on the 
head, and holding a mace and a discus in two of Your hands. O Lord 
with a thousand arms, O Universal Being, appear again in the same four- 


armed Form. ( 46 ) 
The Lord had taken a vow not to is what he seeks to convey by the use 
take up arms during the Mahabharata of the indeclinables “Tatha’ and ‘Eva’. 
war, and He was seated in Arjuna’s 
chariot holding a whip in one hand and The word ‘Rupena’, qualified by the 
the reins in another. But, before seeing demonstrative adjective ‘Tena’, refers to 
Him in the two-armed human form once the four-armed divine form mentioned in 
more, Arjuna wanted to behold His four- the preceding verse by the words ‘Tat 
armed divine form holding weapons of Ripam’. The use of the indeclinable 
war like the mace and the discus, This ‘Eva’ in this verse indicates that even 


69 B, G. 


546 BHAGAVAD-GITA 


though Arjuna was generally wont to even of human beings; why should the gods, 
see the two-armed human form of the in that case, be ever eager to see that 
Lord, he now longed to see the four- Form ? If, on the other hand, it is urged 


that the words ‘Idam Ripam’ occurring 
in verse 50 below refer to the Cosmic 
Body, such a terrible form was even beyond 
the conception of gods. Thus it is clear 
that itis that form of Visnu residing in 


Vaikuntha that the gods are ever eager 
(1) If the four-armed form were the to. behold 


natural form of Sri Krsna, it was needless 
to speak of It as holding a mace and a 


armed divine form alone. 

The four-armed form, referred to in 
this verse, means the divine form of 
Visnu. The following are our reasons 
for holding this view:— 


(5) The Cosmic Body has been 


discus in two of Its hands; for Arjuna glorified in verse 48 below, beginning 
used constantly to see that form. Nay, with the words ‘Na Vedayajfiadhyayanaih’ 
even the use of the word ‘Chaturbhujena’ ( I cannot be perceived through the study 
with reference to it would have been of Vedas or rituals etc. ), The same idea 
redundant. It would have been quite has been repeated in verse 53, beginning 


with ‘Naham Vedairna Tapasa’ ( Neith 
through study of the Vedas nor through 
penance etc. canI be see in this Form ), 
Construing both these verses as glorifying 
the Cosmic Body would expose the Lord 
to the charge of tautology. This as well 
proves that before revealing the human 
form the Lord appeared before Arjuna in 
the four-armed divine form, and that verse 
53 was uttered in praise of the same. 


enough for Arjuna to request the Lord to 
reveal the form which had been before 
him only a few minutes back. 


> 


(2) The word ‘Devaripam’ ( divine 
form ), occurring in the preceding verse, 
bears a contrast with the word ‘MAnusam 
Ripam’ (human form ) used in verse 51 
below. This further proves that the word 
‘Devariipam’ refers to Visnu. 


(3) The use of the indeclinable 
‘Bhayah’ with the words ‘Swakam Rtpam’ 
in verse 50 below and that of ‘Punah’ 
with ‘Saumyavapuh’ also proves that the 
Lord first revealed His four-armed divine 


(6) In verse 24 of this chapter, and 
again in verse 30, Arjuna addresses the 
Lord as ‘Visnu’. This also indicates 
Arjuna’s longing to see the Lord in the 


form, and thereafter His two-armed form of Vignu. 

human form, All these arguments go to prove that 
(4) The use of the adjective Arjuna solicits the Lord in the present 

‘Sudurdargam’ in verse 52 below shows verse to show him the four-armed form 

that the form under question was something of Vignu. | 

exceptionaly rare; and the same verse By addressing the Lord as ‘Sahasra- 

further adds that even gods were always baho’ (possessed of a thousand arms ) 

eager to behold that Form. If the four- and ‘Viswamirte’ ( Universal Being ) 

snare’ form were natural to Sri Krsna, Arjuna requests Him to withdraw His 

it would have been open to the perception Universal Form. 


Revealing in the next two verses the al : I 
é . glory of His Cosmic Body and th 
rarity of its. perception, the Lord consoles Arjuna in verse 49 and falas him % 
behold the four-armed form as requested above. 
a : CRMC IG CIE 
Hat Tata TAMA Vd at aferarmerataa | 
tated fpanaaned wR eaghta q aga il Bo I 
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aaa O Arjuna; waraa pleased (with you); wat by Me; arading 
through My own power of Yoga; z@4 this; % Mine; qa supreme; iilaay 
effulgent; aq primal; aaaaq ( and ) infinite ; fasy way Cosmic Body; a to 


you ; aftaq has been shown; 4 which; «gaa by anyone else than you; 
a CEIAT was never seen before. 


Sri Bhagavan said: Arjuna! pleased with you I have shown you, 
through My own power of Yoga, this supreme, effulgent, primal and infinite 
Cosmic Body, which was never seen before by anyone else than you.( 47 ) 


The use of the adjective ‘Prasannena’ 
with ‘Maya’ shows that the devotion 
Arjuna bore towards the Lord and the 
fervent prayer that he addressed to Him 
in verses 3 and ¢ above had moved His 
heart, and it was with a view to en- 
lightening him about His own virtues, 
glory and truth that He had mercifully 
shown His transcendent form to him. 
Under such circumstances, Arjuna had no 
cause for fear, agony or bewilderment. 
The Lord, therefore, wondered why he 
should be so much perturbed with fear, 


The compound word ‘Atmayogat’ 
denotes that the Cosmic Body of the Lord 
could not be perceived by all and at all 
times. It could be seen only when He 
youchsafed its vision through His own 
power of Yoga, and by him alone who 
is gifted with the divine eye, and by 
none else, Thus it was a great privilege 
to obtain a vision of that form. 


The use of the adjectives ‘Idam’, 
‘Param’, ‘Tejomayam’, ‘Adyam’, ‘Anantam’ 
and ‘Viswam’ with the substantive 
‘Ropam’ is intended to bring home to 


Arjuna the greatness of His transcendent 
and wonderful Cosmic Body. The Lord 
thus told Arjuna that the form in which , 
He appeared before him was most 
excellent and divine in character; it was 
an infinite mass of divine lustre, the 
beginning and creator of all, and boundless 
in extent; its limit could not be found 
anywhere. What Arjuna saw was not a 
complete picture. It was only a fragment 
of that great Form. 


There was a world of difference 
between the Cosmic forms revealed by 
Sri Krsna to mother Yasoda in His own 
mouth and to Bhigma and others in the 
court of the Kauravas, on the one hand, and 
the Cosmic Body revealed on this occasion 
to Arjuna, on the other. All these three 
forms have been described differently in 
our sacred books. In the form revealed 
to Arjuna Bhisma, Drona and the other 
heroes were seen entering the flaming 


-mouths of the Lord. Such a Cosmic form 


was never shown by the Lord to anyone 
before. Thus there is no incongruity in 
the above statement of the Lord, 


q azaareaaat aaa a frei amie: | 
area: Tae He TaNH AS AVAA FEAT Il Be Il 


Herat O great hero of the Kuru race; aqvle in 
assuming such a (cosmic) form; We% 1; a neither; 
. N 
edas or of rituals; 4 nor; 7: through 
eae i. 
actions ( enjoined by the Sastras ); @and; 


human beings ; ca eq: 
aqaaeraa: through study of the V 
gifts; 4 nor again ; fratfa: through 


world oi 


( this ) 
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a nor; v4: agfa: through austere penances ; eqzeaa by anyone else than you; 


ata ata: am capable of being seen. 


Arjuna, in this mortal world I cannot be seen in this Form by any- 


one else than you, either through study of the Vedas or of 


again through gifts, actions or austere penances. 


Study of the Vedas with all .the 
supplementary sciences and other auxiliary 
branches of Knowledge under a qualified 
teacher well-versed in the Vedic lore, 
and thoroughly grasping their meaning 
is called ‘Vedddhyayana’. Even so receiv- 
ing instruction in the various rituals from 
teachers skilled in the performance of 
sacrifices, and acquiring practical knowledge 
of the same by attending sacrifices per- 
formed with due ceremony under the 
supervision of such teachers is known 
as ‘Yajfiddhyayana’. 


‘Dana’ consists in gifting to another, 
with due regard to the letter’s qualifica- 
tions, one’s wealth or other possessions, 
food, water, knowledge, cattle, land etc. 
with a cheerful heart for the recipient’s 
benefit and enjoyment. 


Performing sacrifices enjoined by the 
Vedas and Smrti texts, and all other 
pursuits sanctioned by the scriptures and 
followed for the sake of discharging one’s 
duty as prescribed by one’s Varna or 
grade in society and Asrama or stage 
in life are covered by the term ‘Kriya’. 


} Observing fasts recommended in the 
Sastras under the name of ‘Krtchhra’ and 
‘Chandrayana’ etc., and other Stringent 
rules of life, subduing the mind and senses 
with strong determination and reason, 
undergoing severe bodily and mental 
suffering for the sake of one’s duty, and 
various other forms of askesis undertaken 
In accordance with the scriptural ordi- 


rituals, or 


( 48 ) 


nance—all these are included under the 
category of ‘austere penances’, 


Declaring that it was impossible to 
obtain a vision of His Cosmic Body 
through the above practices, and thereby 
revealing its transcendent glory the Lord 
congratulates Arjuna on his being able, 
through His own grace and goodwill, to 
behold the Form which could not be seen 
by any other means. The feelings of fear, 


agony and bewilderment etc. obsessing 
Arjuna’s mind at that moment were, 


therefore, altogether inopportune and 
unjustified. 


Man alone is qualified to study the 
Vedas and rituals, practise charity, perform 
penance and undertake various other forms 
of activities. And it is through the 
human body alone that one acquires 
various other qualifications by performing 
fresh actions of various kinds. The other 
worlds of the universe are primarily places 
where one works out one’s destiny. The use 
of the word ‘Nrloke’ is intended to bring 
out this glory of the mortal world. The 
intention is to point out that when that 
Form of the Lord cannot be seen by 
anybody through such practices even in 
this world, much less can it be seen 
in the other worlds without such practices, 


By addressing Arjuna as ‘Kurupravira’ 
the Lord shows that Arjuna was the 
greatest hero of the Kuru race, and it 
was unbecoming of a hero like him to 
be overcome with fear. This was another 
reason why he should not give way to fear. 


ate caar ata faqeal est ad Raley | 
cata: Sana: gad ata R BURT TTT ll BQ I 
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; ax Mine; #<% such as this; gqq this; dq terrible; «qq form; zBI 
seeing 5 @ to you; saa perturbation; ar let there not be; @ and; fayzara: 
perplexity ( too )5 at there should not be; 4 you; eatadt: freed from fear; 
Staaat: (and ) delighted at heart; aqua that very; # Mine; g2q this ( Fottit 


‘ 


armed ); eq form; ya: again; s49a@ behold. 


Seeing such a dreadful Form of Mine as this, be not perturbed or 
perplexed; with a fearless and complacent mind, behold once again the same 


four-armed Form of Mine ( bearing the conch, discus, mace and lotus ). 


By the first half of this verse the 
Lord indicates that the sight of the 
Cosmic Body, which was so difficult to 
obtain, and which had been vouchsafed 
to Arjuna as a mark of His pleasure, 


should not have caused perplexity and. 


perturbation to Arjuna. Nevertheless, 
when that dreadful vision was proving a 
source of fear and bewilderment to him, 
and he desired that He should withdraw 
that form from before his eyes, the Lord was 
willing to meet his wishes in the matter 
and conceal the terrible form just for 
his consolation. Arjuna need not, there- 
fore, feel perturbed or perplexed any more. 


When the Lord was thus going to 
withdraw the form which caused fear and 
bewilderment to Arjuna, and reveal the 
four-armed form coveted by him, he 
should shake off all fear and cheer 
up. This is what is sought to be 
conveyed by the adjectives ‘Vyapetabhih’ 
and ‘Pritamanah’. 


Safijaya now tells Dhrtarastra 
behold His four-armed Form. 


( 49 ) 
The use of the demonstrative 
adjectives ‘Tat’? and ‘Idam’ with the 


substantive ‘Ripam’ is intended to show 
that Arjuna had now before his eyes and 
could very well see the four-armed divine 
form which had been shown to him 
before, and for a vision of which he was 
now praying tothe Lord. In other words, 
the Cosmic Body had _ disappeared 
from his view and had been replaced 
by the four-armed divine form. The 
Lord, therefore, invited Arjuna to drive 
out fear from his mind and behold His 
four-armed form with a complacent mind. 


The word ‘Punah’ used in the verse 
conveys the impression that the Lord 
had revealed His four-armed form to 
Arjuna on a previous occasion as well. 
The use of the words ‘Tat Eva’ and 
‘Tena Eva’ occurring in his prayer 


contained in verses 45 and 46 above go 
to confirm this view. 


what Sri Krsna did after inviting Arjuna to 


aay Sara 


aga argzacadtrat tar wT aaarateat ya: | 
quaraataa a wtaat yar ga: AheTagHatat ll so I 


age: Sri Krsna (son of Vasudeva ); 


having spoken ; 47: again; @4T in the same way; ) 
and; 94: once more; AerAT the high-souled 


e 
armed ) form; FuarATa revealed; 4 
Sri Krsna; 


aaa: AMA assuming a gentle form ; 
Arjuna; araTaaaa brought relief to. 


asay to Arjuna; efa thus; st 
zaeq waa His own ( four- 


wag aaa the frightened 
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Safijaya said: Having spoken. thus to Arjuna, Bhagavan Vasudeva 
again showed to him in the same way His own four-armed Form; and 
then, assuming a gentle form, the high-souled Sri Krsna consoled the 


frightened Arjuna. 


Bhagavan Sri Krgna manifested Him- 
self in this world as a sOnof Vasudeva, 
and He residesin the heart of all being 
as their very self. Therefore, He bears 
the title of VAsudeva as one of His many 
appellations. 


‘Swakam Riipam’ means one’s own 
form. Speaking in a wider sense, even 
the Cosmic Body belonged to Sri Krsna 
Himself and was thus His own body; 
even so the human garb in which He 
was ever present before all was equally 
His. But the use of the adjective ‘Swakam’ 
with ‘Ripam’ must have been intended 
to refer to a third form, different from 
the two forms mentioned above. For the 
Cosmic Body was already present before 
Arjuna; and since he was feeling perturbed 
at the sight of that form, its revelation 
before him was altogether out of question 
at that moment. And with regard to the 
human form it was unnecessary to Say 
that the Lord manifested it (Darsayamasa). 
For once ithe Cosmic Body was withdrawn 
from his view, the Lord’s natural form 


(50 ) 


as a human being would have automati- 
cally appeared before Arjuna. There could 
be no question of showing it; for Arjuna 
would have himself seen that form, The 
use of the adjective ‘Swakam’ with 
‘Ripam’, and of the verb ‘Darsayamasa’, 
therefore, conveys the impression that it 
was the Lord’s divine four-armed form 
eternally residing in Vaikuntha, as 
distinguished from the human form which 
was present before all and had been 
manifested for the sake of carrying on 
His human sports, as well as from the 
Cosmic Body manifested through His 
power of Yoga, which Arjuna longed to 
see and which the Lord now revealed 
to him. 


He whose self or personality is great 
is called a Mahatma. Bhagavan Sri Krsna 
is the soul of all beings, hence He is 
spoken of as a Mahatma. The word 
‘Saumyavapuh’ refers to the most pleasing 
and placid human form, the swarthy form 
in which Sri Krsna always appeared 
before all, 


When Sri. Krsna, having withdrawn His Cosmic Body and revealed His 


four-armed form, finally 
latter returned to his normal self and 


assumed His natural human form and soothed Arjuna, the 
said :— 


aya sary 


esq mgi ei aa died waa 
alias dea: atan safe wa ee y 


ameq O Krsna; aa Yours; gay this; ateay placid; maw ZIM human 


form ; @81 seeing; Zari now; @ar: composed; aaa: ( I have 
to( my) normal self; aa: afta I have returned, 


| Arjuna said: Krgna, seeing this gentle human form of You 
regained my composure and am myself again, 


) become; svafaa 


rs J] have 


(51) 


CHAPTER XI 551 


The Lord’s human form was excep- 
tionally lovely, attractive and gentle; and 
the ‘gentle form’ mentioned in the preced- 
ing verse also referred to His human form. 
It was with the intention of bringing 
out this idea that the adjectives 
‘Saumyam’ and ‘Manusam’ have been used 
with the substantive ‘Ripam’ in the 
present verse. 


The sight of the Lord’s Cosmic Body 
had aroused in the mind of Arjuna 


Hearing the above words 


of Arjuna 


morbid feelings like fear, agony and 
bewilderment etc. The use of the phrases 
‘Sachetalh Samvrttah’ and ‘Prakrtim Gatah’ 
indicates the disappearance of those 
feelings. The intention is to show that 
the sight of the enchanting and lovely 
human form had restored his mental 
equilibrium. And morbidities like fear, 
excitement and shivering etc., which had 
taken possession of his mind, senses and 
body respectively, having now left him, 
he had recovered his normal state. 


the Lord now reveals in two verses 


the rarity of vision and glory of His four-armed divine form 


swTasasa 


aged 3d 


evaraia 


Qeuq | 


zat aeaea woe fred aatentigpon: 4 Il 


aa Mine; awa which; eva (four-armed ) form; 241% af you have 
(just) seen; 234 that; qgeay (is) most difficult to perceive; @at: gods; 
afa even; fam ever; ava eaeT of this form; zaasiefae: ( are ) eager to behold. 


Sri Bhagavan said: This form of Mine (with four arms) which 
you have just seen 1s exceedingly difficult to perceive, ven the gods are 


always eager to behold this form. 


The demonstrative adjective ‘Idam’ 
points to an object near at hand; hence 
in the present context it refers to the 
four-armed form manifested after the 
disappearance of the Cosmic Body. By 
speaking of it as most difficult to perceive, 
the Lord seeks to convey that the eternal 
four-armed form existing beyond Maya 
and adorned with divine attributes, which 
Arjuna saw only a few minutes back, 


(52 ) 


could be perceived only by one who is 
exclusively devoted to the Lord and on 


whom the divine grace fully shines. 


The use of the indeclinable ‘Api’ 
after ‘Devah’ is intended to convey that 
when gods themselves are always yearning 
to behold that form, and yet all of them 
are unable to see it, it 1s much more 
difficult for ordinary human beings to 
perceive it. 


a ati avat a gaa a Baa! 
aa udfaat ate zearata at Ta ll 43 Il 


am as; am Me; tear wf yor ; ne 
a neither; 4%: by the Vedas; @ nor; avat by 


such a form; wea I; 


uafaa: endowed with 


have seen; 
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penance; # nor (again); aa by charity; = and; 4 nor (even ); gsarat by 
ritual; Zea weas( am) capable of beimg seen. 


Neither by study of the Vedas nor by penance, nor again by charity, 
nor even by ritual can I be seen in this form (with four arms) as you 


have seen Me. 


In verses 27 and 28 of Chapter IX the 
Lord invited Arjuna to dedicate to Him 
whatever he offered as oblation to the 
sacred fire, whatever he bestowed as a 
gift and whatever he did by way of 
penance, assuring him that he would 
thereby be freed from the bonds of 
Karma and attain Him, Again, we are 
told in XVII. 25 that the seekers of 
liberation perform acts of sacrifice, penance 
and charity without seeking any return. 
This leads to the conclusion that the 
performance of sacrifices, charity and 
austere penance are positively conducive 
to liberation and God-Realization. In 
the present verse, however, the Lord 
says that His four-armed divine form 
can be seen neither by study of the 
Vedas nor by penance, nor again by 
charity, nor even by ritual. Although 
these statements appear as mutually 
contradictory, there is really no con- 
tradiction between them; for offering of 
actions to God is a part of the practice 
of exclusive devotion. While discussing 
the subject of exclusive devotion in 
verse 59 below, the Lord Himself speaks of 
the devotee as ‘Matkarmakrw’ ( performing 
actions for My sake); whereas in verse 


54 He proclaims in unequivocal terms 
that through single-minded devotion He 


can be seen in His foursarmed divine 


(53 ) 


form, known in essence and even entered 
into. Thus it should be definitely 
understood that actions such as the 
performance of sacrifices, charity and 
penance, carried on in a disinterested 
spirit for the sake of God and as an 
offering to God, being parts of devotion, 
are conducive to God-Realization; and 
not those performed with an interested 
motive. That is to say, actions such as 
the performance of sacrifices, penance etc. 
mentioned above cannot by themselves 
lead to God-perception, God-vision is 
vouchsafed only through His grace by 
lovingly surrendering oneself to Him in 
a disinterested spirit. 


The present verse cannot be taken to 
refer to the Cosmic Body inasmuch as 
the same has already been glorified in 
almost identical words in verse 48, Hence 
to interpret the present verse also as 
uttered in praise of the Cosmic Body 
would be exposing the Lord to the 
charge of tautology. Moreover, with 
regard to the Cosmic Body it has been 
declared by the Lord that it could not 
be seen by anyone else than Arjuna; 
whereas He goes on to suggest the means 
of perceiving the form under reference in 
the following verse, Therefore, the way 
in which we have interpreted the present 
verse is fully justified, 


Having discarded the means by which He could not be perceived, the Lord now 
suggests the means by which He can be directly perceived. 


WHA wa WIT aeRalaed sya | 
Mg TE A ata wae a qéaq ise il 


a but; wat O scorcher of enemies; 


ada O Arjuna; sacar wat 


through exclusive devotion; wafira: endowed with such a form; wea I; qeq 
- | 
» 
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of being ( actually )seen; @ and; aka grgaq being known in essence; # and; 
saszq being entered into; a4: ( am ) capable. 


Through single-minded devotion, however, I can be seen in this form 


( with four arms), nay, known in 
valiant Arjuna. 


Developing exclusive love for God 
and devoting once for all one’s mind, 
senses, body, wealth and all other worldly 
possessions and even one’s own dear 
and near ones entirely to His service, 
regarding them as belonging to Him, is 
what is spoken of here as ‘single-minded 
devotion’. It has been dealt with at 
length in the following verse while 
discussing the marks of devotees possessed 
of such devotion. 


It may be contended’ here that 
Sankhyayoga or the Path of Knowledge 
too has been declared elsewhere as 
leading to God-Realization. How, then, 
can it be said that exclusive devotion 
is the only means of perceiving, knowing 


Perception and Knowledge of, and absorption into, 
single-minded devotion, one is 
Anticipating 
who is possessed of such devotion. 


as easily attainable through 
ask: What is single-minded devotion ? 
proceeds to discuss the marks of ome 


c 
AHAB eAITAL 


essence and even 


aT: 


entered into, O 


( 54 ) 


and entering into God? Our reply to 
this contention is that the practice of 
Sankhyayoga has been declared as a 
means of realizing the attributeless 
Biahma or the Absolute; and this is 
wholly true. But it cannot be maintained 
that the practice of Sankhyayoga will 
bring one face to face with the divine 
fuur-armed form of God endowed with 
attributes. For God is not bound to 
appear in an embodied form before one 
who treads the path of knowledge. Again, 
perception of God with attributes is the 
subject that is being discussed in these 
verses. Hence it is but reasonable to 
speak of single-minded devotion as the 
only means of attaining God-vision etc. 


God having been declared 
naturally inclined to 


this question the Lord now 


agataa: | 


fade: aayag a a aafa esa Noll 


grea O son of Pandu, Arjuna; 
forming all his duties only for My sake; Heqw: (18 ) 
wat: (is) devoted to Me; a#afaa: (1s ) free from 
all beings; fad: (is) free from malice; @: 


q: who; a@wasa (is) given to per- 


dependent on Me; 
attachment; @a4agy towards 


he (the man possessed of 


exclusive devotion); aq Me; «fa reaches. 


Arjuna, he who per 


is devoted to Me; has no attachment, and is free fr 


beings, reaches Me. 


He who has renounced all forms of 
selfishness, the sense of possession and 


70 B. G. 


forms all his duties for My sake, depends on Me, 


om malice towards all 
(55 ) 


attachment, and regarding everything as 
belonging to God, and himself as a mere 
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instrument, carries on all his duties such 
as the performance of sacrifices, charity, 
penance and all bodily functions and 
worldly transactions in a disinterested 
spirit only for the pleasure of God and 
according to His commands, is referred 
to here as ‘Matkarmakrt’. 


‘Matparamah’ is he who looks upon 
God alone as his supreme refuge and 
highest goal, the only object worthy of 
being approached for protection, the best 
of all beings, all-sustaining and _aill- 
powerful, the universal friend, nay, his 
dearest and nearest one and _all-in-all, 
and always takes every dispensation of 
God most cheerfully. 


Again, a devotee of God is he who, 
having developed exclusive love for Him, 
remains absorbed in Him, and is ever 
uninterruptedly engaged  in_ hearing, 
chanting and reflecting on His name, form, 
virtues, glory and stories etc., and knows 
no peace without these practices even 
for a moment, and is ever most eagerly 


looking forward to a vision of God. 


The term ‘Sangavarjitah’ refers to 
him who is entirely free from attachment 
for all objects of enjoyment of this world 
and the next, ¢. g., body, wife, children, 
home, wealth, family, honour, fame and 
heavenly bliss etc., and has no _ love 
whatsoever for anything else than God. 


He who being armed with the con- 
viction that all living beings are but 
manifestations of God, or that God alone 
pervades them all, conceives no hatred 
for anyone even on receiving the worst 
treatment from others is referred to here 
as free from malice towards all. 


The pronouns ‘Yah’ and ‘Sah’ refer to 
an individual possessing single-minded 
devotion to God as defined in the above 
verse, And attaining God here means 
obtaining a vision of God with attributes, 
knowing Him in essence, and _ entering 
into Him as mentioned in the preceding 
verse, 


a clea fngraataraased gafaat alae 
aisogadae  faaeqetaahit 
TUABTRMSEATA: LLU 


Thus, in the Upanisad sung by the Lord, the science of Brahma, 
the scripture of Yoga, the dialogue between Sri Krsna and 
Arjuna, ends the eleventh chapter entitled “The 
Yoga of Vision of the Cosmic Body”. 





& 


oS, 


OP 
Chapter XII 


The twelfth chapter of the Gita deals with Devotion to God along with 
various forms of spiritual discipline and discusses the marks of devotees. It begins 
er and ends with devotion. Only three verses of this chapter are 
s me devoted to a discussion of the discipline of Knowledge, and that too 
as a part of the discussion on devotion. That is why this chapter 

has been given the title of ‘“The Yoga of Devotion”. 


The chapter opens with a question from Arjuna as to which of the 

two is superior—-the worshipper of God with form and attributes or the 
worshipper of the formless and attributeless Brahma. Verse 2 con= 

oad of tains the Lord’s reply to above question, declaring the worshipper 
Chapter of God with form and attributes as superior. The third and 
fourth describe the characteristic of the formless and attributeless 

Brahma and declare that worship of the Absolute also leads to the 
realization of God; while verse 5 shows that worship of the Unmanifest is 
difficult for one who is centred in the body. The sixth and seventh contain 
the assurance of the Lord that He personally comes to the rescue of the devotee 
who, surrendering all actions to Him, constantly and exclusively thinks of Him. 
In verse 8 the Lord commands Arjuna to surrender his mind and intellect to 
Him, assuring him that he will thereby realize Him. Thereafter, from the 
ninth to the eleventh, He successively exhorts Arjuna to practise concentration 
of mindgor, in the event of his failure to surrender his mind and _ intellect, 
to work for His sake, or to relinquish the fruit of all actions if 
he finds himself unable to work for His sake. Verse 12 declares renunciation 
of the fruit of action as the best form of discipline and as immediately 
the attainment of lasting peace. Thereafter, from the thirteenth to 
the nineteenth the Lord discusses the mark of His beloved, enlightened and 
saintly devotees; whereas in the last or twentieth verse He declares those 
practicants as extremely dear to Him, who hold such enlightened devotees as 


their model and reverently follow in their footsteps. 


leading to 


From Chapter II right up to the end of Chapter XI the lord glorifies 
at various places the worship of God with form and attributes. Chapters VII to 
XI, among others, specially bring out the glory and importance of 
Link of such worship. Side by side with this, verses 17 to 26 of Chapter V, verses 
the 24 to 29 of Chapter VI, verses 11 to 13 of Chapter VIII and many 


discourse show verses besides these show the importance of the worship of the 


formless and attributeless Brahma, Finally, declaring God-Realization as the reward 
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of exclusive devotion to God with form and adept) towards the end os ries 
XI, the Lord paid a special tribute in the concluding erie of that < 7 bie: 
him who is devoted to such a God. This raised the question in ee 
as to which of the two is better—the worshipper of the formless une a oe 
Brahma, or the worshipper of God with form and attributes. Accordingly rju 
put the following question to the Lord:— ; 


wa Sara 


ai qaqant F wateat waa | 
y qmeqawmea asi ® attaaar il <i 


a who; uw loving devotees; taq in the aforesaid eau aaa gat: 
constantly engaged ( in adoring and meditating on You ); aT You (2? @) pet 
with attributes); @ and; 4 who; agw weama the indestructible Unmanifest 
Brahma (who is Truth, Knowledge and Bliss solidified ); aff alone; vaqtaa 
worship (as the supreme Reality ); aq of both these ( types of worshippers ); 
amiadat: the best knowers of Yoga; % who (are ). 


Arjuna said: The devotees who, with their minds constantly fixed 
on You as shown above, adore You as possessed of form and attributes, 
and those who adore as the supreme Reality only the indestructible 
unmanifest Brahma (who is Truth, Knowledge and Bliss solidified )—of 
these two types of worshippers who are the best knowers of Yoga? (1) 


The indeclinable ‘Evam’ refers to the service with supreme faith and love and 
process of single-minded —_ devotion in a disinterested spirit, this is “what is 
oo in verse 95 of the preceding meant by adoring Him as a supreme 
chapter. 


Reality while remaining constantly 


The personal pronoun ‘Twam’, though engaged in His thought. 
obviously referring in this verse to 
Bhagavan Sri Krsna, should be interpreted 
ina wider sense as covering the various 
embodied forms assumed by God during 
His various descents on earth, as well as 
the form in which He ever resides in His 


divine abode,*and which people represent 


The words ‘Avyaktam’, qualified by 
the adjective ‘Aksaram’, evidently stands 
here for the formless and attributeless 
Brahma, who is Truth, Knowledge and 
Bliss solidified. Even though the Jivatma 
or the individual soul can also be referred 


in various forms and all by various to as ‘Aksara’ and ‘Avyakta’ such an 
names according to their own respective interpretation of these terms is not intended 
persuasion and belief; for all those forms by Arjuna; for the worshipper of the 


. . ‘ t. 
are identical with Bhagavan Sri Krsna. 
Constanily meditating on such a personal 
God and devoting all one’s senses to His 


Jivatma cannot possibly be superior to 
the worshipper of God with attributes, 
and nowhere in the foregoing verses does 
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the Lord prescribe the worship of the 


individual soul. 


Although the worshippers of both the 
qualified and absolute aspects of God are 


In reply to the above question of 


noble and praiseworthy in the eyes of 
Arjuna, he is anxious to know the relative 
worth and excellence of the two types 
of worshippers. This is what he seeks 
to elicit from the Lord through the above 
question, 


Arjuna, the Lord gives His verdict in 


favour of the worshippers of God with attributes. 


sfanalazars 


aeaaea onal } oat faeager saraa | 
agar qadarae A gaat war il = il 


afa on Me; aa: the mind; araza focussing; fag: constantly engaged 


(in adoring and meditating on Me); @ who; qwaragat with supreme faith; 
star; endowed; mH Me (% ¢, God with attributes ); sqra@ worship; @ they; 
4 by Me; gmaar: the best of all Yogis; aat: are considered. 


Sri Bhagavan said: I 


consider 


them to be the best Yogis, who 


endowed with supreme faith, and ever united through meditation with Me, 


worship Me with the mind centred on Me. 


Like the celebrated cowherd damsels 
of Vraja, a devotee haz his mind absorbed 
in Ged almighty, who is the supreme 
object of love, the inner controller of all 
and the repository of all virtues, and is 
ever engaged in loving meditation on 
His virtues, glory and essence even while 
attending to his daily round of activities.* 
This is what is meant by the first half 
of this verse. 


Accepting with reverence, as more 


ee ee eS 


%* aT aigasagat 








(2) 


than evident, the existence of God, His 
various descents, His utterances, power, 
virtues, glory, sports and greatness etc. 
is what is known as supreme faith; and 
he who cultivates absolute dependence 
on God like the great devotee Prahlada 
is said to be ‘endowed with supreme faith’. 


The adjective ‘Yuktatamah’ is a 
synonym of the word ‘Yogavittamah’ 
( knowers of Yoga ) used in the preceding 
verse, 


EE RE TE LS E:T TOOT IE TINY TT TE TEE, 


AAAS S_MAeAaras Tay | 


qafea aaaqrataaisaavoal war afer seaataaarar: | 


( Srimad Bhagavata X. 44. 15 ) 


‘¢Blessed are the Gopis of Vraja, who have their mind absorbed in the thought of Sri Krsna 


and sing His glories with a heart full of love, eyes bedewed with tears and a voice 
while milking their cows, pounding the corn for removing the husk, churning the curds 


swinging infants in the cradle, lulling their crying children t 


emotion even 
plastering the courtyard with cow-dung, 


sleep, 


choked with 


sprinkling water on the floors and sweeping them, and doing everything else.” 
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The verdict of the Lord contained in the foregoing verse in favour of the 
worshippers of God with form and attributes raises the question whether the 
worshippers of the formless and aattributeless Brahma are not the best knowers of 


Yoga. The question is answered in the next two verses. 


y warngqiaeaa Tred | 
aaaiaiad a RTtaNAs wag il 2 | 
dmaafgaat eax anagT: i 
& scyafa aaa adqaiet cat: ie il 


gq however; 4 who; gfeamaa the aggregate of their senses; afaaza 
fully controlling; afaeem beyond the grasp of mind and intellect; waamq 
omnipresent; gzxeay changeless; way constant; wawy 
immovable; 4 and; ssa unmanifest; wat the indestructible (Brahma ); qaqa 
constantly adore (as their very self); @ they; aayaiga to the welfare of 
qugga: aq Me; 


afazgzq indefinable; 


all beings; wat: devoted; ada towards all; even-minded; 


aq alone; staafrea attain. 


Those, however, who fully controlling all their senses and even- 
minded towards all, and devoted to the welfare of all beings, constantly 
adore as their very self the unthinkable, omnipresent, indestructible, in- 
definable, eternal, immovable, unmanifest and changeless Brahma, they too 


come to Me. 


That which is ajl-pervading like 
ether—fills every atom of space—is called 
‘Sarvatraga.’ 


‘Anirdesya’ is that which cannot be 
defined, which cannot be represented or 
indicated by any device or illustration, 


That which never undergoes change 
under any circumstance whatsoever, and 
ever remains in the same state of existence, 
is called ‘Kiutastha’. 


That which is eternal and certain, 
whose existence is free from doubt and 


which never ceases to be, is called 
‘Dhruva.’ 


‘Achala’ signifies that which is 
incapable of motion and vibration both, 


(3, 4) 


‘Avyakta’ means that which is beyond 
the grasp of, or imperceptible by, the 
senses, and which is devoid of any shape 
or form, 


‘Aksara’ is that which can 
and on no account be destroyed. 


hever 


All these attributes are characteristics 
of the absolute, formless Brahma, And 
the best way to worship Brahma is to 
realize Its true character as pointed out 
above and constantly meditate on it as 
one’s own self, 


Even as a man lacking true wisdom 
is devoted to his own welfare, worshippers 
of the Absolute, identified as they are 
with all beings, are equally devoted to 
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the good of all creatures, This is what 
is meant by the adjectival phrase 
‘Sarvabhitahite Ratah.’ 


Similarly, the phrase ‘Sarvatra 
Samabuddhayah’ indicates that those who 
worship the absolute, formless Brahma 
in the aforesaid manner lose all sense 
of distinction between one self and another. 
Seeing no reality apart from Brahma in 
the whole universe, they naturally become 
even-minded towards all. 


The assurance contained in the present 
verse, viz., that the worshippers of the 
Absolute also come to the Lord, proclaims 
His identity with the Absolute. The 
intention is to show that in reality the 
one supreme Brahma or God alone has 
been represented in different forms for 
being worshipped by different individuals 
according to their respective qualifications. 
Of these, the transcendent and inconceiv- 
able absolute aspect of God, which is beyond 
the reach of mind and speech, is in fact one 
whereas the Saguna or relative aspect of 
God is twofold in character, viz., (i ) 
possessed of furm and ( ii } devoid of form. 
That which pervades the whole universe 
and is the support of all, and which by its 


Thus discussing the worship of the 
declares that at-one-ment with the Unmanifest 
leading to such 


centred in the body, and that the path 


Absolute and tts 
‘as difficult to attain for those who are 


incon--ivable power sustains and nourishes 
all, is the unmanifest or formless 
qualified aspect of God. Sri Siva, 
Sri Visnu, Sri Rama, Sri Krsna and 
so on are the embodied forms of God; 
whereas this universe represents the 
Cosmic Form of God. Therefore, 
realization of the Absolute resulting from 
the type of adoration mentioned above 
means the attainment of Sri Krsna; for 
the Absolute is the same as God and God 
is the same as the Absolute. The two are 
identical. The same idea is echoed in 
XIV. 27, where the Lord declares Himself 
as the support of Brahma (qarmt fe sfagtgy). 


In chapter XI the Lord says that 
through single-minded devotion one can 
see Him, know Him in essence, and even 
enter into Him ( XI. 5 ). This shows 
that while true knowledge and realization 
of God are shared with the devotee 
even by the worshipper of the Absolute, 
God is not bound to grant the vision 
of His embodied form to the latter. 
The worshipper of the Saguna aspect 
of God, however, obtains this vision 
as well. Herein lies the superiority 
of the devotee. 


reward, the Lord now 


also rugged. 


at-one-ment is 


Ha SIRATTA MASTTIAT ATA | 
acant fe alae zeatgraaa i 4 Il 


aq aeamansaaa for 


those aforesaid persons who have their mind 


ain; afanae: ( is) greater; fe because; 
at-one-ment with the 


attached to the Unmanifest; ##a: the str 
aeata: by those centred in the body; 
Unmanifest; g:a4 with difficulty; wareaa is attained. 


asa af: 


Of course, the strain is greater for those who have their mind 


attached to the Unmanifest; for at-one-ment with the Unmanifest is attained 


with difficulty by those who are centred in the body. (5) 
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The pronoun ‘Tesim’, qualified by 
the adjective ‘Avyaktasaktachetasam’, 
refers to the worshippers of the Absolute 
( who is Truth, Knowledge and Bliss 
solidified ) mentioned in the preceding 
verse. By calling their path as more 
rugged the Lord shows that the truth 
relating to the Absolute is extremely 
difficult to grasp. It can be understood 
only by those whose intellect is unsullied, 
steady and penetrating and who have no 
identification with the body. It beats the 
comprehension of the common man. Hence 
the worship of the Absolute involves 
considerable strain in its initial stages. 


The latter half of the verse explains 
how the worship of the Absolute involves 
greater strain. The intention is to show 
that so long as there is identification 
the body, the truth relating to the 
Absolute is most difficult to grasp. 


Here it may be contended that 
whereas the present verse declares the 
worship of the Unmanifest as involving 
greater strain, verse 2 of Chapter IX 
shows Jiiana and Vijfiana, i.e, Knowledge 
of the Nirguna and Saguna aspects of 
God as easy to attain ( wTq qaa7 ), 
and is followed by a description of the 


Unmanifest in verses 4, 5 and 6, Though . 


these two statements appear as musually 
contradictory, there is, as a matter of 
fact, no contradiction between them. For 
the words ‘Jiiana’ and ‘Vijfiaina’ in 
Chapter IX have a special reference to 
the virtues, glory and reality of the 
qualified aspect of God; hence it is the 
practice of surrender to God with attributes 
that has been declared as ‘easy to practise’ 
in that context. Again, the word ‘Avyakta’ 


Thus declaring God-Realization 
Brahma as difficult 
shows in the following two 


worship of His qualified aspect. 


formless 


through the 


to attain for those centred in 


occurring in verse 4 of that Chapter 
stands for the formless God with attributes. 
That is why He has been spoken of as 
the sustainer and nourisher of beings, all 
pervading and as_ responsible for the 
creation etc. of all beings, even though 
standing aloof from all. 


Again, it may be argued that after 
delineating the process of worship of 
the Absolute in verses 24 to 27 of Chapter 
VI the Lord declares in verse 28 that 
the practicant who sedulously follows 
this practice easily attains supreme bliss 
in the shape of God-Realization. That 
too should not be taken as conflicting in 
any way with the statement contained 
in the present verse. For the verses 
mentioned above refer to the Yog!t who 
has been rid of all sins, in whom the 
impulses of Rajas ( activity ) and Tamas 
(inertia ) have been sstilled, and who 
stands identified with Brahma, and not 
to those who are centred in the body. 
Hence it is but reasonable to say that 
realization of Brahma comes to them 
easily and as a matter of course. 


Here it may be asked: Do the 
worshippers of the Absolute alone have 
to undergo considerable strain in course 
of their practice, and not the worshippers 
of God with attributes ? Our reply is: 
No, the worshippers of God with attributes 
have not to undergo much strain. For, 
in the first place, the worship of God 
with attributes is easy to practise, 
Secondly, the worshipper of God with 
attributes depends exclusively on God and 
is constantly engaged in His thought; hence 
God Himself helps him in every way. 
Why, then, should he undergo any strain 
in course of his practice ? 


worship of the attributeless and 


the body, the Lord now 


verses that He ts speedily and easily attained through 
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4 a eatin aati af aeaer arazt: | 


avaty atta ai 


YUIeT «Bars ll S| 


_ Fon the other hand; 4% who; Wau: depending on Me; aaiftr satfr all 
actions; aft to Me; a=aeq surrendering; am Me (God with attributes ); wa 
alone; #444 dt with single-minded devotion; earaqza: ( constantly ) meditating 


on Me; satat worship. 


On the other hand, those who depending exclusively on Me, and 
surrendering all actions to Me, worship Me ( God with attributes ), constantly 
meditating on Me with smngle-minded devotion. (6) 


The indeclinable ‘Tu’ is intended to 
distinguish the worshippers of God with 
attributes from the worshippers of the 
Absolute. 


Those who depend on God remain 
undaunted and unperturbed like the great 
devotee Prahlada even when faced with 
trials and tribulations of various kinds. 
Nay, they take those sorrows and suffer- 
ings not only as a boon from God but 
as something agreeable, and surrender 
themselves to God, knowing Him to be the 
supreme lover, the highest goal, the 
greatest friend and worth resorting to in 
every way. All this is conveyed by the 
adjectival compound ‘Matparal’. 


Again, he who surrenders all actions 
to God performs all his duties according 
to His directions and hints as a mere 
puppet, denying himself freedom of action. 
He neither acknowledges those actions 
as his own nor does he conceive any 
attachment for them and is altcgether 


ame  agqzat 


vata 


araceata 


unconcerned about their fruit. All his 
activities conform to the canons of the 
scriptures and are governed by the idea 
that he is a mere instrument, utterly 
incapable of doing anything, and that 
it 1s God who is getting everything done 
by him according to His own will. 


‘Single-minded devotion’ means exclu- 
sive and disinterested love, combined 
with utmost reverence, for God. He who 
cultivates this love recognizes no one 
else than God as his own and feels 
that He is everything to him. Again, 
such a love is wholly untainted by 
selfishness, egoism and inconstancy; it is 
consummate in every respect and unshak- 
able. It is wholly undivided and is so 
intense that it makes it impossible for the 
lover to forget the Beloved even for a 
moment. And worshipping God through 
such devotion is to listen to and sing His 
virtues, glory and stories, and loudly 
chant or mutter His names. 


WAGALATUT | 
Azaaaaaaany li 9 I 


qa Oson of Prtha ( Kunti), Arjuna; af on Me, enafirataata tary of 
those persons having their mind fixed; azq I; afawa withoutdelay, speedily ; 
BAA AAT, from the ocean of worldly existence, which is synonymous with 
mortality; ageat deliverer; wala I become. 


71 2B. G, 
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These, Arjuna, I speedily deliver from the ocean of birth and death, 


their mind being fixed on Me. 


The demonstrative pronoun ‘Tesim’, 
qualified by the adjectival phrase 
‘Mayi Avesitachetasdm’ refers to the loving 
devotees worshipping God with attributes 
and spoken of in the preceding verse as 
having their mind and intellect merged 
once for all in God. 


Everything in this world is embraced 
by death. With the exception of God 
nothing which makes its appearance in 
the universe is ever immune, even for a 
moment, from the buffets of death. And 
even as countless waves continue to rise 
and fall on the surface of the ocean, 
so do births and deaths constantly take 
place in this world. It may be possible 
to count the waves of the ocean; but 
there is no knowing how many times a 
soul will have to undergo birth and 


Thus showing in the above verses 
Absolute, the Lord now 


ts easier to practise than that of the 


(7) 


death so long as he does not realize 
God. That is why this world has been 
compared to an ocean. 


God speedily exempts from birth and 
death once for all, and brings face to face 
with Himself in this very life, those 
devotees who constantly worship Him 
with their mind and intellect fixed on 
Him, as stated above; or He takes them 
after death to His supreme abode, Nay, 
even asa boatman takes one in his boat 
across a river, so does God warding off all 
difficulties and dangers confronting the 
devotee, takes him across the terrible 
ocean of worldly existence to His own 
supreme abode. This is what is meant 
by His delivering the devotee from the 
ocean of birth and death. 


attributes 
Arjuna 


that worship of God with 


commands 


to take to the former, fixing his mind and intellect on God as indicated above. 


nya na ayaa ala afe fara | 
faafaia mq aa Wea a Sat cl 


uft on Me; aa: the mind; arava fix; aft (and) in Me; wa only; 
gfzaq (your ) intellect; faa establish; wa: aeatq thereafter, aff in Me; va 
only; faafasafa’ you shall abide; daa: doubt; 4 (there is) not. 


Therefore, fix your mind on Me, and establish your intellect in Me 


alone; thereafter you will abide solely in Me. 


Pervading the whole universe consisting 
of animate and inanimate beings, God is 
enshrined in the heart of all. He is an 
ocean of countless virtues like compassion, 
omniscience, amiability and cordiality etc. 
Nay, He is supreme, transcendent and 
omnipotent, all love and joy, the best of 
all beings and worth resorting to. He 


There is no doubt about it, (8 ) 


who, having thoroughly grasped the truth 
and mystery of His virtues, glory and 
sports, is ever unshaken in his conclusions 
is said to have established his intellect in 
God. And he who, having wholly with- 
drawn his attachment from everything 


else than his most beloved Purusottama 
or God, merges his mind in Him alone 


119g] 
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and remains constantly engaged in His 
thought in the aforesaid manner is said 
to have fixed his mind on God. 


He who is thus able to fix his mind 
and intellect on God speedily attains Him, 


Although this is a fact, very few 
people actually fix their mind and intellect 
on God. The reason is not far to seek. 
Being ignorant of the truth and mystery 
of God’s virtues etc., people have 
no love and reverence for Him; and 
since their attachment, which is rooted 
in ignorance, is still there, worldly enjoy- 
ments continue to absorb their thought. 


Such is the condition of most of the 
At this point it may be asked: 
intellect on God as suggested above, 


question, the Lord says:— 


what 


people in this world. That is why the 
generality of men do not as a rule fix 
their mind and intellect on God. 


This attachment, which has its root 
in ignorance and is responsible for our evil 
habit of dwelling on worldly enjoyments, 
can, however, be got rid of through know- 
ledge of the truth and mystery of the 
divine virtues, glory and sports. And this 
knowledge may be gained through the 
association of exalted souls who are aware 
ofthe truth and secret of God’s virtues 
etc., by emulating their virtues and 
example, and by diligently following 
the path chalked out by them, giving up 
enjoyments, lethargy and error. 

If a man fails to fix his 
should he do? 


mind and 
Anticipating this 


aq fad ward a aalte ata feacy | 
aqrqaia dat alasrd asa 8 il 


aq in case; fawa the mind; afa on Me; ferry steadily; ara to 


fix; a aalfe you cannot; aa: 


then; wana O Arjuna (Jit, conqueror of 


riches ); azataaiia through the Yoga of repeated: practice; aq Me; array 


to attain; z= seek. 


If you cannot steadily fix the mind on Me, Arjuna, then seek to 


attain Me through the Yoga of repeated practice. 


The teaching of the Gita, though 
immediately directed towards Arjuna, is 
intended for the benefit of the whole 
world, The temperament of all practicants 
in the world is not uniform; that is why 
the same mode of spiritual practice cannot 
suit all. Only different types of spiritual 
discipline suit different temperaments. 
Hence the Lord suggests a different 
course of discipline for those who find 
themselves unable to fix their mind and 


intellect on God. 


‘Abhyasayoga’ means _ repeatedly 


(9) 


striving, through various devices, to fix 
the mind on God with a view to 
His Realization. Thus endeavouring 
again and again, for the sake of God+ 
Realization, to fix the mind on any name, 
form, virtue and sport, etc. of God which 
attracts him, and for which he has got 
some reverence, is what is meant by seek- 
ing to attain God through the Yoga of 


repeated practice, 


Practices of various kinds have been 

4, . 
recommended in the Sastras for focussing 
the mind on God. Of them the following 
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few devices appear particularly suited to 
the bulk of the Sadhakas-— 


(1) It is a matter of common 
experience that, when we close our eyes 
In front of the sun, we see through our 
mental eye a mass of splendour uniformly 
extending all around us. Concluding with 
the mind that the mass of effulgence 
constituting the Godhead is thousands of 
times brighter than the above light, 
attempt should be made again and again 
to fix one’s mind on that shining, all- 
effulgent form of God. 


(2) Knowing God Almighty to be 
present everywhere, even as fire is ever 
present in a match, and the sole object 
of love, He should be lovingly conceived 
with all His virtues and glory wherever 
the mind goes, Such a practice brings the 
devotee face to face with the all-pervasive 
God even as friction reveals the fire 
hidden in a match, 


(3) Withdrawing the mind from the 
object it runs after, try to fix it again 
and again with reverence and love on a 
mental or material image ( made of clay, 
stone or wood ), or a picture of your 
chosen Deity, be it Bhagavan Visnu, 
Siva, Rama or Krsna, or on the Japa of 
His sacred names, 


( 4) Repeating the sacred syllable OM 
without pause in imitation of the humming 
of the bee, contemplate on God, again 
and again, in that sound. 


(5) Practise constant Japa of the 
Divine Name in rhythm with every natural 
flow of the ingoing and outgoing breath. 


(6) Diligently pursue the study of 
sacred books with a view to grasping the 
secret of God’s name, form, virtue, sports 
and glory. 


(7) Practise Pranayama or control 
of breath as described in IV. 29. 


If any of these practices is pursued 
with reverence, faith and devotion, it 
will gradually eradicate all sins, remove 
all obstacles and finally bring the practi- 
cant face to face with God. Therefore, 
the practice should be continued with 
exemplary zeal and diligence. Of course, 
the fruition of his efforts may be speeded 
up or delayed according to the spiritual 
level and qualification of the practicant 
and the progress made by him on _ the 
path of Sadhana, Therefore, if the realiza- 
tion of the fruit is delayed, the practicant 
should neither give up nor slacken the 
practice, regarding it as difficult, or due to 
ennui or sloth. 


It may be asked here: If a@ practicant is unable to follow the Yoga of 


repeated practice, what should he do ? 


BNA spl shaq 


Anticipating 


this question, the Lord says :— 


AHA wa 


maaty anit ada faferarceafe |) 0 1) 


aaa to (the pursuit of ) such practice ; 

. S . 
a ee gabe intent on performing actions for Me; 
or My e; watfor actions ; ¥7% performing; aft even, 
(in the shape of My Realization ); aartafa you shall attain. 


alt even; aga: unequal; af@ 
wa be; AgIA 
fafeq perfection 


If you are unequal even to the pursuit of such practice, be intent 
to work for Me, you shall attain perfection (in the shape of My realization ) 
even by performing actions for My sake. me ( 10 ) 
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Although, as a matter of fact, it was 
in no way difficult for Arjuna to fix his 
mind on God, or realize Him through 
the Yoga of repeated practice as stated 
above, the Lord asks him not to despair 
even if he found himself unequal to the 
task, and suggests a third alternative. 
For, as already pointed out above, different 
types of practices are suited to different 
individuals due to difference in tempera- 
ment, This is what is meant by the 
first half of this verse. 

The compound word ‘Matkarma’ 
denotes those actions which are performed 
only for the sake of God or are connected 
with His service or adoration, nay, in which 
the practicant has no trace of self-interest 
and for which he appropriates no credit 
to himself nor conceives any attachment 
whatsoever. The word has already appeared 
in the concluding verse of Chapter XI, 


Here one may ask: 
action for God’s sake as _ stated 


question, the Lord says:— 


aqageaAl Sta 


AIRARSAT «Aa: 


above, 


and has been duly explained. 

He who recognizes God and God 
alone as his supreme refuge and _ highest 
goal and goes on constantly performing 
through mind, speech and body actions 
enjoined by the scriptures, suchas sacrifices, 
charity and penance, with utmost reverence 
and love only for the pleasure of God 
and as a matter of duty is said to be 
‘intent on work for God.’ 


By the second half of this verse the 
Lord indicates that even actions performed 
for His sake constitute an independent 
and easy means to His Realization. God 
can be attained even by those who work 
for Him, in the same way as by 
those who adore and meditate on 
Him. Therefore, performing actions 
for His sake is inno way inferior to 
the other practices mentioned above. 


If the practicant finds himself unable even to perform 


what should he do ? Anticipating this 


eq || weaTatieta: | 


Ze gyarwara i 8 Il 


aq if; aaimgthe Yoga of My Realization; arfaa: devoted to; Taq 


this; #44 to do; aff even; 


stam: unable; afa you are; ad: then; array, 


having subdued ( your ) mind and intellect etc.; qaqeuaeeatta renunciation of the 


fruit of all actions; $& take recourse to. 


If, taking recourse to the Yoga of My realization, you are unable even 
to do this, then, subduing your mind and ‘ntellect etc., relinquish the fruit of 


all actions. 


In reality, it was not at all difficult 
for Arjuna to tread the path of Action 
coupled with Devotion; nay, it was rather 
easy for him, Nevertheless, if he regarded 
it as actually difficult, the Lord now 
suggests a fourth type of discipline for 
him. This is what is sought to be 
conveyed by the first half of this verse. 


(11) 


The word ‘Atman’, forming part of 
the compound ‘Yatatmavan’ stands for 
the body including the mind, intellect 
and senses. Therefore, ‘Yatatmavan’ is 
he who has acquired control over his 
intellect, senses and body. The 
mind and senses _ etc., unless they are 
brought under control, forcibly drag one 


mind, 
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into the mire of enjoyments; and caught 
inthe mire of enjoyments one cannot 
give up attachment to or yearning for 
the fruit of ail actions in the shape of 
enjoyments, Therefore, recognizing the 
supreme need of self-control in renouncing 
the fruit of all actions the Lord advises 
Arjuna to subdue his mind and _ senses. 

One may ask here: How is it that 
the Lord does not insist on self-control 
as a part of the spiritual practices 
enjoined in verses 6 to 10 above ? The 
reason is not far to seek. It will be seen 
that verses 6, 7 and 8 of this chapter 
deal with those who practise single-minded 
devotion to God. Since such loving 
devotees of God have no attraction for 
the enjoyments of the world, their mind 
and intellect remain naturally indifferent 
towards the world and centred on God. 
Hence there was no occasion for insisting 
on their subjugation in those verses. 


Verse 9 speaks of the Yoga of 
repeated practice or AbhyAsayoga; and 
since ‘Abhydsayoga’ covers all practices 
for fixing the mind and intellect on God 
there was no necessity of insisting on 
self-control separately in that verse. 
And verse 10 speaks of the path of 
Action coupled with Devotion, which 
presupposes dependence on God; and all 
actions of the practicant following this 
path are also performed only for the 
sake of God. Hence it was unnecessary 
to ask Arjuna to control his mind and 
senses ¢tc, as a separate discipline. The 
present verse, however, enjoins the 
practice of Karmayoga in the shape of 
renunciation of the fruit of all actions, 
in which control of the mind and 
intellect is indispensable. For if the 
mind, intellect and senses are not kept 
under control while performing all the 
duties of the world appropriate to one’s 
grade in society and stage in life, it is 
very easy for the mind, intellect and the 
senses to develop attachment and craving 
for, and the sense of possession in respect 


of, sense-enjoyments; and so long as they 
are present total renunciation of the fruit 
of actions cannot be accomplished. That 
is why Arjuna has been specially warned 
in this verse to subdue his mind and 
intellect etc. 

‘“‘All actions” in this verse include the 
performance of sacrifices, charity, austerity, 
social service and all other activities 
approved of by the Sastras and carried 
on for the sake of one’s livelihood or 
for bare maintenance in conformity with 
one’s gradein society and stage in life. 
While duly performing these actions, he 
who renounces all connection with, 
attachment to, and the craving for, their 
fruit in the form of enjoyments of this 
world and the next is said to renounce 
the fruit of all actions. 


Here it should be noted that prohibited 
actions, such as telling lies, practising 
duplicity and committing adultery, violence 
and theft etc., are not included in the 
‘Sarvakarma’ referred to in this verse. 
Attachment to, and the craving for, 
enjoyments alone is responsible for sinful 
acts of this kind, which bring about man’s 
degradation from every point of view. 
That is why the scriptures advise actual 
and total renunciation of such acts; when 
such actions themselves stand prohibited, 
renunciation of their fruit is altogether 
out of question, 

It will be recalled here that the 
Lord, in the first instance, called upon 
Arjuna to fix his mind and intellect on 
Him; He next recommended the Yoga 
of repeated practice; thereafter He asked 
Arjuna to work for His sake; and, finally, 
He exhorted him to renounce the fruit 
of all actions. It will be further seen 
that the Lord advises an alternative 
course only in the event of Arjuna’s 
inability to follow the one previously 
suggested. The method adopted by the 
Lord, however, does not imply any 
disparity in the fruit of the various 
practices recommended by Him; for they 
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all bear the same fruit, viz., God- 
Realization. Nor is it intended to convey 
that the practice suggested as an alternative 
is easier than the one recommended 
before; for such is not actually the case. 
A practice which is easy for one may 
be difficult for another. On this ground 
itis reasonable to suppose that the four 
practices have been recommended only to 
suit the varying qualifications of different 
types of practicants. 


Careful analysis will reveal that the 
practice enjoined in verse 8 is easy and 
suitable for the practicant in whose 
mental constitution there is predominance 
of love for God with attributes, and 
who has a natural reverence for God, 
and aninborn attraction for His virtues, 
glory and mysteries and the stories of 
His sports, 


The practice recommended in verse 9 
is easy and useful for the practicant who 
has no natural love for God but who, 
being endowed with faith, seeks to 
concentrate his mindon God through 
resolute practice. 


. 


Again, the practicant who has 
reverence for God with attributes, and a 
natural attraction for pursuits such as 
the performance of sacrifices, charity and 
penance, and has got faith in the worship 
and adoration of images etc. of God, 
will find the practice suggested in verse 
10 easy and suited to his temperament. 


And the practicant who has _ no 
natural love and reverence for God with 
attributes and form, who recognizes God 
as only all-pervading and formless, who 
has a natural bias for wordly pursuits 
and works of public good, and who because 
of his greater faith in and attraction for 
external activities cannot attune his mind 
even to the Yoga of repeated practice 
recommended in verse 9, will find the 
practice enjoined in the present verse Casy 


and suited to his nature. 


Now offering all actions to God, as 
mentioned in verse 6 above, performing 
all actions for His sake, and renouncing 


the fruit of all actions—all these three 
are different forms of Karmayoga; and 


as pointed out above, they all lead to 
God-Realization. Hence there is no 
disparity whatsoever in their fruit. They 
have been differentiated only because of 
the difference in the mental attitude of the 
practicants as well as in the process of 
their practice. In the first two processes 
the sentiment of devotion is predominant, 
whereas in the third the emphasis lies 
on the fruit of actions. Herein lies the 
main difference among them. Besides this, 
the practicant who has offered all his 
actions to God considers himself as a 
mere puppet in His hands; he feels that 
he is capable of doing nothing, that his 
mind, intellect, senses and all other 
organs belong to God, who gets everything 


. done by them according to His own will, 


the practicant himself having nothing to 
do with those acts or their fruit, Inspired 


by such feelings, the practicant entertains 
not the least attraction or aversion for 
his actions or their fruit; taking all 
pleasurable or painful experiences that fall 
to his lot in consequence of his Prarabdha 
( good or evil destiny ) as a boon from God, 
he remains ever cheerful. That is why, 
developing the feeling of oneness towards 
all, he speedily succeeds in realizing God. 


He who works for God’s sake does 
not, like the above-mentioned practicant, 
feel that he does nothing and that it is 
God who gets everything done by him. 
He looks upon God as the object of 
highest worship, supremely loving and 
the greatest friend and well-wisher, and 
considers it his supreme duty to serve 
Him and carry out His behests. That is 
why, realizing His presence throughout 


the universe, he remains engaged in 
performance of sacrifices, charity and 


penance; earning his livelihood and perform- 
ing other duties for the maintenance 
of his body in conformity with his grade 
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4 


in society and stage in life, as well as in 
pursuits connected with the worship and 
adoration é¢tc. of God with a view to 
His service and according to His behests 
as conveyed through the scriptures. And 
since all his activities are carried on 
according to His behests and for the sake 
Of .Piise SCrvice (oan Dd seh is cfreed 
from attachment and desire for all such 
activities and their fruit, and_ speedily 
attains God, 


The practicant who relinquishes the 
fruit of all actions, however, neither 
considers himself to be a tool in the hands 
of God nor does he feel that he does 
everything for His sake. He holds that 
man’s’ right is to work only, but never 
to the fruit thereof (II. 47-51 ), so that 
his duty lies only in performing sacrifices, 


Recommending alternative practices 


charity, austerity, social service and all 
other activities enjoined by the Sastras, 
such as earning one’s livelihood and 
attending to one’s bodily needs etc. 
according to one’s grade in society and 
stage in life. That is why he totally 
renounces all connection with, attachment 
to and desire for the fruit of such actions 
in the shape of the enjoyments of this 
world and the next ( XVIII. 9 ); and being 
completely rid of attraction and aversion 
thereby, he quickly realizes God. 


Thus, through the fruit of all the 
three practices is one and the same, viz., 
God-Realization, the difference in the 
mental outlook of the practicants as well 
as in the process of their practice accounts 
for three different practices having been 
enunciated by the Lord. 


after another in verses 8 to 11 in 


the event of Arjuna’s failure to adopt the one already suggested, the Lord finally 


insisted on his ‘relinquishing 


the fruit of all 


actions’. This may naturally lead 


one to imagine that ‘renunctation of the fruit of actions’ must be an inferior type 


of Sadhana as 


recommended. In order to remove such a 


glorifies such renunciation in’ the next 


forms of 
doubt from 


verse. 


compared to the other 


discipline previously 
mind, the Lord 


spiritual 


Arjuna’s 


~ ° 
vat fe araavaracearmaa fateraa | 
UAREARTAMTAMSaaTAAT Hh RR I 


avaraia than practice ( without discernment); saq knowledge; #: 
(is) better; sq to knowledge; vata meditation ( on God ); fafarszt is 
superior; *71AT~ (even) than meditation; swear: renunciation of the fruit 
of actions ( is better ); f because ; arma from renunciation; aarawy immediately ; 
atiea: ( follows ) peace. 


Knowledge is better than practice (without discernment ), meditation 
be <1 A aE 2 ek 
on God is -superior to knowledge, and renunciation of the fruit of actions 
is even superior to meditation; for peace immediately follows from 


(12) 


renunciation. 
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The word ‘Abhydsa’ in this 
does not stand for ‘AbhyAsayoga’ or the 


verse 


Yoga of repeated practice. For, it is taken 
to mean the ‘Yoga of repeated practice’ 
undertaken with discernment for the 
realization of the Absolute, it would be 
meaningless tocompare it with ‘Knowledge’ 
inasmuch as such a practice is accompanied 
with knowledge. Even so, if the word 
is interpreted to mean practices undertaken 
for Karmayoga, or the practices of medita- 
tion, such practices form part of Karma- 
yoga and meditation respectively; hence 
there would be no sense in comparing 
them with meditation, or with the 
renunciation of the fruit of actions. 
Therefore, the ‘Abhydsa’ here 
denotes effort involving cessation of 
worldly activities, or in other words, 
practices such as the practice of Pranayama 
or breath-control, the attempt to achieve a 
particular Asana or Yogic posture, the 
practice of mind-control, the mutter- 
ing of a sacred formula, recitation 
of hymns in praise of a deity, study of 
the Vedas etc., habitually carried on 
involving no 


word 


without discernment and 
renunciation of desires or attachment, and 
to which one naturally feels inclined 
under the influence of faith, environment 
and inborn disposition. Even so, the 
word ‘Jiiana’ here does not mean the 
Path of Knowledge, or Knowledge itself 
in the form of true realization, For, if 
it istaken to mean Jfianayoga, it cannot 
be divorced from meditation which is 
part and parcel of that discipline; and 
if it is held to be an equivalent of true 
Knowledge, it is the fruit of all forms 
of discipline. In that case there would 
be no meaning in comparing it with 
mechanical _ practice, meditation or 
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renunciation of the fruit of 
much less 


actions, 
in declaring meditation 
or even renunciation of the fruit 
of actions as superior to it. The word 
‘Jana’ in the present context should, 
therefore, be construed to mean discrimi- 
native knowledge or intellectual perception 
of a high order, gained either through a 
study of the scriptures or through associa- 
tion with saints, with the help of which 
man is no doubt able to distinguish the 
eternal from the ephemeral, matter from 
the spirit, good from evil, sin from virtue, 
and so on. But since his mind is yet 
impure and distracted, a man_ possessing 
such knowledge neither feels inclined 
to take to any practice or discipline 
nor is he able to renounce the fruit of 
actions and attachment, nor being freed 
from all relationship with the world he 
gets firmly and unshakably established 


in God. 


Both ‘Abhydsa’ and ‘Jfidna’ as 
interpreted above are in their own way 
helpful in God-Realization. Both can lead to 
this consummation if they are accompanied 
with faith, devotion and the disinterested 
spirit, Nevertheless, when a comparison 
is made between them, knowledge proves 
superior to practice; for practice without 
discernment cannot be so helpful in God- 
Realization as devoid of 
practice can. In order to show this very 
fact, the verse speaks of knowledge as 
better than practice. 


knowledge 


The word ‘Dhydna’ tooin this verse 
does not refer to Dhydnayoga or the path 
of Meditation. That is to say, it neither 
stands for meditation on the attributeless 
Brahma, practised for the sake of God- 
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Realization according to the procedure 
of Sankhyayoga nor for meditation on 
God, the repository of all virtues, practised 
with faith and devotion only for the sake 
of His Realization, wholly renouncing 
the fruit of actions and attachment. For 
both these forms of meditation involve 
knowledge and renunciation of the fruit 
of actions; hence comparison between 
either of these two forms of meditation, 
on the one hand, and_ knowledge or 
relinquishment of the fruit of actions, on 
the other, is quite of question. Hence 
the word ‘Dhyana’, in the present context, 
should be interpreted to mean meditation 
onany of the various forms of God, 
practised without discernment and with 
some interested motive. 


Both ‘Jiiana’ and ‘Dhy@na’, as inter- 
preted above, are in their own way 
helpful in God-Realization. They both lead 
to such consummation who accompanied 
with faith, devotion and the disinterested 
spirit. Nevertheless) when a compari 
is made Reewenal them, ACRE 
prove superior to knowledge; for knowledge 
by itself, without meditation, cannot be 
so useful as meditation practised without 
knowledge. When one attains success in 
meditation, the impurity and distraction 
of the mind gradually disappear; but 
they cannot be eradicated through mere 
knowledge. It is with this idea that medi- 
tation has been declared as superior to 
knowledge. 


‘Karmaphalatyaga’ is the same as 
‘Sarvakarmaphalatyaga’ referred to in 
verse 1! above. The type of meditation 
referred to above is also helpful in God- 
Realization; but such realization cannot 


be easily attained so long as man’s desire 


and attachment are not eradicated. There- 
fore, meditation not accompanied with 
renunciation of the fruit of actions can- 
not be so useful as renunciation of the 
fruit of, and attachment to, all actions 
can even without meditation. It should be 
particularly noted in this connection that 
the present verse is not intended to assess 
the relative value of Abhydsayoga. Jiana- 
yoga, Dhyanayoga and Karmayoga. On the 
other hand, it discusses the comparative 
merits of mechanical practice, knowledge 
and meditation as defined above; and 
while pointing out the superiority of the 
second to the first and of the third to 
the second, it declares renunciation of the 


fruit of all actions as superior to all. 
That is to say, even though the practices 
of Abhydsa, Jana and Dhyana, which 
involve the cessation of worldly activities, 
are successively higher, and more Sattvic 
in character, than pursuits involving 
worldly activity such as the performance 
of sacrifices, charity, warfare, trade and 
social service etc., nevertheless one’s own 
duty,though humbiest in character,acquires 
the capacity to yield the highest result, 
viz., God-Realization, when performed 
with complete renunciation of its fruit 
and attachment. What wonder, then, that © 
other-worldly pursuits like Abhydsa, Jiiana 
and Dhyana should lead to God-Realiza- 
tion when carried on with that object. 
Therefore, instead of drawing comparison 
between the various disciplines for God- 
Realization, man should choose for him- 
self one which is suited to his tempera- 
ment, and which he may be able to 
adopt easily and speedily, and devote 
himself to its practice with faith and 
reverence, 
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Recommending in the above verses 


several practices for God-Realization as 
so many limbs of devotion, the Lord declared that they all lead to God-Realiza- 


tion. This naturally arouses in one’s mind the desire to know the marks of a 


God-Realized devotce absorbed in divine love, and in order to satisfy such curiosity 
the Lord mow describes in the next seven verses the marks of enlightened devotees 
who have realized God. 


agut Bayt Aw Fe a Tl 
faunal faxcéar eaAgeage: eBay li 2 | 
qe aad ahi aarat setae | 
neafqanalaieal vga: a A fea il te Il 


a: who; aaa towards all creatures; azet (is) free from malice ; 
aa: friendly ; 4 and ; #e7: compassionate ; 47 indeed; faa: devoid of the feeling of 
meum ; faréare: free from egoism; aagrwga: treating pleasure and pain alike ; 
aati forgiving by nature ; ait mentally united with Me; aaaq ever ; age: 
contented ; aarat having subdued his mind, senses and body ; zefazaa: firm 
of resolve; @: that; szaftaadtafg: who has surrendered his mind and 


reason to Me; wat: My own devotee; # to Me; faa: (is) dear. 


He who is free from malice towards all beings, friendly and com- 
passionate, rid of ‘I’ and ‘mine’, balanced in joy and sorrow, forgiving by 
nature, ever-contented aud mentally uuited with Me, nay, who has subdued 
his mind, seuses und body, has a firm resolve, and has surrendered his 


mind and reason to Me,—that devotee of Mine is dear to Me. ( 13, 14) 


Though directly connected with the 
adjective ‘Adwesta’ only, the compound 
word ‘Sarvabhitantm’ in the first of the 
above two verses has indirect reference 
to ‘Maitral’ and ‘Karunal)’ as well. The 
intention is to show that the devotee 
who has realized God is not only free 
from malice towards all beings, but he is 
also their disinterested friend and 


naturally compassionate to them all. 


It may be contended here that a 
God-realized soul sees unity everywhere ; 
how, then, can he cherish distinctive 
emotions like friendliness and compas- 
sion ? Our answer to this question is 
that the practicant treading the path 
of devotion cultivates from the very 
beginning the virtues of ‘friendliness’ and 
‘compassion’ in a special degree; hence 
they become a part of his nature and 
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are therefore easily discernible in his 
dealings even on his attaining perfection. 
Besides this, even as God is naturally 
full of boundless compassion and _ love 
etc., it is but meet and proper that His 
devotee too who has attained perfection, 


should possess these virtues, 


‘Nirmamah’ and 
to convey 


The adjectives 
‘Nirahankarah’ are intended 
that the enlightened devotee of God, 
inasmuch as he entertains the same feel- 
ing towards all, neither recognizes any- 
identifies himself 
yet he cherishes 


own nor 
body ; 
motiveless love for 


one as his 
with his own 
all beings and is 
compassionate towards all. Herein lies 
his greatness. the devotee who 
is yeton the way to God-Realization 


can similarly show compassion and love 


Even 


to all; but he cannot be completely rid 
of ‘I’? and ‘mine’. 


The words ‘Sukha’ and ‘Duhkha’, form- 
ing part of the compound ‘Samaduhkha- 
sukhah’ do not stand here forthe feel- 
ings of ‘joy’ and ‘grief’, but for the causes 
of ‘joy’ and ‘grief’ respectively. Men 
who are steeped in ignorance have an 
attachment for pleasure and aversion for 
pain; hence pleasure excites the feeling 
of joy and pain that 
heart. But the 
having lost all 


of grief in their 
enlightened devotee, 
distinction between 
pleasure and pain, never experiences joy 


and grief under any circumstance what- 


soever. The Sruti also says : zyanay serfa— 
“the man of wisdom wholly abandons joy 
and gricf.” ( Katha. I. ii. 12.) When as 
a result of evil destiny some ailment 
appears in his body, he will no doubt 
have the consciousness of suffering in 


the shape of bodily pain; and when his 
body is in sound health, he will have 
the consciousness of happiness in the 
form of absence of bodily pain, But, being 
free from likes and dislikes, he has no 
experience of joy and_ grief. Similarly, 
he will not experience joy and grief 
even when he is brought in contact with, 
or separated from, any agreeable or dis- 
agreeable object, or faced with any 
favourable or adverse circumstance. This 
is what is meant by his remaining 
balanced in pleasure and pain, 


He who instead of seeking to punish — 
the wrongdoer gives him security from 
fear is said to be forgiving by nature. 
The enlightened devotees of God possess 
an infinite store of forgiveness. Having 
come to realize all as so many manifesta- 
tions of God, they do not in fact hold 
anyone to blame for any incident. That 
is why they do not seek to punish any- 
one fora wrong done to them. This is 
what the Lord seeks to convey by speak- 
ing of his devotees as ‘forgiving by 
nature”. The meaning of ‘forgiveness’ has 
been explained at length in the com- 
mentary on X, 4 under 


‘forbearance’, 


the name of 


The word ‘Yogi’ in this verse stands 
for the enlightened devotee who has 
realized God 
devotion. Having directly perceived God, 
who is an 


through the practice of 


inexhaustible and endless 
of supreme Bliss, such a 
devotee remanins ever contented. At no 
time and under no circumstance does he 
grumble over the lack of any worldly 
Possession. He has all his desires 


fulfilled ; therefore, no incident of the 


storehouse 
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world robs him of his contentment. This 
is what the Lord means by speaking of 
His devotee as ‘ever-contented’. 


The contentment enjoyed by worldly 
minded men is momentary; discontent 
reappears aS soon as the object which 
brought them contentment by _ satisfying 
their desire disappears. That is why they 
cannot have perpetual contentment. 


The body, senses and mind of the 
enlightened devotees of God are ever 
subject to their control. In other words, 
such devotees can never be swayed 
by their mind and senses, That is why 
they are not liable to any evil propensity 
This is what the Lord 


of His devotee as 


or conduct. 
means by speaking 
*Yatatma’, 


‘Drdhanischayah’ is he who has fully 
determined the true nature of God by 
his intellect, who directly feels the 


presence of God everywhere, and whose 
intellect can never and on no account be 
shaken from its conviction with regard 
to God due to change of mood, activity 
or painful experience etc. 


As the devotee goes on constantly 
meditating on God through the mind, 
and determining His nature through the 
intellect, his mind and intellect get 
merged in Him for ever. This is what is 
meant by offering them to God. 


To sum up, the enlightened devotee 
who cherishes motiveless and exclusive 
love for God, who is unshakably establish- 
ed in Him and is never disjoined from 
Him, whose mind and intellect stand 
dedicated to Him, to whom God is life, 
wealth, the vital breath and everything 
else, and who is a mere puppet in His 
hands, is declared by the Lord as dear 
to Him. 


aM sal slarttant TA al 


aqiadaaignaat a: 


aeaA ima en 


qeara from whom; @@: (any ) creature; 4 not; Sfaaa shrinks; 4 and; 


a: who; waa from (any ) creature; 4 not; 3fgaa shrinks; a and; 4: who; 


gaiagaaiaa: from delight, envy, fear and perturbation etc.; yw: (is ) free ; 


a: he; # to Me; fa: (is) dear. 


He who is not a source of 


annoyan ce 


to his fellow-creatures, and 


is fellow-creatures, < ‘ho is tree 
does not feel vexed with his fellow-creatures, and who | 


Me. (15 ) 


who in his turn 


from delight and envy, perturbation and fear, is dear to 
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Realizing the presence of God every- 
where, the devotee can never deliberately 
cause suffering, agony, fear and perturbation 
to anyone; on the otherhand, he is naturally 
inclined to render good offices to all, and 
to promote their best interests. Hence 
no one should ever feel annoyed with 
him. If anyone ever feels vexed with 
him through some error, it is the evil 
propensities of that individual in the shape 
of likes and dislikes and jealousy etc., born 
of ignorance, that are mainly responsible 
for the feeling of vexation, and not the 
devotee hismelf. For the God-realized 
devotee, who is the very embodiment of 
compassion and love, and who. is 
to do good to all, 
of annoyance 


naturally disposed 
can never be a source 


to anyone. 


Again, the enlightened devotee who 
has realized God develops the feeling of 
oneness towards all. Therefore, he does 
not deliberately and of his own initiative 
behave in such a way as to provoke ill- 
will in others. That is why others. too 
do not as a rule behave in a way which 
causes annoyance to him. Nonetheless, 
it cannot be asserted without fear of 
contradiction that no other being can 
ever be a_ source of bodily or mental 
suffering to him. Therefore, it should be 
definitely understood that the enlightened 
devotee too may under force of Prarabdha 
have occasions of sorrow and suffering 
at others’ hands, but being - completely 
free from likes and dislikes, he does not 
feel perturbed even in the face of the 
greatest calamity ( VI. 22). That is why 
devotee 


the enlightened never __ feels 


annoyed with any being whatsoever 


The first half of the verse merely 
says that the devotee does not feel 
annoyed or offended with any other being. 
Although this shuts out in his case the 
possibility of annoyance caused by another, 
it does not preclude the contingency of 
his feeling perturbed over an incident, 
or annoyed with an object, of his own 
seeking or with which he may be confronted 
without his seeking. Therefore, by 
reiterating in the second line the fact of 
his being free from perturbation, the 
Lord indicates that His devotee is never 
subject to any form of annoyance what- 


soever, 


Contact with an agreeable object 
sends a thrill into the body and excites 
2 pleasurable sensation in the mind ; 
while that with a disagreeable one 
causes irritation and annoyance. Thus, 
even through the absence of delight and 
perturbation itself is an indication of the 
devotee being free from all morbid feel- 
ings, it does not. clearly bring out their 
total absence. Hence in order to make 
it definitely clear that the devotee is 
entirely free. from all emotions, the Lord 
adds that heis free from envy and fear 
as well. 


In fact, just asa man feels delighted 
on attaining the objects of his desire 
such as honour, fame, wealth ete., so 
should he feel delighted 
obtaining those very objects in the same 
or even a greater measure than himself. 
But, instead of feeling delighted in such 
cases, people generally entertain a feeling 
of envy towards them, Even sensible 
men are found obsessed with this feel- 


ing. Similarly, with objects 


to see others 


contact 
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repugnant to one’s liking as well as to 
the canons of morality and virtue is seen 
Causing annoyance; while contact or even 
the possibility of contact 
which, 


and virtue, are yet conducive to sorrow and 


with objects 
though consistent with morality 


suffering is seen causing fear. To say nothing 


of others, fear of death overtakes even 


ataqaaT: 


afage  sardilat 


sensible men. The enlightened devotee 


of God, however, comes to realize the 
presence of God everywhere and recognizes 
all activities as a pastime of God; hence 
he is no longer subject to envy, perturbation 
or fear. This is what is 
characterizing him as 


meant by 
free from envy, 
perturbation and fear. 


Wasyy: 


Bataan al agn: @ a fia: we hl 


a: who; 


aaqa: wanting nothing; af: 


pure (both internally and 


externally ); ga: clever ; 37iata: impartial ; wae: free from distractions ; @: 


that; aaiariearit renouncing the feeling of doership in all undertakings ; 


az: My devotee; # to Me; faa: (1s) dear. 


He who wants nothing, who is both internally and externally pure, 


is clever and impartial, and has risen above all distractions, and who renounces 


the feeling of doership in all 


dear to Me. 


who has realized God 
no concern with any 


The devotee 
has_ absolutely 
object whatsoever, that is why he does 
not entertain even the least desire, craving, 
or hidden bias for anything. He gets 
satiated. This is what is meant by 
speaking of him as ‘Anapeksah’, 


It may be contended here that no 
activity of any kind is possible in the 
absence of any desire or want, and 
without activity one cannot 
body and soul together. How, then, does 
a devotee live ? Our reply to this question 
is that activity is possible even in the 
absence of desire or under the 


impulse of Prarabdha or destiny; therefore, 


keep his 


want 


undertakings,—that 


devotee of Mine is 
(16) 


the life of a devotee is maintained by 
his Prarabdha. That is tosay, the mind, 
speech and body of the devotee continue 
to perform all their functions automatically 
Prarabdha 
without any desire, craving or volition 
on his part (IV. 19). Hence the 
maintenance of his body presents no 


difficulty. 


under the impulse of his 


Purity finds its highest expression in 


the devotee. His mind, intellect, senses 


and body etc, become so pure that his 
very sight and touch lend purity to 
others, to say nothing of those who 
with him. The where 


attains a_ holy 


converse place 


such a_ devotee resides 
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character; nay, the whole atmosphere 
and surroundings of the place, including 
land and water etc., are hallowed by his 


presence, 


True cleverness lies in accomplishing 
the object for the realization of which 
human birth has been vouchsafed to us. 
The attainment of the primary object of 
human life consists in realizing God, the 
supreme lover, universal friend and 
Lord of the universe, through the practice 
of exclusive devotion. The enlightened 
devotee has been declared as ‘clever’ 
only in order to show that he has 
realized God. 

Partiality consists in giving false 
evidence in a court of law delivering an un- 
just award in the capacity of an arbitrator 
or judge while adjudging or sitting in 
attempting 


in any other way to benefit or harm 


judgment over a dispute, or 


unduly one of the two contending parties 
out of regard for a kinsman, relative or 
friend, or out of malice or any other 
consideration. He who is free from such 


partiality is said to be ‘impartial’, 


The use of the adjectival compound 
‘Gatavyathah’ is intended to convey that 


the devotee does not feel distracted even 


when he has reason to feel distracted; 
that is to say, his mind does not give 
way to anxiety, sorrow or grief in any 
form or shape. The intention is to show 
that the devotee does, as a result of his 
Prarabdha, undergo sorrows and sufferings 
in the shape of a bodily ailment or loss of 
wife, children, house and wealth, etc.; 
this, his 


but notwithstanding all mind 


remains unperturbed. 


Whatever is happening in the world 
is a part of the divine play; it is the 
play of the deluding potency of God 
known as Maya. He gets whomsoever 
He chooses to do whatever and whenever 
He likes. 
himself the credit for a particular action, 
and claims certain powers etc. A devotee of 
God, however, comes to realize this truth; 
hence he ever conceives himself to bea 
puppet in His hands. 


Man falsely arrogates to 


He gladly plays 
whatever part the Lord desires him to 
play at a particular moment. Nursing 
not even the least taint of egoism within 
himself, he does nothing at all of his own 
accord. Hence, while doing everything 
in the eyes of the world, he is really a 
‘Sarvarambhaparityagi’ inasmuch as he is 
free from the feeling of doership in 


respect of all his undertakings. 


aa ela a af a mala a aga 
gagattanht afar a: @ A fran ve 1 


a: who; @ never; «eaf& rejoices; a nor; gié hates, @ nor: aaft 
| 


grieves ; 4 nor again ; eleata desires ; 4: (and ) who ; TAA warat ( is da 
SS 


relinquisher of both good and_ eyil actions ; 


devotion; & to Me; fir: (is) dear, 


a: that ; ufearg man full of 
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He who neither rejoices nor hates, nor grieves, nor desires, and who 


renounces both good and evil actions and is full of devotion, is dear to Me. el Zac 


Attainment of a desired object and 
the parting of that which is unwelcome 
bring joy to all beings. Hence the 
negation of rejoicing here means the 
negation of joy resulting from the attain- 
ment of a desired object and from the 
parting of that which is unwelcome. The 
words ‘Yo na hrsyati’ are, therefore, 
intended to convey that the enlightened 
devotee never experiences joy on any 
account. To such a devotee, God alone, 
who is all-powerful, all-sustaining and 
supremely compassionate, is the highest 
object of love; and such a God stands ever 
realized by him. He is, 
immersed in supreme bliss. He does not 
entertain the leas$ attraction or aversion 
for anything in this world. Thus there 
is nothing agreeable or disagreeable in 


therefore, ever 


his eyes and hence there can be no 
question of his feeling delighted on the 
attainment of a desired object and the 
disappearance of an unwelcome one. 
Again, a devotee of God recognizes 
the entire universe as identical with God; 
hence he can never andon no account nurse 
any grudge against any being or object 
whatsoever. The feeling of hatred totally 
disappears from his mind once for all. 


As from joy, the devotee of God is 
immune from the feeling of grief as well. 
The attainment of an unwelcome object 
and the loss of that which is agreeable 
causes grief to all. The devotee of God, 
however, views every dispensation of the 
supremely merciful and sportive Lord as 
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full of His grace; hence it never appears 
unfavourable to him. Knowing as he 
does the secret of divine sport, he remains 
ever absorbed in the realization of His 
supremely _ blissful How, then, 
can there be any grief to him? Besides 
this God alone, who is all-pervading and 
all-sustaining, is the best and dearest 
object of the devotee’s heart, and he 
knows no separation from His Beloved; 


nature, 


whereas the appearance and disappearance 
of worldly objects do not help or harm him 
in any way. That is further reason why he 
does not grieve over the loss of agreeable 
objects and contact with that which is 


unwelcome in the eyes of the world. 


Man craves for those agreeable things 
which are missed by him. The devotee, 
having realized God, is eternally merged 
in supreme bliss and supreme repose, 
and is thus satiated. He never misses 
anything; all his wants disappear; and 
he gets established in an undisturbed 
state of mind. Hence there remains no 
reason for him to crave for worldly 


objects. 


The word ‘Subha’, forming part of 
the adjectival compound ‘Subhagubhapari- 
tyagi’ stands for the performance of 
sacrifices, charity. penance and other 
activities enjoined by the SaAstras for the 
earning of one’s livelihood and mainten- 
ance of the body according to one’s grade 
in society and stage in life; while ‘Asubha’ 
denotes sinful acts like telling a lie, 
practising duplicity, thieving, violence 
and adultery etc. The enlightened devotee 
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is why such actions of his are not accounted 


both these forms of 
as actions at all (IV. 20). And since he 


of God renounces 


action. For he offers to God all good 
actions performed through his body, has no likes and dislikes, he is never 
senses and mind, and maintains not : 

guilty of sinful acts. Hence the Lord 


the least connection with them; nor does 
he entertain any attachment for such 


actions or the desire for their fruit. That 


speaks of him as having relinquished both 


good and evil actions. 


an: ant a fax a aut Ararqaraar: | 
adtwgagear am: aghratsra: ikl 


wat to foe; faa to friend; @ as well as; arama: to honour and 
ignominy ; aw (is) alike; 4 and; adtsergazg:ag to heat and cold; pleasure 
and pain (and other contrary experiences ); @#: (is) balanced; am and ; 
asfaafwa: (is) free from attachment. 


He who is 


alike to friend and foe, as 


well as to honour and 


ignominy, who remains balanced in heat and cold, pleasure and pain and 


other coutrary experiences, and is free from attachment. 


Inasmuch as the devotee bears no ill- 
will towards any creature whatsoever, 
there is no friend or foe in his eyes; yet 
people go the length of conceiving him 
as an enemy from their own point of view 
either because they foolishly imagine that 


he is doing them harm, or because his 


temperament does not appear agreeable 
to them, or because they bear jealousy 
towards him. Even so others regard him 
as a friend from their own point of view. 
But the devotee, who sees God everywhere 
throughout the universe, views all alike, 
There is no distinction of friend and foe 
in his eyes, and his conduct towards all 
is one of supreme love at all times, I¢ 
becomes a part of his nature to serve all 
alike, 
of God. Just as the tree makes no distinc- 


regarding them as manifestations 


tion between one who chops its limbs 


and another who waters its roots, and 


(18 ) 


serves both equally with its shade, fruits 
and flowers etc., even so all distinctions 
disappear from the mind of the devotee. 
The undifferentiating attitude of the 
devotee is even superior to that of the 
tree. Since in the .cyes of the devotee 
nothing exists apart from God, there is 
no room for differentiation in him, Hence 
he has been spoken of as alike to friend 


and foe. 


Even though the devotee is alive to 
honour and ignominy, heat and cold, 
pleasure and pain, and othersuch agreeable 
or disagreeable experiences when his mind, 
and body go through such 
latter do not at all 


senses 
experiences, these 
arousé any morbid feelings in his mind 
in the shape of attraction and aversion 
or joy and grief etc. He remains equipoised 
under all circumstances. He neither craves 
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for the agreeable nor recoils from the 
disagreeable; he never loses his balance 
of mind under any circumstance even in 
the smallest degree. As he sees God 
everywhere, distinction totally disappears 
from his mind. It is with this idea that 
the devotee has beeen declared as balanced 
in all these contrary experiences. 


Attachment or attraction for the 
world is the root of all evils. Even if 
aman externally gives up all connection 
with the world, but retains in his mind 
attachment for the same, such a renuncCcia- 
tion cannot do him much good. On 
the other hand, 
disappeared from the mind, there can 
be no harm even in maintaining, like 
King Janaka and others, outward connec- 
tion with the world without enter- 
taining the sense of possession and 
attachment with regardto the same. In 
fact, he alone who has thus got rid of 
in the 


when attachment has 


attachment is ‘Sangavivarjitah’ 
real acceptance of the term. The same 


idea has been brought out in II, 57. Hence 


‘Sangavivarjitah’ cannot be interpreted 
to mean one who has given up all 
connection with the world. 


Verse 13 above speaks of the devotee 
as entertaining a friendly feeling towards 
all beings, whereas in the present verse 
he has been declared as free from attach- 
ment. Though these statements appear as 
mutually contradictory, in reality there is 
no contradiction between them. The feeling 
of friendliness which the devotee bears 
towards all beings is devoid of attache 
ment, and is faultless and unadulterated, 
The love of worldly-minded men is 
rooted in attachment. That is why the 
two statements smack of contradiction on 
the face of it, although there is no real 
contradiction. Friendliness is a virtue, 
and God Himself is endowed with 
the same; whereas attachment is a 
weakness, and being the root of all 
vices, it is worth giving up. How 
in a 


can such a weakness _ exist 


devotee of God ? 


qeataeaagiaatar dail aa Fataa | 


afaha: feucataateara frat 


aT tl Il 


qeafaeqreafa: taking praise and reproach alike; atat given to contempla- 


tion; 44 %afaq with anything and everything; 


age: (is) contented; afa%a: 


(is ) devoid of the feeling of ownership and attachment in respect of one’s 
dwelling-place; feazafa: stable of mind; afwara full of devotion, at (that ) 


man, 4 Me; faa: (is) dear. 


He who takes praise 
and contented with any means of 
sense of ownership and 


of devotion to Me, that man is dear to Me. 


and reproach alike, and is given to contemplation 
subsistence whatsoever, 
attachment in respect of his dwelling-place and full 


entertaining no 


(19) 
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A devotee of God does not entertain 
the least identification with, or the 
feeling of ‘mine’ in respect of his name 
or body. Therefore, he_ neither delights 
in praise nor laments over reproach; he 
entertains the same feeling towards both. 
Realizing the presence of God everywhere, 
he makes not the least distinction between 
those who praise him and those who 
reproach him. This is what is meant 
by his taking praise and reproach 
alike. 


The word ‘Maun?’ ordinarily means 
one who observes a 


not consist in merely 


vow of silence. 
But silence does 
holding one’s tongue. For man _ speaks 
not only through his organ of speech, 
he goes on_ speaking even through 
the mind. Ceaselessly dwelling on the 
objects of the senses is what is meant 
by speaking through the mind. The mind 
of the devotee gets so deeply absorbed 
in God that it thinks of nothing else 
than God; it is ever engrossed in His 
thought alone. This is silence in the real 


sense of the term. He who abstains from 


speech, and yet goes on dwelling on the 
objects of the senses, practises only outward 
silence. Even external silence practised 
with the object of emptying the mind of 
worldly thoughts and purifying and controle 
ling one’s speech is profitable. But the 
present verse discusses the marks of the 
beloved devotee of God, whose speech is 
naturally flawless and restrained, Thus it 
cannot be said that he merely abstains from 
speech. On the other hand, the organ of 
speech of the devotee is almost incessantly 
engaged in chanting the names and glories 
of God, which is of supreme benefit to 
the world, Moreover, it is through His 


devotees that God propagates the cult of 
Devotion. Therefore, it cannot be conceived 
that the devotee who abstains from 
speech is dear to God, and not the one 
who makes use of his speech. In XVIII. 
68 and 69 he who propagates the message 
of the Gita is declared by the Lord as 
one who renders the dearest service to 
Him. This noble mission cannot be 
undertaken by one who abstains from 
speech. Besides this, ‘Mauna’ appears 
once more in XVII. 16 as forming part 
of mental penance. Had the word ‘Mauna’ 
been intended by the Lord to mean 
abstinence from speech, He would have 
mentioned it under the head of vocal 
penance. But He has dot done so. This 
also proves that the word ‘Mauna’ denotes 
here silence of the mind, which is the 
characteristic of a Muni (sage). And 
he who is characterized by this quali- 
fication of a Muni is a Mauni, or one 
given to contemplation. Abstinence from 
speech can be practised even wilfully, 
hence it is of no great importance either. 
Hence the should be 
interpreted here to mean the habit of 
than abstinence 
speech is 


word ‘Mauna’ 
contemplation, rather 
from speech. Restraint of 

naturally implied in this habit. 


It is but natural and reasonable that 
the devotee who is exclusively devoted 
on God, 
mind is never crossed by 
thought, should not undertake any activity 
for the maintenance of his body, and that 


to contemplation and whose 


any other 


it is God alone who personally attends even 
to his worldly requirements and safeguards 
his worldly interests. Nevertheless, the 
word ‘Yena Kenachit Santustah’ used 
with reference to the devotee do not 
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imply that he abstains from ditinterested 
and lawful activity for the maintenance 
of his body according to his grade in 
society and stage in life. They simpiy mean 
that the devotee remains contented with 
whatever he obtains as a result of such 
activity according to his Prarabdha or 
destiny. As a matter of fact, a devotee 
of God has nothing to do with the 
acquisition or loss of worldly objects. 
Having realized his most beloved Deity, 
he remains ever satisfied. Therefore, 
the intention of the words ‘Yena Kenachit 
Santustah’ appears to be that the acquisi- 
tion and loss of external objects cause no 
difference in his contentment. He remains 
reconciled to whatever he gets according 
to his Prarabdha, no matter whether it 
gives him pleasure or pain. 


He who has no house of his own is 
called ‘Aniketa’. The word, therefore, 
primarily refers to those devotees of 
God who have renounced the life of a 
householder and adopted the life of a 
SannyAsi or recluse. It also refers to 
those other devotees who, having offered 
all their possessions to God, have become 
wholly destitute, whose house and other 
immovable property, wealth and power, 
learning and intellect have all reverted 
to God, no matter whether they are 
celebates, householders or hermits. Just 
as an enlightened soul, who has no 
feeling of identification with or attachment 
to his body, nor regards it as his own, 
is called bodiless ( Videha ) even though 
possessed of a body, in the same 
way he who has no attachment to his 


dwelling and does not regard it 
as his own is ‘Aniketa’ or without a 
dwelling even though living under 


a roof. 


Due to his having realized God, all 
the doubts of a devotee disappear root 
and branch and he comes to have unwaver- 
ing faith in Him. His resolve is firm and 
unshakable, Therefore, like ordinary men, 
he never turns away either from virtue 
or from God under the influence of morbid 
feelings like lust, anger, greed, infatuation 
and fear etc. That is why he has been 


spoken of as ‘Sthiramatih’ ( stable 
of mind). For further light on the 
implication of this word the reader 


is referred to the commentary on II. 
DOO cia. 


While discussing the marks of His 
beloved devotees in five groups in verses 
13 to 19 above, the Lord repeats the 
assurance ‘such a devotee is dear to Me’ 
each time, In this connection it should 
be noted that all the marks discussed in 
the above verses are marks of the devotees 
of God, and they are all in agreement 
with the scriptures and highly commend- 


able; but it is quite natural that the virtues 


and conduct even of devotees may slightly 
differ owing to the difference in their 
temperament etc, All the marks are not 
common to each and every devotee, Even- 
mindedness and tranquillity are no doubt 
common to all, and none of them is 
subject to morbid feelings like attraction 
and aversion, joy and grief etc. That is 
we find some repetition in the above 


why 
examination, however, 


verses. A careful 
will reveal that the feelings of attraction 
and aversion, as well as of joy and grief, 
have been negated either expressly or by 
implication in all the five groups. In the 
very first group ‘Adwesta’ negates aversion, 
attraction, and 


‘Nirmamal’ rules out 
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‘Samaduhkhasukhah’ eliminates joy and 
grief. The second group negates the feelings 
of joy, anger, fear and perturbation; this 
automatically eliminates attraction and 
aversion as well as joy and grief. In the 
third group, ‘Anapeksah’ rules out attrac- 
tion, ‘Udasinah’ negates aversion, and 
‘Gatavyathah’ eliminates joy and_ grief. 
In the fourth group, ‘Na  Kanksati’ 
negates attraction, ‘Na Dwesti’ eliminates 
aversion, and ‘Na Hrsyati Na Sochati’ 
rule out joy and grief. Similarly, in the 
fifth or last group 
‘Santustah’ negate attraction and aversion 
respectively and ‘Sitognasukhaduhkhesu 


eliminates joy and grief. The 


‘Sangavivarjitah’ and 


Samah’ 
word ‘Santustah’ too occurs twice in this 
context. This proves that immunity from 
morbid feelings like attraction and 
aversion, joy and grief, etc., on the one 
hand, and the presence of positive virtues 
like evenmindedness and tranquillity, on 
the other, are indispensable in all cases, 


Other characteristics may slightly differ 


due to difference in the temperament of: 


the devotee. It is because of this variation 
thatthe Lord has classified the devotees 
into five different categories and discussed 
their marks separately. He who possesses 
all the marks of even one of these groups 
is a devotee desr to the Lord. 


Careful thought will reveal that the 
marks discussed in these verses are not 
the marks of those treading the path of 
Devotion, but of those perfect souls who 
have realized God through the practice 
of Devotion. For, in the first place, these 
marks have been discussed only after 
enunciating the means of God-Realization 
and its reward; and, secondly, they are 
analogous to the marks of saints who 


have transcended the Gunas and realized 
the Truth, described in XIV. 22 to dab 
Hence they cannot be treated as the 
marks of those who are yet on the way 


to Cod-Realization. 
x x x 


The chapter deals with the Yoga of 
devotion: that is why it has been given 
the title of Bhaktiyoga. Arjuna’s query and 
the Lord’s reply thereto both deal with 
the subject of worship and it is for this 
very reason that the Lord repeats the dictum 
‘such a devotee of Mine is dear to Me.’This 
leads us to the conclusion that the marks 
mentioned in the above verses are the 
marks of those who have attained highest 
perfection through the _ practice of 
devotion. 


It may be asked here: Does any line 
of demarcation continue to exist between 
those who have attained highest perfec- 
tion through the path of Action, Devotion 
or Knowledge ? Our reply to this question 
is that although their actual state of 
realization or the supreme Truth realized 
by them is just the same, their conduct 
may continue to vary due to difference 
in their temperament. The statement of 
the Lord that ‘‘Even the wise man behaves 
in conformity with his own nature” 
(III. 33) also proves that the conduct 
and disposition of all wise men continue 
to differ even after their enlightenment. 


x x x 


Absence of egoism and the sense of 
possession and immunity from the morbid 
feelings of attraction and aversion, joy 
and grief, lust andanger, etc., which are 
all born of ignorance, and the presence of 
even-mindedness and supreme tranquillity 
are found equally in all God-realized 
souls; but friendliness and compassion are 
the distinctive marks of the noble soul 


CHAPTER XIT 583 


who has realized God through the path of 
Devotion. Even so indifference towards 
the world, towards one’s own body and 
towards activity in general is a_ special 
characteristic of saints who have realized 
the supreme state by following the path of 
Knowledge. Similarly, activity without 
attachment and with due emphasis on 
self-contro] is the characteristic mark of 
those who have realized God through the 
practice of Karmayoga. 


The marks of the saint who has 
realized God through the practice of 
Karmayoga have been discussed in a 
number of verses commencing from verse 
95 and ending with verse 72 of Chapter 
II; the marks of the God-realized soul 
who has transcended the Gunas through 
the path of Knowledge appear in XIV. 
22 to 25; and verses 13 to 19 of the 
present chapter describe the marks of the 
soul who has realized God by treading 
the path of devotion, 


Describing thus the marks of the perfect devotee who has realized God, the 


Lord now ext ls. as extremely dear to Him, those devotees who, endowed with 
supreme faith ang the spirit of self surrender, most diligently and scrupulously 
cultivate those qualities as model virtues, and thus concludes His reply to Arjuna’s 


query contained in the opening verse of this chapter. 


4 g watataafad aute 


aU | 


Vaal ATA wAEtsdta A frat: ii Re | 


q@ but; 4 who; saat: 


endowed with faith; Hwan solely devoted 


to Me; zx this; aia set forth above; atatgay nectar of pious wisdom; 


qimat partake of ina disinterested way; % those; awn: 


Me; adia extremely; far: dear. 


Those devotees, however, who partake in a 


devotees; @ to 


disinterested way of this 


nectar of pious wisdom set forth above, endowed with faith and solely 


devoted to Me, they are extremely dear to Me. 


Verses 13 to 19 above discuss the 
marks of the perfect devotee who has 
realized God; whereas the present verse 
extols those noble devotees who are yet 
on the way to God-Realization, and are 
thus different from the God-Realized 
devotee, and who cultivate the above- 
mentioned qualities of the latter as 
model virtues, It is this distinction 
which is intended to be brought out by 
the indeclinable ‘Tu’. 


The word ‘Sraddadhanath’ stands for 
those who have reverent faith in the 


descents and utterances of the all-pervad- 


( 20 ) 


ing and all-powerful Lord, as well as in 
His virtues, glory, supernatural power and 
stories etc., as in something directly 
perceived by his senses. And those who 
look upon the most loving and compas- 
sionate Lord as their highest goal and 
supreme refuge, nay, the very prop of 
their life and their all-in-all, are referred 
to here as ‘Matparamah’. 
x xX x 

Really speaking, the marks of the 
God-realized devotee described in the 
foregoing seven verses constitute the true 
religion of humanity. The fulfilment of 
human existence lies in following the 
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ideal of these devotees; for by follow- 
ing their ideal the practicant is freed 
for ever from the cruel grasp of death 
and succeeds in realizing God, who is 
immortality itself. It is in order to bring out 
this idea that the above marks of the 
devotee have been spoken of as 
Dharmyamrta or the ‘nectar of pious 
wisdom’, 
x x x 

The perfect devotee who has realized 
God is naturally endowed with the above 
attributes and becomes eternally one with 
Him. Hence the presence of these virtues 
in him is not to be wondered at. But 
it is really wonderful that those faithful 
devotees who have not yet realized God 
should nevertheless pin their faith in 


Him and solely depend on Him, offering 
with supreme reverence their body, mind, 
wealth and all other possessions to Him, 
nay, should remain constantly engaged in 
His loving remembrance with no other 
motive than His realization and should 
unceasingly endeavour to mould their life 
according to the above model. That is 
why such devotees are exceptionally dear 
to Him. God remains indebted to such 
loving devotees till He has satisfied them 
by conferring on them the privilege of 
constant association with Him: such is 
His esteem for these devotees. It is, there- 
fore, but reasonable that the Lord should 
declare such devotees as even ‘dearer’ 


than the God-realized devotee. 


a aeafafa atremaatiargafasey safrarat attest 


Hasta fmt aT 
ateaiseara: | 92 I 


Thus, in the Upanisad sung by 
the scripture of Yoga, the dialogue 


Brahma, 


the Lord, the science of 


between Sri Krsna and Arjuna, ends 
the twelfth chapter entitled 
‘“‘The Yoga of Devotion”. 
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The Bhagavadgita 
Chapter XIII 


The ‘Ksetra’( body ) andthe ‘Ksetrajna’( soul ) are entirely different from each 
other. It is only due to ignorance that they are being identified as it were. 
| The ‘Ksetra’ is material, mutable, transitory and perishable; whereas the 
pee ‘Ksetrajna’ ( knower of the Ksetra ) is conscious, of the same essence 
as Knowledge, immutable, eternal and imperishable. In the present 

chapter, both the ‘Ksetra’ and the ‘Ksetrajiia’ have been differentiated in the above 
manner. Hence it has been given the name of “The Yoga of discrimination 


between the ‘Ksetra’ and the knower of the Ksetra.’’ 


The opening verse of this chapter defines what is ‘Ksetra’ ( body ) and 
what is ‘Ksetrajna’ (soul). Establishing the identity of the soul with the Oversoul, 
verse 2 declares Wisdom to consist precisely in the knowledge of the 
oe Ksetra and the Ksetrajnia. Undertaking, in the third, to describe the 
nature and characteristics etc. of the Ksetra, as well as the nature and 
glory of the Ksetrajiia, and citing in the fourth the authority of the seers, the Vedas 
and the Brahkmasntras, ‘the Lord discusses in the fifth and the sixth verses the 
nature of the Ksetra and its evolutes. Verses 7 to ll enumerate twenty Sattvic 
traits and moral virtues such as ‘absence of pride’ etc. under the name of 
‘Jnana’ or wisdom, so called because they lead to the realization of Truth. 
Thereafter describing in verses 12 to 17 the nature of the Oversoul, which is 
capable of being realized through Knowledge, the Lord enumerates in verse 18 
the topics discussed up to that point, and declares God-Realization to be the fruit 
of ‘Knowledge’ as discussed in this context. Then, taking up another topic under 
the head of ‘Prakrti’ ( Matter ) and ‘Purusa’ ( Spirit ), verses 19 to 22 discuss 
the nature of Matter and its evolutes, on the one hand, and the nature of and 
the truth about the Purusa or Spirit, on the other. Pointing out in the twenty- 
third the reward of knowing Prakrti with its three Gunas BS well as the 
Purusa, the Lord describes in the twenty-fourth and the twenty-fifth the various 
means of God-Realization. Declaring in the twenty-sixth the emanation of all 
beings, moving as well as motionless, from the union of the Ksetra and the Ksetrajna, 
or Matter and Spirit, the Lord brings out in verses 27 to 30 the glory as well 
as the reward of realizing the truth that “God dwells equally in all, that He is 
imperishable and a non-doer, and that all actions are done only by Nature, a 
that everything isa projection from the divine principle and abides in It. 
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Driving home, from the thirty-first to the thirty-third, the glory of the Self oo 
showing by the use of similes the non-agency and uncontaminated nature of the 


Soul, the Lord finally declares, inthe thirty-fourth, God-Realization as the reward 
of knowing the distinction between the ‘Ksetra’ and the ‘Ksetrajna.’ 


In the opening verse of Chapter XII Arjuna asked the Lord about the 
comparative merit of the worshippers of God with attributes, on the one hand, and 
those of God without attributes on the other. In reply to this query the Lord, 


ae ef while briefly showing in verse 2 the superiority of those who worship 
Discourse God with attributes, discussed from the third to the fifth the character 


worship of the Absolute and the strain and stress 

case of those who are centred in_ the Doty: 
glory, reward and process of worship of 
God with attributes and the marks of the devotees of God, and this _ brought the 
chapter to a close. The truth, glory and the means to _ the realization of the 
Absolute could not, however, be elaborately dealt with. Therefore, the truth relating to the 
absolute, formless God, or the subject of Jnanayoga, is being taken up for elaborate 
discussion in the present chapter. The beginning is made with a definition of 
‘Ksetra’ ( body ) and ‘Ksetrajiia’ ( soul ). 


and reward of the 
worship in the 
verses 6 to 20 discussed the 


involved in such 


Thereafter, 


shaTaTaara 


2 0A afaeafehaa 
wan af ad sm: aaa ef afean en 


aitaz O son of Kunti, Arjuna; gq4 this; atizq body; @aq eff as 
the Ksetra (Field); afiata® is termed; wax it; 4: who; af knows; wy 
him; @aq gf as the Ksetrajna (Knower of the Field ); afgz: knowers of 
the truth about them; srg: speak of. 


Sri Bhagavan said: This body, Arjuna, is termed as the Field ( Ksetra ); 
and him who knows it, the Sages discerning the truth about both refer to 


as the knower of the Field ( Ksetrajna ), 


The use of the demonstrative adjective 
‘Idam’ with reference to ‘Sariram’ shows 
that the body is perceived and known by 
the soul; hence it is objective, and 
thus entirely different from the Self, who 
is the subject. And just as seeds sown 
in a field yield the corresponding crop 
in course of time, even go seeds of 
Karma sown in the body yield their 
fruit at the appointed time, Hence the 


(1) 


body is called the ‘Field’, Besides this, 
is is subject to constant decay. That is 
another reason why it is called the 
‘Ksetra’ (from the root ‘Ksi’? to decay ); 
and that is why it is spoken of as the 
“Ksara’ (perishable) Purusa in ChapterXV. 
The denotation of ‘Ksetra’ has been given 
in a nutshell in verse 5 of this chapter. 
The latter half of this verse 
points to the inner Self, who is 
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the subject. The entire range of objective 
reality, which is open to knowledge, such 
as the mind, intellect, the senses, the ele- 
ments and the objects of senses—all these 
are material in their constitution, perish- 
able and subject to change. The conscious 


Self is wholly different from the 
aforesaid material world of objective 
reality. It is the knower and lord of 


the latter and runs through it. That is 
why itis spoken of as the ‘Ksetrajfia’ or 
knower of the Field. It is this knowing 
conscious Self who is referred to as 
‘Para Prakrti’? or the Higher Nature in 
Chapter VII, as ‘Adhy&tma’ or the Spirit 
in VIII. 3 and as the ‘Aksara Purusa’ or 
Indestructible Soul in XV. 16. This 
spiritual substance is a great mystery; 
that is why the Lord speaks of it in 


Defining thus the 


words ‘Ksetra’ and 
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different contexts, now in the feminine 
gender, now in the neuter and a third time 
in the masculine gender. In reality, the 
soul is entirely free from all modifications, 


sexless, eternal, changeless and conscious— 
of the same essence as Knowledge, 


The pronoun ‘Tat’ forming part of 
the compound word ‘Tadvidah’, stands 
for both the ‘Ksetra’ and the ‘Kgetrajfia’. 
Hence the word ‘Tadvidah’ refers to 
those who fully know both in their 
real character. The use of this word is 
intended to show that the appellation 
‘Ksetrajfia’ has been given to the soul 
by sages who have realized the truth; 
hence there is no room for entertaining 
any doubt with regard to the nature of 
the soul. 


‘Ksetrajna’, the Lord now establishes 


the identity of the soul with the Oversoul and defines Knowledge. 


aaa eta at fate eager are | 
aaa Aa Ad AANA 


ama O descendant of Bharata, Arjuna; ada&ay in all the Ksetras or 
living organisms; amy the Ksetrajna or Self; aff too; AT Myself; fafe 
know; @ and; aaaagqat: of the Ksetra and the Ksetrajna, (7.¢., of Matter 
with its evolutes and the Spirit ); aasaaq that which is knowledge; va that 
(is ); 14% wisdom or spiritual enlightenment; #a Aa that is) My view. 


Know Myself to be the Ksetrajna (individual soul ) also in all the 
Ksetras, Arjuna. And it is the knowledge of Ksetra and Ksetrajna ( sine 
of Matter with its evolutes and the Spirit ) which I consider as Wisdom. ( 2 ) 


The first half of this verse estab- 
lishes the identity of the soul with the 
Oversoul. Asa matter of fact, there is no 
difference whatsoever between the soul 
and the Oversoul. The apparent difference 
fs due to the association of the soul 
with matter. That is why _ while 
describing the characteristics of absolute, 
formless God in XII. 3, the Lord uses 
almost the same terminology as He did in 
11, 24-25 while describing the character of 


the Self. What the Lord seeks to impress 
upon Arjuna is that the Ksetrajiia or the 
conscious soul seated in all the Kgetras, 
being a particle of His own Self ( XV. 7), 
is not, in reality, different from Him; 
that it is God Himself who appears 
as the Jivatma or individual soul. 


The first half of this verse could as 
well be interpreted to mean that side by 
side with the individual soul the Over: 
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soul also dwells in all the Kgetras as 
the inner witness, in which case the 
sentence would have to be translated as 
under : “Know the Ksetrajiia ( individual 
soul ), as well as Myself, as dwelling in 
all Ksetras or bodies.”” Such an interpreta- 
tion would have been quite in order in a 
context where the emphasis was on 
Devotion. In the present context, however, 
the main theme is Jfiana or Self- 
Realization; Bhakti or Devotion figures 
here only as a means to the attainment 
of Knowledge. Hence Bhakti has been 
assigned a secondary place in the scheme 
of this Chapter. Therefore, the way in 
which we have interpreted the verse as 
bringing out the identity of the soul with 
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the Oversoul appears to be the correct 
interpretation. 


The ‘Ksetra’ or body is liable to appear 
and disappear, material in constitution, 
transient, coming within the purview of 
knowledge and ephemeral. The ‘Ksetrajfia’ 
or soul, on the other hand, is the eternal 
and conscious subject, immutable, stainless 
and ever existing in the same state of 
being. Hence the two are entirely 
different from one another; it is ignorance 
alone which makes them appear as 
identical. In the opinion of the Lord, true 
Knowledge or wisdom consists in the 
realization of this truth. There is no 
room for doubt or error in this view. 


The truth about the ‘Ksetra’ and the ‘Ksetrajiia’ being fully known, the 
delusion in the form of this world disappears and  God-Realization takes place; 
therefore, in order to bring out distinctly the ideas of ‘Ksetra’ and ‘Ksetrajiia’, 
the Lord says:— 

aati aa aera afgatt aq aqi 
aa al agua aanqea A ATI? 
aq that; g@aq Ksetra or body; aq what; a and; aa what like; 


a and (again); afgerft with what evolutes; @ and (further); aa: whence; 


qq (is) what; a and ( finally ); 


a: that 


( Ksetrajna or soul ); 4: who; 4 


and; aeara: possessed of what glory; aq (all) that; aaa in brief; & from 


Me; #q hear. 
What that Ksetra is 


and what it 


is like, and also what are its 


evolutes, again, whence is what, and also finally who that Ksetrajia is and 


what his glory—hear all this from Me ina _ nutshell, 


The use of the demonstrative adjective 
‘Tat’ before Kgetram’, in this verse, is 
intended to show that the present verse 
undertakes to give further particulars 
about the ‘Ksetra’ as defined in verse 1; 
while the relative adjective ‘Yat? used asa 
predicate in relation to the substantive 
‘Ksetram’, conveys theintention of the Lord 
to reveal the denotation of ‘Kgetra’, which 
has been given in verse 5 below. Again, 
the qualifying word ‘Yadrk’, used with 


(3) 


reference to ‘Ksetram’, conveys the inten- 
tion of the Lord totell us what such ‘Ksetra’ 
is like, and this has been pointed out in 
verses 26 and “7 of this chapter by 
declaring all created beings as liable to 
appear and disappear. 


; The evolutes of ‘Kgetra’, referred to 
in the compound adjective ‘Yadvikari’, 
have been enumerated in verse 6 of this 
chapter. 
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The words ‘Yatah Yat’ (whence is and (2) existing in its real state. For 
what ) convey the intention of the Lord example, speaking of it as ‘without 
to trace the origin of the _ various beginning’ in verse 19, as ‘undergoing 
categories brought together under the pleasurable and painful experiences’ in 
common name of ‘Ksetra’, and this has the twentieth, and as ‘taking good and 
been done inthe second half of verse 19 evil birth’ in the twenty-first, the Lord 


and the first half of verse 20. refers to the spirit as rooted in matter; 
while verse 22 and verses 27 to 30, 
The demonstrative pronoun ‘Sah’ in the revealing its identity with the Oversoul, 


second half of this verse refers to the refer to its real character. 

‘Ksetrajfia’ and the relative adjective’ Yah’, 

used as a predicate in relation to it conveys The glory of the soul, referred to 
the intention of the Lord to reveal its true in the compound adjective ‘Yat- 
character, This has been declared by the prabhavah’ has been described in verses 
Lord as twofold, viz., (1) rooted in matter, 31 to 33 of this chapter 


The Lord now expresses His regard for the Rsis, the Vedas and _ the 
Brahmasittras by quoting their authority on the subject of ‘Ksetra’ and ‘Ksetrajiia’, 
which He has just now undertaken to discuss in brief. 


cafafaagan std seatfafataa: gra | 
TAAAIAT aanfetatatara: ie i 


fafa: by the Rsis or seers; aga in manifold ways; ataq(the truth 
about the Ksetra and the Ksetrajna or Matter and Spirit ) has been expounded; 
fara: geaifa: in different Vedic chants; 248 ( has been stated ) separately; a 
and; fafifat: Zqafa: maqaqa: ( discussed ) in the conclusive and reasoned texts 


of the Brahmasniras; ta as well. 


The truth about the Ksetra and the Ksetrajiia has been expounded 
by the seers in manifold ways; agian, it has been separately stated in 
different Vedic chants and also in the conclusive and reasoned texts of 


4 
the Brahmasitra:. (4) 
The ancient seers, to whom the The word ‘Chhandobhilh’, with the 
Vedic chants have been revealed, and adjective ‘Vividhaih’ qualifying it, refers 
who are the accredited authors of other to the four Vedas, Kk, Yajus, Sama and 
scriptures and Smrti texts, have expounded Atharva, including the Samhita or 
, i i ll as the exegetica' 

i i d in various ways the true hymnical texts as we 
a ‘ known by the name _ of the 


i : >and ‘Ksettajiia’ and portion, 
aed Ree ith Ae in the Brahmanas. All the Upanisads should 
Smrtis as well as in the Epics and also be regarded as included in sage Fa 
Puranas. ‘She sum and substance of what The truth regarding the ede an = 

Pstg have said on the subject has Ksetrajfia, stated in a nutshell in this 
i ane ly stated by the Lord in chapter by the Lord, has been expounded 
Pe aie Pete at length at several places and in diverse 
the 10110 ; 
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. : s. fit in quite well with this work. The latter 
aie pe a Sword eta RATER half of the verse” thus shows ead ape 
padaih’ obviously refers to the Lord is also giving here Na vamos 
famous ‘‘Aphorisms on Vedanta” by sage the very essence of oo eda si bi 
Badarayana, opening with ‘Athato Brahma- contained in the oe ry fi ‘Ksetraifa’ 
jijiiasa’ ( Now commences the enquiry about the ‘Ksetra an the bare ; de 
into Brahma or the Absolute ), inasmuch originally discussed in the Veda 
as the qualifications used withthe word  Smrti-texts. 


Citing thus the authority of the seers, the Wedas and the en aan 

; } : 

the Lord now speaks, in the following two verses, of the Ksetra if s ae 
as its evolutes, referred to in verse 3 above by the words ‘Yat’ and advi 


respectively. 


wEnyaraeRt  agletermAqa | 
cham qe agg Beraritacr i & lw 


vergait the five elements; agate: the ego; gfe: the intellect; @ and; 
wean the Unmanifest or Primordial Matter; va as well; @ even 80 ; qa 
gqarftt the ten organs (of perception and action ); wey the one mind; @ 
and ; 9% gfgadlau: the five objects of sense. 


The five elements, the ego, the intellect, the Unmanifest ( Primordial 
Matter ), the ten organs ( of perception and action ), the mind, and the 
five objects of sense (sound, touch, colour, taste and smell );-- (5) 

Si: leecs— oh Sel Pee eae Se 


* Statements similar to this are met with both in the Sankhyakarika of igwarakrsna and 
the Yoga-Sutras of sage Patafjali e. g., 





qorslaciaalaneaen: safafagaa: aa | Heraed fad 4 salad fate: TET: || 
‘ ( Sankhyakarika, 3 ) 


There is one Primordial Matter, which is the effect of none, The Mahat-Tattva (the 
principle of Cosmic Intelligence ), Ahankara or the Ego and the five Tanm{&tras ( the principles of 
sound, touch, colour, taste and smell )—these seven are both causes and effects; they are the causes 
of the five elements and the effects of Primordial Matter. The eleven Indriyas consisting of the five 
senses of perception, the fave organs of action and the mind, and the five gross elements—these sixteen 
are mere effects; they are not the causes of any other effect. Of these the eleven Indriyas are the 
effects of the ego, while the five gross elements are the evolutes of the five Tanm4&tras. 


Purusa or the 
Spirit, bowever, is neither the cause nor the effect of anything else. 


He is altogether unattached, 


In the Yoga-Sitras we read: —faatarfaatafay aratfag ft TTT ( 11, 19.) “The Visesas, that 
is, the five senses of perception, the five organs of action, the mind an 


Avisesas, that is, the ego and the five Tanmatras the Lingamatra, 
Alinga or Primordial Matter—these 


They are called ‘Drsya’ or objectiv 


d the five gross elements; the 
that is, the Mahat-Tattva; and the 


twenty-four categories represent the varying phases of the Gunas, 
© existences”, 


What has been termed as ‘Drsya’ 


in the Yoga-Sitras, has been referred to as the ‘Ksetra’ 
in the Gita, 
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The word ‘Mahabhit&ni’ in this verse 
refers to the five Tanmatrds or the subtle 
states of the five elements, which are 
the causes of the five gross elements as 
well as of objects of perception, viz., 
sound, etc., and which have been 
enumerated in Chapter VII above under 
the names of ‘Bhimi’ (earth ), ‘Apah’ 
( water ), ‘Anala’ ( fire ), ‘Vayu’ (air) and 
‘Kha’ ( ether ), 

‘Ahankara’ or the Ego is an aspect 
of the cosmic Mind. It is the cause of 
the five Tanmatras, the mind and all the 
senses, and is an effect of the Mahat- 
Tattva. It is also known asthe principle 
of ‘I-ness’ ( the feeling of ‘I’ ). 

‘Buddhi’, also known as the Mahat- 
Tattva and Cosmic Intelligence, is an 
aspect of the cosmic Mind, and represents 
the faculty of determination or judgment. 


The word ‘Avyakta’ ( Unmanifest ) 
stands for Primordial Matter, which is 
the cause of all categories from Mahat- 
Tattva onwards, and is known by the 


aaa aaa 


Ht su ga ga awmagtaar hag 
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name of ‘Pradh4na’ in Sankhya philosophy, 
and which has been referred to as 
‘Mahad Brahma’ in Chapter XIV and as 


‘Prakrti? in verse 19 of the present 
chapter. 
The tongue, hands, and feet, the 


generative organ and the organ of defeca- 
tion—these are the five organs of action; 
while’ the senses of hearing, touch, sight, 
taste and smell constitute the five senses 
of perception, These are the ten Indriyas 
referred to in the latter half of this 


verse, The principle of Ego or Ahankara 
is the cause of them all. 


The word ‘Ekam’ stands for 
mind, which represents the  cogitative 
faculty of the cosmic Mind, and whose 
function is to reflect and speculate. This 
is also an evolute of the Ego. 


the 


Sound, touch, colour, taste and smell, 
which are the objects of the five senses 
of perception, are denoted by the words 
‘Paiicha Indriyagocharah’, 


afaaregazay tl & I 


gest desire; g4: aversion; gaaqpleasure; ga pain; Wara: the physical 
body ; *aat consciousness; wfa: ( and) firmness; afar inclusive of evolutes ; 
yaq this; aay Ksetra; anda briefly; saigaa has been stated. 


Also desire, aversion, pleasure, pain, the physical body, consciousness, 


firmness: thus is the Ksetra, with its evolutes, briefly stated. 


The word ‘Itchha’ in this verse denotes 
a passionate longing for the acquisition 
of an object which one regards as a source 
of gratification and as relieving one’s 
pain. There are various phases of this 
longing, which are covered by such 
expressions as desire, thirst, hope, craving, 
yearning etc, it is a modification of the 
mind; hence it has been reckoned as an 
evolute of the ‘Ksetra’. 

Antipathy towards a thing which one 
couceives to be a source of pain or as 


(6) 


interfering with one’s pleasure or comfort 
is called Dwesga. Animosity, jealousy, 
hatred, anger etc., are some of its gross 
forms. Thisis alsoa modification of the 
mind, Hence it has been counted as an 
evolute of the Ksetra’, 


The pleasurable feeling aroused in 
the mind by the presence of that which 
is agreeable and thc disappearance of 
that which is disagreeable is called 
Sukha, Being a modification of the mind, 
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itis also regarded as an evolute of the 
‘Ksetra’. 

The agony caused in the mind by 
the presence of that which is disagree- 
able and the disappearance of that which 
is agreeable is called ‘Duhkha’. This too 
represents a modification of the mind 
and as such has been recognized as an 
evolute of the ‘Ksetra’. 

‘Sanghata’ here’ stands for’ the 
corporeal or physical body, composed of 
the five gross elements, which is left 
behind, open to the view of all, even on 
the departure of the subtle body after 
death. Being a modification of the five 
gross elements stated above, it has also 
been regarded as an evolute of the 
*Ksetra’. 

The word ‘Chetana’ signifies conscious- 
nessor the cognizing faculty of the mind, 
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by which we feel pleasure and pain and 
cognize all other objects, and which has 
already been mentioned in X. 22. Being 
a faculty of the mind, it has aso been 
counted as an evolute of the ‘Ksetra’. 

‘Dhrti’ denotes ‘firmness’. It is the 
same quality which has been mentioned 
in XVIII. 33, 34 and 35 as of three 
kinds, viz., Sattvic, Rajasic and Tamasic, 
and the Sattvic type of which has 
been included in the divine virtues 
enumerated in XVI. 3. Being a modifica- 
tion of the mind, it has also been 
recognized as an evolute of the ‘Ksetra’. 

Thus far have the ‘Ksetra’ and its 
evolutes been briefly mentioned, the 
former in verse 5 and the latter in the 
present one. This is what the Lord seeks 
to convey through the last quarter of the 
above verse. 


Speaking thus of the nature of the ‘Ksetra’ and its ewolutes, the Lord now 
enumerates in the next five verses, under the name of ‘Jaana’, the virtues which 
make for Jnana or spiritual wisdom, which has been declared in verse 2 above 


as consisting in 


the knowledge of the 


BAlAcaAAT AAA Sar 
aaa atte 


‘Ksetra’ and the 


‘Ksetrajiia’. 


aeatistary | 
VAAAVAaMAAE: 9 Il 


waaay absence of pride; waftueaa freedom from hypocrisy ; sizer 


non-violence or non-infliction of 


pain on 


any creature whatsoever; ata: 


e . ry a 
forbearance ; st#a4% straightness of body, speech and mind; ararafqraay devout 
service of the preceptor; a@taq purity (both internal and external ); waaA 
steadfastness of mind; arafafaae: ( and ) control of body, mind and the senses, 


Absence of pride, freedom from hypocrisy, non-violence, forbearance, 
straightness of body, speech and mind, devout service of the preceptor, 
internal and external purity, steadfastness of mind and control of body, 
mind and the senses. 


ore 

CKAz 2 S| . e 
Manitva or self-esteem consists in And absence of all this is ‘Am&nitva’ or 
lcoking upon oneself as an eminent absence of pride. Far from rejoicing 


person, and an object of reverence and 
worship or a towering personality, and 
coveting honour, fame, respect and adora- 
tion others, or feeling delighted 
these come unasked for, 


when honour, respect and worship etc., 
are offered to him, the man who has 
fully developed this virtue feels disgusted 


with all these and grows indifferent 
towards them. 


from 
when all 
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‘Dambhitva’ consists in exhibiting 
oneself as a devout or '‘charitably-disposed 
man, a devotee, one possessed of spiritual 
enlightenment, or asaint, and in simulat- 
ing piety, generosity, liberality, devotion 
to God, practice of Yoga and observance of 
religious vows and fasts etc., or any other 
virtue for the sake of honour, prestige 
and worship etc., out of greed for wealth 
or with the object of deceiving others. 
And ‘Adambhitvam’ denotes ‘complete 
absence of ‘Dambhitva’. Being entirely 
free from the desire for honour and fame, 
the man who has fully developed this 
virtue feels shy even in making known 
to others his genuine pious sentiments, 
‘noble virtues and devotional practices. 
It is, therefore, out of question for him 
to display virtues which he does not 
actually possess. 


‘Ahimsa’ means total abstenation from 
violence or infliction of pain in any form 
or shape on any creature whatsoever 
through body, speech or mind, e.g, 
harbouring ill-will towards another in 
one’s mind; abusing or vilifying another, 
using harsh language, or uttering un- 
pleasant and harmful words’ with 
reference to another; and dealing a 
physical blow or causing hurt to another 
or inflicting injury in any form  what- 
soever on others. The practicant who has 
fully developed ‘Ahimsa’ ceases to bear 
enmity or ill-will towards anyone; there- 
fore no harm is ever done by him to 
any creature whatsoever, nor is anyone 
eventually aggrieved by him, nor again 
does he actually cause fear to anyone. 
The great sage Patafijali goes so far as 
to say that even carnivorous animals 
living near him shed their natural 
animo sities.* 

‘Ksanti’ means forbearance. He who 


has developed this quality never entertains 
the idea of punishing a wrong-doer even 





@ afgarsfagrat acafaat acca: | 
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indirectly, He nurses no thought of 
revenge, nor would he have the evil-doer 
punished for his wrongs here or _ here- 
after. In fact, he refuses to recognize 
his faults as such, and wholly forgets 
them. The idea has been explained at some 
length in the commentary on X, 4. 


‘Arjava’ means straightness of mind, 
speech and behaviour. The practicant who 


has fully developed this quality has 
Straight dealings with all; crookedness 


is entirely absent in him. In other words, 
his dealings are wholly free from artifice, 
duplicity or dishonesty. He is ever 
straight and above board. 


He who imparts knowledge and 
teaches good precepts is called an Acharya, 
Living with sucha teacher and devoutly 
Striving in every way with body, speech 
and mind to bring him happiness, making 


obeisance to him, obeying his commands 
and behaving in conformity with his 


wishes—all this is included in ‘Acharyo- 
pasana’. 

‘Saucha’ means purity. Purity of 
money is secured by honest and truthful 
dealings, while purity of diet is ensured by 
food procured through well-earned money. 
Conduct is purified by correct and 
appropriate behaviour, and the body is 
purified by cleaning it with water, earth 
etc. All this is external purity. Internal 
purity comes when the mind gets purged 
of all evils such as partiality and 
prejudice, chicanery and dissimulation 
etc. Both these forms of purity are 
covered by the term ‘Saucha’, 


‘Sthairya’ denotes firmness, 7. ¢., re- 
maining unshaken even in the face of 
the greatest trials and_ tribulations, 


danger or sorrow, swerving not an inch 
in any case from one’s sacred obligation 


and duty under the influence of lust, 
anger, fear or greed, and the disappearance 
of all fickleness from the mind and 


intellect. 


( Yoga-Satras Il. 35 ) 
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The word ‘Atman’, forming part of of the practicant who has acquired 
the compound word ‘Atmavinigraha’, here complete mastery over his self act as 
stands for the body, including the mind his obedient servants; they can no longer 
and senses. ‘Atmavinigraha’, therefore, -ntangle him into the cobweb of sensuous 


means control over the mind, senses and 
the body. The mind, intellect and senses 


: glezaTag 


WHA AATSA Ag aa TATA, 


pleasures, and remain constantly engaged 
in spiritual practice according to his will. 


AcwwaqAdeHe Ta OT 


nell 


efzaragq towards the objects of enjoyment (of this world and the 
next ); au absence of attachment; @ and; wager: absence of egotism; wa 
as well; smamgauenfagsadiargzataa pondering again and again on the pain 
and evils inherent in birth, death, old age and disease etc,; 


Dispassion towards the objects of enjoyment of this world and the 
next, and also absence of egotism, pondering again and again on the pain 


and evils inherent in birth, death, old age and disease; 


‘Indriyarthesu Vairagyam’ denotes 
complete absence of attachment for all 
the objectsof enjoyment of this world 
and the next in the form of sound, touch, 
colour, taste and smell, which are 
relished by the mind and the senses, and 
which though ignorantly regarded as a 
source of delight are really productive 
of sorrow, 


‘Anahankara’ means complete absenceof 
identification with the mind, intellect and 
the body, which though other than the 
self are ignorantly regarded as the self. 


The pangs of birth are no ordinary 
pangs. First of all, the helpless Jiva under- 
goes various forms of suffering, for a 
considerable length of time, in the womb 
of the mother, Then, during the process 
of birth, it has to suffer unbearable 
pain while coming out of the womb. 
The Jiva has to go through these 
pangs in the course of repeated births in 
the various species of beings. Death also 
involves terrible suffering to the Jiva, 
One has to leave under compulsion the 
body and the home which one _ has 
regarded as one’s own for a whole life- 


(8) 


time. An idea of the agonies of death 
can be formed from the despondent looks 
and bodily suffering of a dying person. 
The sufferings of old age too are not 
negligible; the organs get enfeebled, the 
senses lose their power, the body becomes 
worn out; the mind is ever tossed by 
longings of various kinds, and one is 
reduced to a helpless condition. The 
hardships undergone in such a state are 
indeed terrible. Even so the agonies of 
ailment -too are extremely painful. The 
body gets emaciated, sufferings of various 
kinds become unbearable and one has to 
depend on others for so many things. It 
is indeed a helpless state. These are the 
various forms of suffering inherent in 
birth, death, old age and disease. 

Birth, death, old age and disease 
are undergone by Jivas as a result of 
their sins. Hence they are all full of 
evils. Constantly dwelling on this idea 
is what is meant by seeing evils in them. 

As a matter of fact, with the excep- 


tion of the 


conscious Self there is 
nothing in this world which is free 
from these four evils. A house is 


built, this constitutes its birth; a part 
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of it is broken, this represents its 
diseased condition; the broken part is 
repaired, the evil is remedied; the house 
becomes old, this represents its old age; 
it is now past repairs. Reaching the 
state of dilapidation it collapses; this 


wafacatatagy 
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represents its death. All things, great 
and small, go through this process. Thus 
observing all objects of the world as 
subject .to birth, death, old age and 
disease, one should «cultivate dispassion 
towards them. 


qagiaeteg i 


fat a aafamafaniagtiagteg ie il 


gaqngeegy to son, wife, home etc; aaf: absence of attachment; 
aaiasag: absence of the feeling of mineness; a and; geifastayfag in favour- 


able and unfavourable 


of mind. 


Absence of attachment and the feeling of mineness in 
son, wife, home eté., and constant equipoise of 


and unfavourable circumstances; 


association with one’s wife 
and children, home and wealth etc. 
generally makes for special attachment 
to them, Even after one has developed 
dispassion towards ordinary objects of 
senses, this attachment for wife and son 
etc. often remains lurking behind. That 
is why absence of attachment for these 
has been separately and specially 
mentionedin this verse over and above 
dispassion towards objects of enjoyment, 
mentioned in verse 8 above, which 
ordinarily covers the absence of all 
forms of aitachment. 

The word ‘Anabhiswanga’ connot be 
taken to mean ‘absence of egotism’ as the 
same has already been referred to in the 
preceding verse by the term ‘Anahankara’. 
It is the feeling of mineness which is 
responsible for close identification with 
one’s wife and children etc. That is 
why the joys and sorrows, as well as 
the gain and loss, of the latter make 
one personally happy and _ unhappy. 


Close 


circumstances ; 


facay aafaaaaq constant equipoise 


respect of 
in favourable 
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mind both 


This identification can be set aside only 
by overcoming the feeling of mineness. 
Hence the sense in which we have 
interpreted the word ‘Anabhiswanga’ 
seems to be thecorrect sense of the term. 


Contact with agreeable persons, actions, 
events and objectsand the disappearance 
of what is disagreeable is welcome ( Ista ) 
to all. Similarly, the disappearance of 
what is agreeable, and contact with what 
is disagreeable is ‘unwelcome’ ( Anista ) 
toall. Absence of joy in the _ presence 
of what is agreeable- and on _ the 
disappearance of what is disagreeable, 


ala alacqaina alancoataartcory | 


fafanzaatacaatiasiadale 


and absence of grief, fear and anger 
in the presence of what is_ dis- 
agreeable and on the disappearance of 
what is agreeable, that is, remaining 
unmoved, even-tempered and equipoised 
under all circumstances—this is what 
is meant by ‘equipoise of mind both 
in favourable and unfavourable 
circumstances’, 
Xo Il 
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aft to Me (the supreme Lord); aaeaatia through exclusive attach- 
ment of mind; azafaaficit unflinching; wf: devotion; 4 and; fafarquatreay, 
living in secluded and holy places; sadafz in the company of men; aefa: 


absence of enjoyment; 


Unflinching devotion to Me through exclusive attachment, living m 
secluded and holy places, and finding no enjoyment in the company of men; ( 10 ) 


‘Ananyayoga’ means getting exclu- 
sively united with God as the highest 
of all beings and as one’s sole lord, 
worth resorting to, the supreme goal, 
the highest refuge, one’s father, mother, 
brother and friend, the greatest bene- 
factor, the nearest relation and everything, 
and treating nobody else as one’s own. 
And cultivating steady, consummate and 
unadulterated love for God conceived 
as above and practising constant remem- 
brance of and meditation on Him is 
what is meant by unflinching devotion 
to Him through exclusive attachment. 


The man who practises such devo- 
tion ceasesto have any trace of selfish- 
ness or egotism in him and he no longer 
claims anything belonging to this world 
as his own. Heis connected with the 
world only through God, he ceases to 
have any direct relation with anybody. 
He views everything as belonging to 
God, and is constantly engaged in 
meditating on God in a _ disinterested 
spirit with reverence and love. What- 
ever he does, he does for the sake of God, 


Any secluded, lonely and consecrated 


place, e. g.,a temple or seat of religious 
austerity, that bank of a _ holy river 


ALAM aA aca 


like the Ganges, a sacred woodland or 
mountain-cave etc., which is free from 
bustle and noise and is uninhabited by 
others, which when used as a residence 
evokes no objection and causes no 
vexation to others, which is free from 
dirt, refuse, pebbles and thorns, which 
has lovely natural sorroundings, which - 
has a_salubrious climate and a_ holy 
atmosphere, which is free from infectious 
diseases, and is not infested by carni- 
vorous animals, and which is free from 
violence and surcharged with  Sattvic 
vibrations, is called ‘Viviktadesa’; and 
residing in such a place with the object 
of carrying on practices for Self-Realiza- 
tion is what is referred to here as 
‘Viviktadesgasevitvam’. 


The word ‘Janasamsadi’ in the 
present context means the company of men 
steeped in error and attached to worldly 
enjoyments. And abhorring such company 
as a positive hindrance to spiritual life 
is what is meant by finding no enjoy- 
ment in the company of men. Association 
with saints, exalted souls and aspirants, 
on the other hand, is helpful to spiritual 
practice; therefore, ‘Janasamsadi’ should 
not be taken to refer to the company of 
such men. 


aaMT ATTA | 


qasatatata ana  agalseqar i 22 Nl 


aearaaialteaeag fixity in self-knowledge; axagrmraaraq Seeing ( God as ) 


the object of true knowledge; waq (all) this; 


wma (is) Knowledge; aq 


(and) what (is); #a: than this; «qa other; agi@qa (is) ignorance: ff 


thus; sta has been said. 
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Fixity in self-knowledge and seeing God as the object of true 
knowledge: all this is declared as Knowledge, and what is other than this 


is called ignorance. 


The Self or spirit is eternal, conscious, 
*changeless and imperishable. All other 
objects which appear as_ perishable, 
material and subject to modification and 
change are not-Self; the Self has 
absolutely no relation with them. 
‘Adhyatma-Jfiana’ — or self-knowledge 
consists in thus realizing the truth of 
the Self through the scriptures and 
teachings of the preceptor. And 
conclusively determining this truth by 
the intellect, and dwelling on it 
constantly with the mind is what is 
meant by ‘“‘fixity in self-knowledge.” 


The object of true knowledge is the 
integral Brahma or God, who is Truth, 
Consciousness and Bliss solidified; for it 
is He who is realized through such 
knowledge. Constantly visualizing that 
transcendent Reality as equally present 
everywhere is what is meant by “seeing 
the object of true knowledge.” ‘ 


The virtues enumerated in the 
preceding verses, from ‘Am@nitvam’ in 
verse 7 to ‘Tattvajfianarthadarganam’ 
in the present one, are all conducive to 
the attainment of Knowledge; therefore 
they have also been given the name of 
Knowledge. The intention of this is to 
make it clear that the statement of the 
Lord contained in verse 2 above, viz., 
that the knowledge of ‘Ksetra’ and 
Ksetrajiia’ is what He considers as true 
knowledge, should not lead the reader 
to think that having understood that 
‘Ksetra’ stands for the body and 


(11) 


‘Kgetrajfia’ denotes the indwelling 
subject or self, ‘he has attained true 
knowledge. On the other hand, true 
knowledge is that which follows the 
realization of the truth about ‘Ksetra’ 
and ‘Ksetrajfia’ attained through the 
practice of the twenty virtues mentioned 
above, It is in order to reveal this 
truth to the reader that these virtues 
have been declared as synonymous with 
Knowledge. Thus an enlightened soul 
must possess these virtues from _ the 
very start. It is, however, not indis- 
pensable that all these qualities should 
appear simultaneously in all practicants. 
Of course, many of these virtues, which 
are useful to all, e.g., absence of pride, 
freedom from hypocrisy etc, are 
invariably -present in every case. Other 
virtues, such as ‘unflinching devotion’, 
‘living in seclusion’, ‘fixity in self- 
knowledge’, ‘seeing God as the object 
of true knowledge’ etc., may be optional 


according to the mode of discipline 
followed by a practicant, 


The opposites of these virtues, . viz., 
lusc for honour and glory, hypocrisy, 
violence, anger, duplicity, crookedness, 
malice, impurity, ckleness, covetousness, 
attachment, egotism, the sense of mine- 
ness, differentiation, impiety, association 
with evil man and other such_ evil 
propensities are conducive to the growth 
of ignorance, which is the cause of birth 
and death, and degrade the soul. Hence 
they are the same as ignorance and as 
such should be totally abandoned. 


Hearing thus of the means to Knowledge under the oppellation of Knowled ge, 
one may ask: What is that which should be known through the Knowledge acquired 


by such means, and what is the 


this question, 


out the ‘attainment of immortality” as its 


result of that | 
the Lord undertakes to describe the object of Knowledge and, holding 
reward, 


Knowledge ? Anticipating 


devotes the mext six verses to @ 


description of God, the object of Knowledge. 
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Qsaralganzaa | 
AAMATAa Il (2 Il 


ai  auacagaita 
aatgaqt wa a 


ya which; #aq (is) worth knowing; 44 (and) which; sat having 
known; #874 supreme bliss; #zq% one attains; aq that; sagatf I shall speak, 
at length about; aq that; aafgaz ruling over beginningless entities ; WA Supreme; 
aa Brahma ( Absolute); 4 neither; aq being; @ nor; #a@q non-being; sea 


is declared. 


I shall speak to you at length about that which onght to be known, 


and knowing which one attains supreme Bliss. That supreme 


Brahma, who 


is the lord of beginningless entities, is said to be neither Sat (being) nor 


Asat ( non-being ). 


The word ‘Jiieyam’ in this verse 
stands for Brahma or God, both absolute 
and qualified, who is all truth, all 
consciousness and all bliss; for, in this 
“very context, the Lord speaks of this 
object of knowledge as both attributeless 
and as the enjoyer of attributes’ or 
modes of Prakrti. 


The word ‘Amrta’ denotes God who 
is an embodiment of supreme bliss. The 
intention is to show that through the 
knowledge of the supreme Brahma or God, 
who is the only object worth knowing, 
man gets freed for all time from the 
bondage of mundane existence in the 
form of repeated births and deaths, and 
attains supreme Bliss. It is this supreme 
Bliss which is also spoken of as 
attainment of the supreme goal or the 
supreme state. 


In verse -19 of this very chapter, the 
Lord speaks of both Prakrti ( ( Matter ) 
and the individual soul as beginningless. 
Being the Lord of both, the supreme 
Brahma or the supreme Puruga has been 
referred to here as ‘Andadimat’ ( holding 
sway over beginningless entities ), 


The use of the word ‘Brahma’ qualified 
by the adjective ‘Param’, is intended to 
show that the object of Knowledge referred 
to here is no other than the absolute, 


( 12) 


formless Brahma or God, who is Truth, 
Consciousness and Bliss solidified. The — 
world ‘Brahma’ can also be taken to denote 
the Vedas, Brahma (the Creator ) and 
Prakrti; hence it has been qualified by 
the abjective ‘Param’ in order to show 
that the object of Knowledge spoken of 
in this verse is something different from 
all these. 


That which is established by proof 
is “called ‘Sat’ ( being ), The existence of 
God, who is eternal and imperishable and 
stands self-proved, cannot be established 
by any proof; for all derive their existence 
from God, who is beyond all proof, Sruti 
also says: ‘‘How can that knowing subject 
be known ?” He is entirely different from 
objects which can be known through 
various means of cognition; hence God 
cannot be called ‘Sat’. And that which 
has no existence in reality is spoken of 
as ‘Asat’ ( non-being ); but itis not true 
to say that the supreme Brahma or God has 
no existence, He surely exists; nay, the 
existence of all else is proved by His 
existence. Hence He cannot be called 
‘Asat’ (non-being ) either. That is why 
God is beyond both ‘Sat? ( being Y and ‘Asat’ 
( non-being ), 


In IX. 19 the Lord said that He was 
‘being’ and ‘non-being’ both; whereas in 
the present verse He says that God, who 
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is the only object worth knowing, is neither 
‘Sat? (being) nor ‘Asat? .(non-being ). 
Although the above two statements appear 
as contradictory, the contradiction is more 
apparent than real. For when a positive 
assertion is made with reference to God, 
itis stated that all that exists is Brahma; 
and when an attempt is made to describe 
Him by the negative method, it is said 
that He is ‘neither this nor that’, but 
that He certainly is. In the previous 
Statement a positive assertion is made 
with regard to God; hence it was but 
reasonable for the Lord to say, ‘I am 
being and non-being both.’ But, truly 
speaking, words cannot describe the 
real character of God either by the positive 
or by the negative method. Whatever is 
said about Him is only intended to serve 
as a hint just as we try to locate the 


Undertaking thus to describe the 
the Lord -briefly described that truth. 
deeply profound. Hence, in order to 


reality of what is 
but the truth of that object of Knowledge is 
give 
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new moon with the help of a bough which 
appears adjacent to it: words are utterly 
incapable of representing. His true 
character. Sruti also says :— 


aa aral facet aorea aaa ae | 


“Failing to reach .Whom, speech 
together with the mind returneth ( that 
is Brahma ).” ( Tait, Up. II. 9.) It isin 
order to bring this out clearly that in 
the present verse the Lord negatively 
describes God as neither ‘Sat’ ( being ) nor 
‘Asat’ (non-being ). He means to say that 
the true character of the object of 
knowledge sought to be described by Him 
is beyond the ken of mind or speech; 
therefore, whatever will be said about 
Him should be taken to be only a faint in- 


_ dication of His character and nothing more. 


worth knowing ( Jiteya ), 


an idea of that truth to the practicant, 


the Lord further describes it in detail through such attributes as ‘all-pervasive- 


Wess tc. 
< . 
aaa qe 
LS 2 
VAT AAA 


araadtstaratgag | 
iS 
aaagea 


fasfa i tan 


aq It (is); aaacqfiqey having hands and feet on all sides; aids Raqgay 
having eyes, heads and faces in all directions; adaiafana (and ) having ears all 
round; #!%( for ) in the universe; aaa all; sarge pervading; fasfa It stands. 


hands 


It has 


and feet on all 


sides, eyes, head and mouth in all 


directions, and ears all round; for It stands pervading all in the universe. (13 ) 


The assertion that God has hands on 
all sides signifies that He is capable 
of accepting an offering wherever it is 
offered to Him. Similarly, the statement 


that He has feet everywhere implies 
that He accepts the prostrations made 
at His feet by a devotee wherever 


he offers them. For, omnipotent as He is, 
He can perform the function of all His 
senses and other faculties everywhere. 
His grasping faculty and moving 
faculty are all-pervasive. 


The statement that ‘‘He has eyes, 
head and mouth in all directions’’, also 
shows the all-pervasive character of that 
which is worth knowing. Since he has 
eyes everywhere, there is no space where 
His eyes do not function; hence nothing 
is hidden from His view. Inasmuch as 
He has His head everywhere, flowers etc. 
placed on His head by the devotees as a 
mark of honour reach His head wherever 
they are offered; there is no place devoid 
of His head. Having His mouth every- 


b too Fs 


where, He can accept an article of food 
wherever His devotees offer it to Him; 
there is no place where His mouth does 
not exist. In other words, God, who is 
the only object worth knowing, is the 
Witness of all, is all-seeing, and is capable 
of accepting the homage and offerings of all. 

The statement that ‘‘He has ears all 
round” likewise describes the all-pervas- 
iveness of God. It means that He can hear 
everywhere. Wherever His devotees offer 
Him praises or prayers or make entreaties 
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to Him, He clearly hears them all. 

The concluding assertion that ‘He. 
stands pervading all in the universe” also 
proves in a comprehensive sense the all- 
pervasive character of that which is worth 
knowing. Just as ether, being the cause 
of air, fire, water and earth, stands 
pervading all those elements, even so 
God, being the cause of the entire universe 
consisting of the animate and inanimate 
creation, stands pervading them all. 
Therefore, everything is full of God. 


Speaking of God as having His hands and feet and _ all other senses 
capable of functioning everywhere, the Lord mow proceeds to establish the  trans- 
cendent character of Hts being. 

aa faa adteqataatarag | 


aah aausa faa wqonitad Ti ee I 


aafegaqoraraa perceiving all sense-objects; aafgafaafiag (it is really 
speaking ) devoid of all senses; 4 and; aama (though ) unattached; aaaa 
(is) the sustainer of all; ta nonetheless; @ and ( again ); faving ( though ) 
attributeless; gmil#q (is yet ) the enjoyer of qualities or modes of Prakrti, 


Though perceiving all sense-objects It is, really speaking, devoid of all 
senses. Nay, though unattached, it is the sustainer of all nonetheless; and 
though attributeless, It is the enjoyer of qualities (the three modes of 


Prakrti ). 


The first half of this verse shows that 
even the qualified aspect of God, who is 
the only object worth knowing, is excep- 
tionally marvellous and transcendent in 
character, That is to say, the assertion 
made in verse 13 above that he has 
hands and feet and all other senses 
functioning enerywhere, should not lead 
one to think that He has hands and feet 
and other organs analogous to those of 
other living beings. Though altogether 
devoid of such senses, He is capable of 
perceiving the respective objects of those 
senses, That is why He has been declared 

_ aShaving all the senses everywhere and 
yet devoid of all senses. Sruti also says:— 





—_ 
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‘*He ( God ) grasps and rapidly moves 
without hands and feet; He sees without 
eyes and hears without ears.’ ( Swe. Up. 
JIT-19") 

Hence He is possessed of a transcen- 
dent character; this is what is sought to 
be conveyed in the present and the 
following two verses. 


Theassertion that *‘though unattached, 
He is the sustainer of all” shows that, 
unlike worldly parents who maintain and 
support their family out of attachment 
for the latter, God or the supreme Brahma 
sustains and nourishes all without any 
attachment. That is why He has been 





S anfrna waa qatar TTT: T TOTATHT: | 
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spoken of as the disinterested friend 
and benefactor of all beings ( V. 29). In 
other words, God, who is all-pervading 
and the only object worth knowing, is 
entirely free from the taint of attachment. 
Yet He sustains and nourishes all due to 
His contact with Prakrti. Herein lies His 
transcendence, 

The concluding statement that ‘‘though 
really beyond all attributes, God is the 


afeveael 


FalaiAAt 
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enjoyer of qualities” also establishes His 
transcendent character. The intention is 
to show that, though enjoying all qualities 
or modes of Prakrti, God is never tainted 
by the modes of Prakrti even as other 
beings are. Though in reality He is 
entirely beyond the modes of Prakrti, 
He is yet the enjoyer of all qualities by 
reason of His contact with Prakrti. This 
is another example of His transcendence. 


awaq al 


aemaraiadd sted aah a aq il th 


yar. oafe: aza: (It exists) without and within all 


beings ( both 


animate and inanimate ); a and; awq (Itis) animate; #azq( and ) inanimate; 
wa as well; = and; aa It. qeaeata by reason of Its subtlety, afazaq (is ) 


incomprehensible; 
qwaq standing afar; sa (is ) That. 


a and ( finally ); afea% close at hand; a as well as; 


It exists without and within all beings, and constitutes the animate 


and inanimate 


Just as an iceberg floating in the 
sea is pervaded, both inside and outside, 
by water, even so all animate and in- 
animate beings are pervaded, both inside 
and outside, by God, who is the only 
object worth knowing. 

The above statement that God exists 
both within and without all animate and 
inanimate beings should not lead anyone 
to imagine that the animate and inanimate 
creation itself is something different from 
Him. In order tomake this clear, the 
Lord further says that the animate and in- 
animate creation too constitutes His 
being. That isto say, just asa block of 
floating ice has water both within and 
without, and the ice is really the same 
as water and nothing but water, even so 





* Sruti also says:— 


creation as well. And by reason of Its subtlety, 
incomprehensible; It is close at hand and stands afar too. « 


It is 
(15 ) 


the whole animate and inanimate creation 
is the same as God and nothing but God. 


One may ask here: If everything is 
God, how is it that all people do not know 
Him? Anticipating this query, the Lord 
further says that just as the common 
people cannot perceive the molecules of 
water existing in the sun’s rays,—they 
find it hard to perceive those molecules,— 
even so the all-pervading supreme Brahma 
or God, being far subtler even than the 
molecules of water, beats the comprehen- 
sion of the common people and is thus 
incomprehensible. 

There is no space within or without 
this entire universe, where God is not. 
Hence He is too near and far as well; 





aaufa artafa aet aaha®| aeacr ater ag aaeaey atwa: | 


( Isa, Up., 5 ) 


“Jt moves and it does not move; it is far and it is near too. It is within this all as well 


as without the entire creation,” 


76 B, G. 
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for God, who is Consciousness and Bliss is too near to those reverent souls who 
solidified, ever fills all places which man know this truth; while He is far away 
regards as distant and near. Hence He to the irreverent. 


afgaa a qa faaaita a Raa! 
qa A asad afew sufawy TN 2% I 


ufaata ( in its undivided aspect ) integral like space; @ and yet; yay 
in (all) beings (both animate and inanimate); faawq divided; ga as it 
were; feaay appears to stand; @ and; aq that; saa God, whois the only 
object worth knowing; yaaq (is) the sustainer and nourisher of beings 
(as Visnu); @ and; afasq the destroyer (as Rudra); = and; safaeq the 
creator of all (as Brahma ). 


Though integral like space in Its undivided aspect, It appears divided 
as it were in all animate and inanimate beings. And that Godhead, which 
is the only object worth knowing, is the sustainer of beings (as Visnu ), 
the destroyer ( as Rudra ) and the creator of all ( as Brahma ). ( 16 ) 


The first line of this verse estab- apparent; in reality, God is one, and He 
lishes the unity of God, whois the only fills all space. 
object worth knowing. Just as the all- . 
pervading space, though really one and The latter half of this verse shows 


indivisible, appears divided as it were that Almighty God, who is the only 
because of its being enclosed by different object worth knowing, is the creator, 
pots, even so God, though really sustainer and destroyer of the entire 
undivided, appears divided as it were in creation, both animate and inanimate, and 
the form of the ‘Kgetrajfia’ ( subject or performs these functions in three different 
ego ), residing in all beings, both animate forms. In other words, He alone js 
and inanimate. This diversity is only Brahma, Visnu and Siva. 

sattaarata assataeaaa: qcq=ad | 


at at mame gig aqeq fafsaqn vs 


aq that (supreme Brahma ); safaqrq of lights; aff even; salfa: the 
light; aaa: gw (and ) entirely beyond Maya ( Illusion ); g=q&% is said 
(to be ); sta (It is ) Knowledge itself; staq worth knowing; graataq 
(and ) worth attaining through real wisdom; aaeq of all; 2f in the heart; 
fafgay (is ) particularly seated. 


That supreme Brahma is said to be the light of all lights, and 
entirely beyond Maya. That godhead is Knowledge _ itself, worth knowing, 
and worth attaining through real wisdom, and js particularly seated in the 
heart of all. (17) 
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The godhead referred to above is the 
illuminator of all external lights such as 
the sun, moon, lightning and stars, of all 
psychic lights viz., the intellect, mind 
and senses etc., and of all celestial 
lights in the shape of deities presiding 
over the different worlds and objects. 
Even the power of illumination inherent 
in all these is only a fraction of God. 
That is why He is the light of all 
lights, that is, the illuminator of all, 
the source of all light; He is illuminated 
by none. also. says:—‘‘ Neither 
the sun nor the moon, nor stars 
shine in that realm; nor again does 
lightning flash there. How, then, can 
this fire shed its lustre ? All these 
reflect His light; all this borrows its light 
from His.’?? ( Xofhopanisat [1. ii, 13 and 
Swe. Up.. VI. 14 )* The Gita also says in 
XV. 12 that “the light in the sun, which 
illumines the entire universe, and that 
which exists in the moon and in the fire, 
know it to be My effulgence.”’ 


4, + 
Sruti 


The word ‘Tamasah’ in this verse 
stands for darkness and ignorance. And 
the godhead referred to here is self- 


effulgent and Knowledge itself; Darkness 
and ignorance cannot exist near Him. 
Hence He has been spoken of as entirely 
beyond—altogether from—Maya. 


The word ‘Jidanam’ ( Knowledge) 
denotes the essential nature of God. The 
use of this attribute shows that God is 
consciousness or Knowledge itself. 


Thus briefly describing the true nature of the Keetra, 


03 


Again, the qualification ‘Jiieya’ used 
with reference to Itis intended to reveal 
that the highest duty of man is to know 
God, the only object worth knowing, the 
discussion of which has been commenced 
from verse 12 above. Hence it behoves 
all to exert themselves fully to know Its 
truth, rather than fritter away their preci- 
ous lives in pursuit of worldly enjoyments. 


The word ‘Jiieyam’ indicated that it 
is essential to know God. Here it may 
be asked: How is iie to be known? 
Anticipating this query, the Lord says 
that He can be known by means of true 
wisdom acquired through the practice of 
virtues like ‘absence of pride’ etc. referred 
to in the foregoing verses as conducive 
to Knowledge. God should be known by 
acquiring true wisdom through the practice 
of the above virtues. 


Although God is equally present every- 
where, it isin the heart that He is parti- 
cularly manifested. To take a homely 
illustration, the light of the sun, though 
diffused everywhere in a uniform degree, 
is particularly reflected in a mirror etc. ; 
while it emits fire when reflected in a 
sun-stone. The reflection is not so strong 
in other objects. Even so the human heart 
is the seat of God’s miunifestation, In 
the heart of an illumined soul, of course, 
He stands directly manifested. It is in 
order to bring this out clearly that God 
has been spoken of as particularly seated 
in the hearts of all. 


Knowledge and _ the 


object worth knowing, the Lord now points out the reward of knowing this subject. 


ga at aw aad ala aarac: | 


ng  vwaleart 


aga ag Il Xe Il 


gfa thus; aaa the Ksetra (Field); aa as well as; stray Knowledge; 
a and; #74 God (who is) the only object worth knowing; @araa: in a 





ea aq ait wife a waar sar faaat aia gatsaata: | 


aaa wraaquifa «= aa te 


aar 4 aaMe  faaifa | 
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nutshell; sm hasbeen discussed; was: My devotee; gaa this; faqia knowing 


in reality; Hata saqat enters into My Being. 


Thus the truth of the Ksetra and Knowledge, as well as of the 
object worth knowing, God has been briefly discussed; knowing this in 


reality, My devotee enters into My Being. 


The true denotation of ‘Ksetra’ along 
with its evolutes has been discussed in 
verses 5 and 6. The twenty accessories 
to Knowledge have been mentioned under 
the name of Knowledge in verses 7 to 11; 
while the true character of God, who is 
the only object worth knowing, has been 
discussed in verse 12 to 17 above. 


The word ‘Madbhaktah’ in this verse 
stands for the devotee of God engaged ‘in 
the practices of devotion such as His adora- 
tion, meditation on His being, carrying out 
His commandments, worship and devotion- 
al service etc. The use of this word is intend- 
ed to show that even the practicant who 
treads the path of Knowledge can easily 


In verse 3 above, the Lord 
things with reference to the ‘Ksetra’ and 


or the conscious subject. Then, after discussing at the very outset the true 


of the ‘Ksetra and its  evolutes, 


and practices leading to a correct knowled 
and the ‘Ksetrajiia’, and further discussed 
only object worth knowing. But He failed 


invited 


(18 ) 


reach the supreme state by surrendering 
himself to God, 


Realization of the fact that the ‘Ksetra’ is 
an evolute of Prakrti, unconscious, mutable, 
transient and perishable, resolute adop- 
tion of the virtues and practices conducive 
to Knowledge, and arriving through such 
means at a correct notion of both the 
Absolute and Qualified aspects of God— 
this is what is meant by knowing the 
‘Ksetra’, Knowledge and that which ought 
to be known. And realizing God, who is 
the only object worth knowing, is what 
is referred to here as entering into His 
Being 


Arjuna to hear in a nutshell four 
things with regard to the ‘Ksetrajiia’ 
nature 
virtues 


incidentally enumerated the 


ge of the truth relating to the ‘Ksetra’ 
the true nature 


of God, who is the 
to point out the character of the ‘Ksetra’ 


or to mention which particular effect follows from which cause; nor did He discuss 


the true nature of the Ksetrajiia and 
the thread of the discussion the Lord 


all, the 
qualities to be Nature-born. 


its glory. Therefore, in order to take up 
: reverts to the topic wumder the name of 
‘Prakrti? and ‘Purusa’ ( Matter and Spirit ). Declaring in this 


first of 


connection, 


datelessness of Prakrti and Purusa, He proclaims all modifications and 


mata gei ta fagaardt surat | 
~~ . AN fons fa” 
Mata Wise tate saladewars ii 2 i 


veiaq Prakrti ( Matter ); @ and 3 FeaH Purusa ( Spirit ); sa both; ga. 


indeed; #arat beginningless; fafe know; @ and; 


fasta modifications ( such. 


as likes and dislikes ); 4 and; gma all objects of the nature of the three 
Gunas; eft too; saftarwara born of Prakrti; ga indeed; faf& know. 
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Prakrti and Purusa, know both these as beginningless. And know all 


modifications such as likes and dislikes etc. 


three Gunas as born of Prakrti, 


The word ‘Prakrti’ in this verse stands 
for God’s own primordial Nature, that 
has existed from time without beginning. 
It isno other than what has been spoken 
of as ‘Mahad-Brahma’ in Chapter XIV. 
Again, it is this very Prakrti that has 
been referred to in VII. 4-5 under the 
name of ‘Apara Prakrti’ or lower Nature, 
and as ‘Ksetra’ in verse 5 above. The 
only difference is that whereas tle above 
verses speak of this Primordial Prakrti 
with her evolutes, viz., mind, intellect, ego 
and the five gross elements etc., the present 
verse treats of primordial Nature alone. 


The use of the particles ‘Cha’ and ‘Eva’ 
is intended to convey that Prakrti and 
Purusa stand on the same footing so far 
as ‘beginninglessness’ is concerned, or that 
the two are identical in this respect. And 
the object of declaring both as ‘without 
beginning’ is to show that the Jivahood 
of the Jiva, i. e., his association with Prakrti 
is not something adventitious, but has 
existed from time without beginning, and 
even so this Prakrti, which is God’s own 
energy or potency, should be recognized as 
beginningless. 


In verse 3 above Arjuna was 


been partly discussed in the latter half of 


and all objects constituted of the 
(19) 


The word ‘Vikaran’ stands for modifica- 
tions such as desire and aversion, joy and 
sorrow etc., enumerated in verse 6 of this 
very chapter; while ‘Gun&n’ stands for the 
three Gunas, or modes of Prakrti, viz., 
Sattva, Rajas, Tamas, and all material 
objects evolved therefrom, The intention 
of the Lord in declaring both these to be 
Nature-born is to show that Prakrti is not 
synonymous with the three Gunas, Sattva, 
Rajas and Tamas; it is something without 
beginning. Inthe beginning of creation, 
the three Gunasare born of Prakrti ( Srimad 
Bhagavata It. v.22 and XI. xxiv. 5. ). It is 
inorder to make this point clear that in 
XIV.5 the Lord mentions the three Gunas 
by name and declares them as Nature-born. 
Again, in verse 5 of Chapter III, verse i0 
of Chapter XVIII, and verse 2! of the pre- 
sent chapter the Lord speaks of the three 
Gunas as Nature-born. Verses 27 and 28 
of Chapter III as well refer to the three 
Gunas as evolutes of Prakrti. Therefore, 
the three Gunas—Sattva, Rajas and 
Tamas—with their evolutes, and likewise 
all modifications should be recognized as 
born of Prakrti or Nature. 


invited to hear whence is what; this has 


the preceding verse. Now, concluding 


the discussion in the first half of the mext verse, the Lord discusses in the second 


hulf as well as in verse 21 the nature of the Purusa (Spirit) as seated in 
Prakrtt. 
PDC TOE tec Mn Cob THARSA | 


gaa Gaga 


swiamaga in bringing forth 
Za: the cause; gafa: Prakrti or 


Nature; gea@ is 


aracat ZITA Il Re Il 


the evolutes as well as the organs; 


said (tobe); gay: the 


individual soul; qagvarary of joys and sorrows; aitaqaaq_ in the experience; &% 


the cause; 344 is declared (to be ). 


Prakrti is said to be responsible for bringing forth the evolutes and 


g fos: 
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the instruments; while the individual soul is declared to be the cause of 


expericnce of joys and sorrows. 


The five subtle elements, ether, air, 
fire, water and earth, and the five objects 
of senses, viz., sound, touch, colour, 
tasteand smell—these ten constitute what 
has been referred to as ‘Karya’ in this 
verse. And the three internal or psychic 
organs, viz., the intellect, the ego and 
the mind, the five senses of perception, 
viz, the sense of hearing, the tactile 
sense, the senses of sight and taste 
and the olfactory sense, and the five 
Organs of action, viz, the tongue, hands 
and feet, and the organs of gene- 
ration and  defecation—these thirteen 
are covered by the term ‘Karana’. It is 
from Prakrti that these twenty-three 
categories are evolved; Prakrti alone 
is their material cause; hence Prakrti 
has been declared to be the cause of 
their evolution, 


The order of their evolution isas follows, 
Prakrti gives rise to the Mahat-Tattva 
(the principle of Cosmic Intelligence ), 
from the Mahat-Tattva follows 
Ahankara ( the Cosmic Ego ), Ahankara 
brings forth the five TanmAatras, mind 
and the ten organs of perception and 
action; and the five TanmAtras in their 
turn are believed to evolve the five 
Bross elements, This jis borne out by 


the following verse (verse 22) of the 
Sankhya-Karika :— 


Heda gieaaseaReTATS Ta Vere: | 
qeAIgtT Teas Wary: qeayarfs y 


The Gita speaks of the five subtle 
elements in place of the five TanmAtras, 
while in place of the five §ross elements 
it mentions the five objects of the senses, 
This is the only difference between the 
two versions. 

In some editions of the Gita, we 
find the word ‘Karana’ Substituted for 


‘Karana’ in the present verse. If we 
accept this variant, the word ‘Karya’ 


( 20 ) 


should be understood to stand for the 
following sixteen categories, viz., the five 
senses of perception, the five organs of 
action, mind and the five objects of 
senses; for they are all effects of some 
cause, and are not themselves the cause 
of others. And the word ‘K4rana’ should 
be taken to cover the intellect, the ego 
and the five subtle elements. For the 
intellect is the cause of the ego; the 
ego is the cause of the mind, senses and 
the five subtle elements; and the five subtle 
elements in their turn are the causes of the 
five objects of senses, 

Although other scriptures recognize 
four aspects of the Antahkarana or inner 
sense, viz., Buddhi ( Intellect ), Ahankara 
( Ego ), Chitta (the faculty of cogitation 
or reflection ) and Manas ( Mind ), the 
Lord does not recognize Chitta and 
Manas as two diverse faculties; He 
reckons them as only two names of one 
and the same faculty. The Sankhya and 
Yoga systems also uphold the same view, 
That is why, instead of four, the Lord 
speaks here of only three aspects of the 
Miad or Antahkarana. 

Here it may be urged that the word 
‘Purusa’ stands for the conscious Self or 
Atma, and the Self is regarded ag 
stainless and pure; how, then, has the 
Purusa been declared as responsible for 
the experience of joys and sorrows ? 
Our submission in this connection is that 
Prakrti, being unconscious, cannot Possibly 
have any experience of pleasure or pain; 
while the Purusga or Spirit is unattached, 
hence_ that too is not the experiencer 
really speaking. It is only through its 
contact with Prakrti that the Purusa 
appears to be the experiencer; and this 
contact between Purusa and Prakrti has 
no beginning, hence the Purusa has been 
recognized as responsible for the 
experience of joys and sorrows, It is in 
order to make this point clear that the 
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next verse explicitly says that it is the 
Puruga seated in Prakrti who senses 
objects of the nature of the three Gunas 


evolved from Prakrti. That 
Puruga, 
semblance of such experiences. 


6h07. 


is why the 
weaned from Prakrti, has no 


qea: salaedi fe yea sales gor | 


HILT 


THAR SET 


ACAD AAAG ll X2 Il 


wafaer: geq: the Purusa seated in Prakrti; f% only; s#fasra gata objects 
of the nature of the three Gunas evolved from Prakrti; gem senses; TAF: 
contact with these Gunas (alone ); #7 of this ( eponied soul ) aqauniraena 
@iaq (is ) responsible for birth in good and evil wombs. . 


Only the Purusa seated in Prakrti senses objects of the nature of the 
three Gunas evolved from Prakrti. And itis contact with these Gunas that 


is responsible for the birth of this soul in good and evil wombs. 


The substantive ‘Gun&n’, qualified 
by ‘Prakrtijan’, denotes the three 
qualities or moods, Sattva, Rajas and 
Tamas, born of Prakrti, as well as their 
evolutes, viz., all mundane objects of 
the nature of sound, touch, colour, taste 
and smell. An individual soul is said 
to be seated in Prakrti so long as itis 
invested with any of the three bodies— 
gross, subtle and causal—born of Prakrti. 
That is why the Self or Spirit senses 
the Nature-born qualities so long as it 
is associated with Prakrti. It ceases to 
be the enjoyer on its being dissociated 
with Prakrti; for, in reality, the Puruga 
is eternally detached in character. 


The human and all other higher 
species, such as the celestial species and 
so on, are ‘good’ wombs; while all sub- 
human species, €. g., beasts, birds, trees 
and creepers etc., fall under the category 
of ‘evil’ wombs. Contact of the Jiva or 
embodied soul with the three Gungas, 
Sattva, Rajas and Tamas, existing from 
time without beginning, and his attach- 
ment for worldly objects which are the 
evolutes of those Gunas is what is 
referred to as ‘Gunasangah’. The latent 
desires of a man are determined by his 
attachment for a particular Guna or its 
evolutes; and it is these latent desires 


(21) 


which decide the nature of his rebirth. 
That is why contact with the Gunas 
has been declared as responsible for 
one’s birth in good or evil wombs. 


In this connection it may be noted 
that in IV. 13 the Lord claimed to have 
brought into being the four orders of 
society, dividing people according to 
their qualities and actions. In VIII. 
6, He declared that whatever a man 
thinks of at the last moment before 
leaving his body, that very object 
he attains in his next life. And in the 
present verse He attributes one’s birth 
in good or evil wombs to contact with 
the Gunas. How are these three versions 
to be reconciled ? 

Our submission in this connection is 
that there is no incongruity whatsoever 
between these three statements. On closer 
examination all the three statements will 
be found in one way or other to attribute 
one’s birth in good and evil wombs to 
contact with the Gunas. (1 ) God evolves 
the four orders of society on the basis of 
the Gunas and Karmas of each individual. 
In this division contact of the Jivas 
with the Gunas naturally operates as the 
determining factor. (2) Man develops 
attachment for one of the three 


special 
nature of his 


Gunas according to the 
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pursuits and the kind of company he 
keeps; and the inclinations or tendencies 
formed as a result of those actions 
are also of a cognate type. Again, 
his thought at the last moment of his 
life is determined by those proclivities 
and his birth in good or evil wombs is 


last moment. Hence contact with the 
Gunas isthe ultimate cause even of one’s 
birth in good or evil wombs. (3) In the 
present verse, of course, contact with the 
Gunas has been expressly stated to be 
the cause of such birth, Therefore, all 
the three statements bring out the same 


in its turn decided by his thought at the truth. 
Having thus described the character of the Purusa seated in Prakrti the 
Lord now delineates the transcendent character of the Self, establishing identity 


between God and the individual soul at the same time. 


Vagugaeat «oa OMat ota aBeat: | 
qarata argat sesheaq gee: at 1221 


afta Ze (dwelling ) in this body; yeu: the Spirit; qe (is really the 
same as) the Supreme; gqzetthe seer or witness; 3 and; waar the ( true ) 
guide; sat the sustainer; wer the experiencer (as the embodied soul ); 
w@at: the Overlord; aand; aff also; qyarat the Absolute; gfa as; gm: has 


been spoken of. 


The Spirit dwelling in this body, is really the same as the Supreme. 
He has been spoken of as the Witness, the true Guide, the Sustainer of 
all, the EHxperiencer (.as the embodied soul ), the Overlord and the 


Absolute as well. 


The assertion that the Spirit dwelling 
in this body is really the same as the 
Supreme indicates the transcendent 
character of the knowing Self. The 
intention is to say that the conscious 


Self, which on account of its being 
conditioned by bodies evolved from 
Prakrti erroneously appears to have 


assumed an individual character, is, in 
reality, the ssme as the Supreme, who is 
entirely beyond this Prakrti; for virtually 
there isno difference whatsoever between 
the supreme Eternal and the knowing 
subject. The diversity which appears to 
exist between the two is Only due to the 
latter being limited by a body. 


The same supreme Eternal is called 
by different names due to different Causes, 
In reality and substance, however, ther: 


( 22 ) 


is no diversity in Brahma. Thus, for 
instance, as the inner controller of all 
He alone observes the good and evil 
deeds of. men: hence He is called 
‘Upadrasta’ ( Witness ). The very same 
God, residing in the heart of all, gives 
proper advice to those who seek it; hence 
He is called ‘Anumanta’ or Guide. In the 
form of Visnu He alone protects and 
sustains the whole universe; therefore, He 
is called the ‘Bhart@’ or Sustainer. Again, 
it is He who, in the form of celestials, 
partakes of the oblations offered in all 
sacrifices, and in the form of various 
beings undergoes all sorts of experiences; 
hence He is called the ‘Bhokta’ or 
Enjoyer. He alone is the supreme Lord 
ruling over gods or guardians of the 
world and even divine lords like Brahma 
the Creator; hence He js called by eg 
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mame of ‘Maheswara’ or the Overlord: 
and in reality, He ever remains entirely 
beyond the Gunas; therefore, He is called 


Describing thus the character 


of the 


Purus, 


the Paramatma or Absolute. This is what 
is sought to be conveyed by the present 
verse, 


of Prakrti together with the Gunas, as also 
the Lord now declares the reward of knowing them in reality. 


aud af ged safe a@ got: aa 
aaa qanrarsha ae zyarshasay i Rl 


waq thus; yea the Purusa or Spirit; = and; aa: az together with 
the Gunas; safay Prakrti or Nature; 4: who; aft knows (in reality ); a: 
e . e “7 
he; @aat in every way; Waart: acting; ait even; 4a: again; 4 not; ufawea 


is born. 


He who thus knows the 


Purusa 


( Spirit ) and Prakrti ( Nature ) 


together with the Gunas,—even thonzh performing his duties in every way, 


is never born again. 


Knowledge of the Purusa consists in 
realizing the character and glory of the 
Purusa as delineated in this chapter. 
In other words, true realization of the 
fact that all knowing selves that appear 
to have a separate existence are indentical 
with the supreme Eternal, that the 
diversity appearing in them is due to 
their contact with Prakrti, really speak- 
ing there is no difference between them, 
and that God is eternal, pure, awakened, 
free, imperishable and _ wholly beyond 
Prakrti, and to establish oneself in 
identity with that embodiment of Truth, 
Consciousness and Pliss once for all, is 
what is meant by ‘knowing the Purusa 
in reality’. And grasping the truth that 
the three Gunas are evolutes of Prakrti, 
that the whole universe is nothing but 
a projection of Prakrti, and that it is 
perishable, unconscious, momentary and 
transient, is what is meant by ‘knowing 
Prakrti together with the Gunas in 


reality’. 


The use of the indeclinable ‘Api’ 
with the words ‘Sarvatha Vartamanah’ 
is intended to show that he who knows 
the Purusa and Prakrti with the three 


77 B. G. 


( 23 ) 


Gunas, as_ stated above, be he a 
Brahmin, a Ksatriya, a Vaisya or a 
Sidra, and to whatever A¢rama or stage 
in life (such as Brahmacharya etc.) he 
belongs, even though duly performing all 
the duties enjoined by the Sastras for 
that particular caste and Asrama, really 
does nothing and hence is never born 
again. 


Since evils like lust and anger wholly 
cease to exist in an enlightened soul who 
has realized the Self (V. 26), it is 
never possible for him to indulge in 
prohibited acts. That is why his conduct 
is recognized as standard (III. 21 ). 
Hence the words ‘Sarvatha Vartamanah’, 
followed by the indeclinable ‘Api’, cannot 
be interpreted to mean that such an 
enlightened soul is never born again 
even if heindulges in prohibited acts; 
for it is evil impulses like lust and 
anger that lead to sin. In reply to 
Arjuna’s query, the Lord has expressly 
stated this in III. 37. 


The Purusa ceases to have anything 
to do with Prakrti the m-ment be comes 
to know the truth about both; for their 
contact has b en held to be imaginary, unreal! 
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and brought about by mere ignorance. 
The contact of the Purusa with Prakrti 
and its Gunas lasts only so long as they 
are not fully known and it is only till 


On hearing the glory of the Knowledge of Prakrti with the three 


and of the Purusa, one may be tempted 
Therefore, in the next two verses, 


gained, 


to enquire how this 


then that he continues to be born again 
and again in various species ( XIII, 21 ). 
That is why one is not reborn after 
knowing their true nature, 


Gunas 
knowledge may be 


the Lord mentions various disciplines 


to be followed by men of different aptitudes for the realization of Truth. 


<ararata 


ary oai<aa 


qeafea = HlaateataAAat | 
qiata Raat AT | 2w Il 


arattq the supreme Spirit or Self; @fq some (men); sraar through 
( their refined and sharp ) intellect; ent by meditation; srafa in the heart; 
gzafea behold; a-% (certain ) others; ateta alia through the discipline of 
Knowledge ; a and; aqt ( still) others; sHalta (behold It ) through the 


discipline of Action. 


Some by meditation behold the supreme Spirit in the heart with 


the help of their refined 


and sharp intellect; others realize It through 


the discipline of Knowledge, and others, again, through the discipline of 


Action. 


‘Dhyana’ denotes constant meditation 
on God, practised in a clean and secluded 
spot in accordance with the procedure laid 
down in verses 1] to 13 of Chapter VI, 
t é., firmly squatting onan appropriate seat, 
withdrawing the senses from their objects, 
controlling the mind and forgetting every- 
thing else than God. The intellect gets purifi- 
ed through such practice of meditation; and 
realizing the supreme Eternal, who is Truth, 
Consciousness and Bliss solidified, through 
such refined and sharp intellect within 
the heart is what is meant by beholding 
the Self by meditation in the self and 
through the self. 


Verse 22 above has established iden- 
tity between the soul and the Oversoul, 
and it is in the light of this identity that 
the Lord discusses the different forms of 
discipline for the attainment of the ulti- 
mate goal in the form of Realization of 
the Self. Therefore, judging from the 


( 24) 


context, the meditation referred to in this 
verse is meditation on the absolute, form- 
less Brahma viewed as identical with 
one’s own self, and it is realization of 
God as identical with one’s self that has 
been declared to be the reward of such 
meditation. But even those practicants 
who meditate on the qualified Divinity 
with or without form as apart from 
themselves can realize the absolute, 
formless Brahma, who is Truth, Conscious- 
ness and Bliss solidified, as identical 
with one’s self, if they seek such reward. 


The words ‘Sankhyena’ and *Yogena’, 
taken together, stand for S2nkhyayoga or 
the discipline of Knowledge. This has 
been discussed at lengthin verses 11 to 
39 of Chapter II, as also in verses 8,9 
and 13 of Chapter V, in verse 19 of Chapter 
XIV and elsewhere according to context, 
Realizing that all material objects are 
nothing but illusion, like water ina mirage, 
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or that which appears in a dream, so 
that it is only the Gunas, which are born 
of Prakrti, that react on the Gunas, a 


follower of the path of Knowledge gives 
up the sense of doership in respect of all 


activities of the mind, senses and the body, 
and ever established in identity with the 


all-pervading God, who is Truth, Conscious- 


ness and Bliss solidified, refuses to recognize 
the separate existence of anything other 


than God. And direcily perceiving, through 
such practice, the identity of the soul with 


the Oversoul and thus realizing the 
Absolute, is what is meant by beholding 
the self in the self through the practice 
of Sankhyayoga. 


Sankhyayoga can be easily practised 
only by a qualified soul who is endowed 
with the four equipments, viz., (1) Viveka 
or Discrimination, (2) Vairagya or 
Dispassion, ( 3 ) Sat Sampatti or the sixfold 
riches, and (4) Mumuksutva, the quest 
for freedom 

LV IMERA 


Discrimination between the real and 
the unreal, as well as between the eternal 
and the fleeting is called Viveka. Discri- 
mination sifts the one from the other. 
Viveka is the same as realization of Truth. 
This consummation of Viveka is attained 
by constantly sifting the self from the 
non-self, under ali circumstances, and in 
every object. When Viveka actually dawns, 
difference between the real and the unreal, 
between the eternal and the transient, 
begins to be directly experienced as that 
between milk and water. The next 
equipage is:— 

2. VAIRAGYA 


Once the real is sifted from the unreal, 
and the eternal from the passing, with 
the help of discrimination, attraction for 
the unreal and the passing naturally ceases. 
This is what they call Vairagya. If the 
hankering for enjoyments persists in the 
mind and we make a show of aversion 
to and disgust for the world, that is no 
dispassion. There is total negation of Raga 


or attachment in dispassion; Vairagya, 
really speaking, is another name for mental 


detachment. The mind of those who 
develop true dispassion entirely ceases to 


have any thirst or attachment for the 
various forms of enjoyment extending up 
to the abode of Brahma ( the Creator ). 


Turning their back upon the unreal and 
the transient they remain _ constantly 


intent on the real and the eternal. This 
is what constitutes dispassion. So long 
as this type of dispassion does not appear 
Viveka should be regarded as deficient. 


When discrimination is complete, the 
awakening of dispassion is inevitable. 


3. THE SIXFOLD RICHES 


As a result of such discrimination 
and dispassion, the practicant comes to 
acquire sixfold riches of the highest value. 
So long as this wealth is not fully acquired, 
discrimination and dispassion should be 
regarded as positively deficient; for when 
the practicant is fully endowed with 
discrimination and dispassion, it is easy 
for him to acquire this wealth. This 


wealth is known by the name of ‘Sat- 
sampatti’ (the sixfold riches) and the 


following are the six factors constituting 
it:— 

1, Sama. Complete subjugation, quies- 
cence and stillness of the mind is called 
Sama. When discrimination and dispassion 
are fully developed, the mind naturally 
becomes quiescent and still. 

2. Dama. Complete mastery over the 


senses and their finding no relish in the 
objects of enjoyment is called Dama. 


3, Uparats. Withdrawal of the mind 
from all worldly objects is known as 
‘Uparati’. When the mind and the senses 
cease to have any relish for the objects 
of enjoyment, the practicant will naturally 
turn his back on them. This indifference 
must be cultivated with respect to every 
form of enjoyment,—not simply externally 
but internally. The mind should never 
think of even the rare pleasures of 
Brahmaloka or the seventh heaven with 


wien 


intent to enjoy them. This is what is 
known as Uparati. 


4, Titiksa. TitiksA ordinarily means 
maintaining one’s balance of mind in the 
face of Dwandvas or pairs of opposites, 
such as heat and cold, pleasure and pain, 
honour and ignominy; but the ‘Titiksa’ 
which follows in the wake of Viveka, 
Vairagya, Sama, Dama and Uparati must 
be something different from — ordinary 
endurance as _ indicated above. The 
Dwandvas can neither cease in _ this 
world nor can any one wholly avoid 
them. _Putting up with them anyhow 
is also quite good; but the best thing is to 
rise above the realm of contraries and to 
look on them asa dispassionate observer. 


Such indeed is Titiks4 in the real sense’ 
of the term. When this state is reached, 
heat and cold or honour and ° ignominy’ 


4 


can no longer touch 4 man, 


5. Sraddha. Unceasing faith in the 
existence of the Self as in something 
directly perceived is called Sraddha. 
Sraddha, first of all, centres round the 


Sastras or sacred books, the personality 


of the religious preceptor and spiritual 
practice etc.; faith in the Self develops 
thereby. But so long as complete faith 
is not developed in the spiritual self, 
the intellect cannot get established in the 
one integral, stainless, formless and 
attributeless Brahma as its goal. . 


6. Samadhana. Samadhana means total 
absorption of the mind and intellect in 
God, In other words, just as Arjuna, 
while demonstrating his skill in archery 
in the presence of Acharya’ Drona, 


beheld only the neck of the dummy bird 


placed on a tree, even so when one’s 
mind and intellect constantly perceive 


God alone as their sole objective, that. 


is Samadhana. 
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4. MUMUKSUTVA 


In this way when discrimination, 
dispassion and the sixfold virtues are 
acquired, the practicant naturally seeks 
absolute freedom from the bondage of 
ignorance, and withdrawing his mind from 
everything else, and without looking in any 
other direction, runs exclusively after God. 
This running after God with the utmost 
speed on his part, 2. e., his intense practice 
itself is an indication of his keenest desire 
to realize God. This is what they call 
‘Mumuksutva’ or the quest for liberation. 

* % * x 

The word ‘Karmayoga’ in this verse 
stands for the course of discipline which 
has been discussed, along with its re- 
ward in Chapter II from verse 40 up to the 
end of the chapter. In other words, Karma- 
yoga consists in performing all one’s pre- 
scribed duties, appropriate to the Varna 
( grade in society ) and Asrama (stage in life) 
to which one belongs, according to the 
scriptural injunctions in a_ disinterested 
Spirit, renouncing all attachment and 
reward, and treating success and failure 
alike. And realizing the supreme eternal 
Spirit, who is Truth, Consciousness and 
Bliss solidified, as one’s own self through. 
this discipline is what is meant by 


beholding the Self in the self through 
Karmayoga. 


Here it must be remembered that, 
even though maintaining his identity 
apart from God during the period of his 
Sadhana, the practicant who aims at 
unity in the end realizes Brahma as his 
own self. And the subject under discus- 
sion in this verse is to ascertain the 
practices through which God can be 
realized as one’s own self. That is why 
this verse speaks of realizing the supreme 
eternal Spirit as one’s own self even 
through the practice of Karmayoga. 


wey waNwIAea: MAIAIT’ BTAT | 
asta afeaveta wey faacrazoey 1 Re 1 
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a however; #4 others ( viz. the dull-witted ); aq thus; wsTata: not 
knowing; ##%%a: from others (those who have realized the Truth ); azar 
hearing ; gaz worship ( accordingly ); 4 and; @ those; afaqaam: ( persons ) 
given to hearing; aff too; aga ( the ocean of mundane existence in the 
shape of ) death; afaazfea ( are able to) cross; = indeed. 


Other dull-witted persons, however, not knowing thus, worship even 
as they have heard from others; and even those who are thus devoted to 
hearing, are able to cross the ocean of mundane existence in the shape 


of death. 


The particle ‘Tu’ in this verse 
indicates that the Lord now proceeds to 
speak of other practicants different from 
those mentioned in the preceding verse. 
In other words, the present verse points 
out the way to the redemption of those 
who cannot fully grasp the spirit of 
the practices mentioned above. 


The pronoun ‘Anye’, qualified by the 
adjectival phrase ‘Evam Ajanantah’, refers 
to those practicants who are too dull- 
witted to grasp in full the spirit of any 
one of the practices mentioned in the 
preceding verse, viz., DhydAnayoga, 
Sankhyayoga and Karmayoga. 


Satyakama, son of Jabala, approached 
the great sage Haridrumata, who claimed 
his- descent from Gotama, in quest of the 
knowledge of Brahma. Having had a 
talk with him, the teacher selected 
from his herd four hundred weak and 
extremely emaciated cows and asked 
Satyakama to follow them, Driving them 
towards the forest, as enjoined by his 
preceptor, with great reverence, enthusiasm 
and joy, Satyakama said, “I shall return 
when their number swells to a thousand.”’ 
Taking them to a safe retreat abounding 
in herbage and water, he came back only 
when their number had swoilen to a 
thousand. The result was that he attained 
God-Realization while he was yet on his 
way back: to his preceptor’s hermitage 


Mentioning thus the various means 


in the next two verses the character of 


( 25 ) 


( Chhandogya, 1V. iv. 9). Receiving instruc- 
tions from such men of wisdom, who 
have realized the Truth, and carrying 
them out with extreme reverence and love 
is what is meant by ‘worshipping even 
as they have heard from others’. 


The compound adjective ‘Sruti- 
parayanah’ refers to those who take with 
reverence and love to the diligent practice 
of what they have heard. The use of | 
the indeclinable ‘Api’ is intended to 
show that when even such men of small 
understanding are doubtless able to 
conquer death by worshipping as they 
have heard from others, there can be 
no doubt about the redemption of 
practicants who follow one of the three 
disciplines stated above. 


The word ‘Mrtyum’ in this verse 
stands for mundane existence in the 
shape of repeated births and death. The 
use of the verb ‘Taranti’, with ‘Ati’ 
prefixed to it, is intended to show that 
those who worship as indicated above 
attain lasting union with the supreme 
eternal Spirit, who is Truth, Conscious: 
ness and Bliss solidified, and are never 
born again. In short, the words ‘Mrtyum 
Atitaranti? in this verse convey the 
same idea as has been brought out by 
the words ‘he is not born again’ in verse 
93 and ‘beholding the Self in the self’ 
in verse 24 above. 


to God-Realization, the Lord now describes 


the Ksetra, as promised in verse 3 avove, 


(M14, 
by declaring it as subject to 
truth about the Self. 


birth 


qadaad fHacara 
aaaawwaaMags 


azata O best among the 


and death, 
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and glorifies the knower of the real 


TATATH FAT | 
ALATA | 2M 


Bharatas, Arjuna; arq ff whatsoever; 


eulawsigaa immobile, or mobile, 7. e., inanimate or animate; awa being; aaa is 
born; aq that (all); #agasadima (as emanated ) from the union of the 
Ksetra and the Ksetrajia ( Matter and Spirit ); fafe know. 


Arjuna, whatever being, 


animate or inanimate, is born, know it as 


emanated from the union of Ksetra ( Matter ) and the Ksetrajfia (Spirit ), (26 ) 


The adjectives ‘YAvat? and ‘Kifichit? 
signify _ totality. Beings possessing 
locomotion, e. g., the celestials, human 
beings, beasts and birds etc, fall under 
the category of ‘Jangama’ ( animate sf. 
while creatures devoid of locomotion, such 
as trees, creepers, rocks etc., are known 
as ‘Sthavara’ ( inanimate ), Therefore, 
the substantive ‘Sattvam’ qualified by the 
three adjectives ‘Yavat’, ‘Kijfichit? and 
‘Sthavarajangamam’ covers the entire 
creation of animate and inanimate beings. 


The term ‘Kgetra’ denotes the aggregate 
of twenty-four categories enumerated in 


aH aig yag 


verse 5 of this chapter and which have been, 
referred to under the name of ‘Apara Prakrti’ 
or the lower Nature in VII. 4 and 5. And the 
conscious principle which is the knower 
of this Ksetra, and which has been spoken 
ofas ‘Para Prakrti’ ( the higher Nature ) in 
verse VII. 5, is called ‘Kgetrajiia’. Contact 
of this ‘Ksetrajiia’, 2. e., of the Purusa seated 
in Prakrti, with the gross bodies evolved 
from Nature has been referred to in this 
verse as the union of Ksetra and the 
Ksetrajiia; and the emanation of beings in 
different shapes and forms through various 
types of wombs or species is what 
has been spoken of in this verse as 
their birth from such union, 


layed ataeaty | 


faagareafaagard a: qgafa a eal i Q9 Il 


we : . ; . 
a; who; faageg aag qtg in all evanescent beings (both animate and 


inanimate ); qwaaw_ the Supreme Lord; 


(and ) equally abiding; qaafa Sees; 


He alone truly sees, who sees the 
abiding equally in all perishable beings, both animate and inanimate. 


The substantive ‘Bhiitegu’, qualified 
by the two adjectives ‘Vinasyatsu’ and 
‘Sarvesu’, denotes all creatures undergo- 
ing repeated births and deaths, whose 
contact with, and dissociation from, the 


alaagaeagq imperishable; any fageaq 


a: he (alone ); qaafa ( really ) sees, 


supreme Lord as imperishable and 


(27 ) 


different subtle and gross bodies is held 
to be the cause of their birth and 
death. The use of the word ‘Sarvesu’ 
is intended to cover the totality of 
beings; while the adjective *Vinasyatsu’ 
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has been used in order to show that 
they are all liable to perish by virtue of 
their identity with the body. 


It should be remembered in this 
connection that it is the body which is 
liable to perish, and not the soul. The 
Self or Spirit is eternal and imperishable; 
and it is really the same in all living 
beings, who appear as different through 
difference of bodies. This is what is sought 
to be conveyed in the present verse. 


The word ‘Parameswaram’ in this 
verse stands for that immutable Spirit, 
existing entirely beyond Prakrti, which 
has been declared in verse 22 above as 
the Witness, the Guide, the Sustainer, 
the Experiencer, the Overlord and the 
supreme Spirit, and shown to be 
one with the ‘Kgetrajfia’ or the knowing 
Self. This supreme Purusa, though 
essentially an embodiment of absolute 
Truth, Consciousness and _ Bliss, and 
existing entirely beyond Prakrti, is 


preceding verse it has 

Lord as 
statement the 
of such vision. 


In_ the 


sees that supreme 


fying the 


as the reward 


above 


been stated that he 
imperishable and 


Lord now 
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spoken of as the ‘Ksetrajfia’ and the 
experiencer of the Gunas evolved from 
Prakrti due to Its contact with Prakrti. 
Seeing the one imperishable, immutable 
Spirit, the real self of all living be- 
ings, as eternally and equally abiding 
in their bodies, identity with which has 
earned for those beings the title of 
‘perishable’, is what is meant by ‘seeing 
the supreme Lord as imperishable and 
equally abiding in all living beings’. 


The present verse speaks of the Self 
as one and immutable, #.e., free from 
all modifications such as birth and death 
etc. Therefore, he alone really sees, who 
sees this one eternal conscious Self 
as immutable, imperishable, equally 
abiding everywhere and unattached as 
shown above. The vision of those who 
view it as subject to birth and death, 
and as happy or otherwise, due to its 
identity with the body, is faulty; that 
is why, even though seeing, they do not 
see at all. 


alone really sees who 


abiding in all beings; justi- 


of the 


equally 


declares attainment supreme state 


au aaa fe wax anateaadpacy | 
a feneenematsseata aat atta att afar ll Re 


fe because; aaa in all; aaafeaay equally seated; 2atq the (supreme ) 


Lord; ama(as ) one; IF seeing; AAA by himself; 


arataq himself; a not; 


feafea ( who) kills; aa: thereby; Wa ufaq the supreme state; aa ( he ) 


attains. 


For, he who kills not himself by himself by seeing the supreme Lord, 


inf a om ~ . hs ee qa 2 S at 35 
equally present in all, as one, thereby reaches the supreme state 


The indeclinable ‘Hi’ in this verse, 
implies cause. The use of this particle 
is intended to show that since he who 
js endowed with an equal vision does not 
kill himself and reaches the supreme state, 


( 28 ) 


vision alone is. correct. 


therefore, his 

The one supreme Spirit, who is Truth, 
Consciousness and Bliss solidified, is 
equally present everywhere, It is due to 
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ignorance that He appears different in one Supreme Lord as equally present in 
different bodies; really, there is no all neither views himself as other than 
difference in Him, Clearly apprehending God nor feels that he has any connec- 
and realizing the above truth is what is tion with these physical bodies. Hence 
meant by ‘seeing the supreme Lord, he does not ste his own end in 
equally present everywhere, as one,’ the death of the physical body; and 
Those who have no knowledge of this that is why he does not kill himself 
truth lack equal vision; for, they by his own self. In short, he gets 
distinguish one individual from another. established in identity with the 
They regard some as their beloved and supreme eternal Spirit, who is all-know- 
well-wishers while they look upon others ing and imperishable and an embodiment 
as disagreeable and unfriendly and of Truth, Consciousness and Bliss; that 
cognize themselves as_ different from is why he secures Jasting immunity from 
others, and finite in character. There- birth and death. 

fore, inasmuch as they recognize the birth 

and death of physical bodies as _ their The ‘Para Gati’ referred to in this 
own birth and death, they undergo verse is the same as has been spoken of 
repeated births in different species and elsewhere asthe supreme state, attaining 
continue to die again and again. This is which one has no longer to return and 
what is meant by their killing themselves which is the goal of all spiritual 
by their self. He, however, who sees the practices, 


Describing thus the glory and reward of seeing the eternal Spirit who is 
Consciousness and Bliss solidified, as equally present everywhere, the Lord now 
glorifies, in the mext verse, the man who sces that Spirit as a_ non-doer. 


A 
wHaq wz Ratt fimaqrnf «ada: | 
q Galt aMissmaanat a qeafs i ee i 


a and; 4: who; @atfit (all) actions; ada: in all respects; sHtaT Wa 
by Prakrti alone; feaarnft being done; aa and; arama the Self; agai 
a non-doer; aft sees; a: he ( alone ); Wats ( really ) sees. 


And he alone really sees, who sees all actions being performed in 
every way by Prakrti alone, and the Self as the non-doer. ( 29 ) 


Verses 27 and 28 of Chapter III the senses, mind and intellect etc., as 
and verse 19 of Chapter XIV speak of well as the objects of senses—al] ae 
all actions being performed by the are extensions of the Gunas 
Gunas or modes of Prakrti, and verses 6 Therefore, speaking of th 
and 9 of Chapter V speak of the senses : : 
acting on sense-objects; whereas the 


alone. 
senses as 
acting on sense-objects, of the Gunas as 
sen acting on the Gunas, and of ti 
ae pata nr a Say ote us to see being performed by ‘ the aay Pier 
all actions being done by Prakrti, These s i 
rti, ame as declaring all actions being do 
n 
ie Teresita though apparently by Prakrti. Thus the same ‘hin ei 
g ve one another, point to the been stated in all the three plac “th 
py usion, as we shall see below, is hardly any eich ae ef ae 
— 1 ze 
- e three Gunas Sattva, Rajas and Statements. They are all j pike 
Vamas—are all evolutes of Prakrti; and show the non-doership of th jaca ne 
: s G elf, 


s 
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the assertion that such realization is the 
only true realization is intended to 
glorify this vision. The intention is to 
show that the vision of those who view 
the Self as the doer of all actions and 
the experiencer of their fruit, due to its 
contact with the mind, intellect and 
body, is mistaken and therefore incorrect. 


The Self is eternal, pure, awakened, 
free and devoid of all modifications; it 
has no connection whatsoever’ with 
Prakrti. That is why it is neither the 
doer of any action nor the experiencer 
of the fruit of actions. The direct 
perception of this truth is what is meant 
by seeing the Self as the non-doer. And 


Thus glorifying the realization of the Self as the mon-doer, the Lord now points 
out the reward of perceiving Its unity. 


Tal AATIMTAARCIAT IAT | 
aa ua a fazawt sa Arqaa aati 20 Il 


azt when; wagararaa the diversified existence of beings; qe ( as ) 
rooted in the one (supreme Spirit ); # and; aa: ¢7 from that alone; fara 
the spreading forth (of all beings ); aqqgafa (man) perceives; a@t that very 
moment; aa the Supreme ( who is Truth, Consciousness and Bliss solidified ); 


azqaa (he) attains. 


The moment man _ perceives the 
and the spreading forth of all beings 


rooted in the one supreme Spirit, 
from the same, that very 
Consciousness and Bliss solidified ). 


The compound word ‘Bhitaprthag- 
bhivam’ in this verse stands for the 
manifold variety of animate and inani- 
mate beings who are said to emanate 
from the union of ‘Kgetra’ and the 
‘Ksetrajiia’ ( XIII. 26 ), and in whom 
the practicant has been indirectly advised 
to see God as equally present ( Idid., 27 ). 
And just as a man who has just woken 
from a dream perceives the motley show 
of beings seen in his dreaming state in 
his own self and also recognizes that 
they were all projections of his being, 
that, in fact, there was nothing in that 
dream-world other than himself, that 
he alone saw himself in divergent forms, 
even so the man of right vision sees all 


On being told that the Self is 
inactive, one wonders how, even 
remain untouched by their evils, and a 


78 B. G. 


moment he 


though 


diversified existence of beings as 
Brahma ( who is Truth, 


( 80 ) 


attains 


creatures as existing in God, and every- 
thing as emanating from Him, 


The indeclinables ‘Yada’ and ‘Tada’ 
signify immediate sequence of time. The 
use of these two words is intended to 
show that the realization of Brahma or 
attainment of oneness with God follows 
immediately after the perception of the 
above truth, that the process involves 
no amount of delay. It is this attainment 
of oneness with Brahma, who is Truth, 
Consciousness and Bliss solidified, that 
is otherwise known as attainment of the 
supreme state, attainment of liberation, 
and realization of supreme peace and 
lasting Bliss. 


equally present in all beings, changeless and 


dwelling in all bodies, the Self can 


non-doer. In order to remove this doubt, 
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the Lord now describes in the following three 


promised in verse 3 above, 


glory of the Self, as 


verses the 


aatfgcafayorcarcatacatqasra: 
acized sha ateaa a aria a facaey i a2 0 


aiztz O son of Kunti, Arjuna; 


amiga being without beginning; 


fatoratez ( and ) being attributeless; aaq this; aaa: indestructible; qwrRAt 


the supreme Spirit; ater: aff though dwelling 


in the body; # #tfa does 


nothing ( in fact ); 4 nor; facat gets contaminated. 


Arjuna, being without beginning and without attributes, this indestruc- 
tible supreme Spirit, though dwelling in the body, in fact does nothing, nor 


gets contaminated. 


That which has no origin or cause, 
which is never born anew, and which 
has existed for ever, is called -And@di’ or 
without beginning, and ‘Nirguna’ is that 
which lies entirely beyond Prakrti and 
her Gunas, and which has no real connection 
at any time, and under any circumstance 
whatsoever, with the Gunas and _ their 
evolutes. The use of the two words 
‘Anaditvat’ and ‘Nirgunatvat’, therefore, 
shows that the subject of discussion, viz., 
the Self, is both without beginning and 
without attributes; therefore, it is action- 
less, untainted and indestructible—wholly 
beyond the six forms of modifications 
such as birth, death and so on. 


The demonstrative adjective ‘Ayam’ 
points to that which has been discussed 
immediately before. The use of this 
adjective along with the word ‘Paramatma’, 
therefore, shows that the Supreme Spirit 
reférred to in this verse is the same as 
has been spoken of as ‘Paramegwara’ ( the 
Supreme Lord ) in verse 27, as ‘I¢wara’ 
(Lord ) in verse 28, as the ‘Atma’ ( Self ) 
in verse 29, andas ‘Brahma’ ( the Supreme ) 
in verse 30 above. In other words, the use 


In support of his statement that the Self, though residing in the 


(31) 


of ‘Ayam’ is intended to show that all 
these terms are identical in meaning. 


It may be asked here: If all these terms 
refer to the same entity, why was it nece- 
ssary to use different words for the same 
thing? Our submissionin this connection is 
that in verse 3 above the Lord undertook 
to reveal to Arjuna the character and glory 
of the ‘Kgetrajiia’ (the knowing Self). 
Therefore, the Lord has deliberately used 
different words expressive of the divine 
principle in order to reveal the essential 
character of the Ksetrajfia, which is 
identical with the supreme eternal Spirit. 


In reality, the Self has no connection 
whatsoever’ with the’ Gunas of Prakrti 
and their evolutes in the form of the 
intellect, mind, senses and the body; it 
exists entirely beyond the Gunas. Just 
as ether, though present in the clouds, 
is not their originator, nor is it affected 
by them, even so the Self is never the doer 
of actions nor does it get contaminated by 
the bodies. The Lord Himself elucidates 
this point inthe next two verses with the 
help of illustrations. 


body, does 


not get contaminated by it, the Lord further says :— 


e e > ° ~~ 
Ta Bata meraararat atafisce® | 
AAAI FS Tats seat Argfseq® 11 32 1 
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ql as; wana aera the all-pervading ether; ateat~ by reason of 


its subtlety; 4 saf%q% is not tainted; aut so; 2% in the body; 
where; waftaa: seated; arat the Self; asqgfeaa is not affected 
attributes of the body owing to its attributeless character ). 


As the all-pervading ether is not tainted by reason of 


aaa every- 
(by the 


its subtlety, 


so seated everywhere in the body, the Self is not affected by the attributes 


of the body due to its attributeless character. 


By the analogy of ether, the verse 
proves the stainless character of the Self. 
The idea is that just as, though equally 
present in the air, fire, water and earth, 
ether is in no way contaminated by their 
good and evil qualities, even so though 


The Lord now explains how the 
the body. 


(32) 


permeating the entire body, and because 
it is extremely subtle and exists entirely 
beyond the Gunas, the Self is not affected 
in the least by the good and evil qualities 


of the intellect, mind, senses and the 
body. 
Self is not the doer, though dwelling in 


GM WHA: Beta slain ca: | 
AA AA AM Heed sataala warca ii 334 


ama O descendant of Bharata, Arjuna; aa as; ue: wa: the one sun; 
zaq this; #44 entire; wi®4 universe; serrafa lights; aw so; dai the (one) 
Atma or Self; #eaq g@aq the entire Ksetra (Field); sa@raafa illumines. 


Arjuna, as the one sun illumines this entire universe, so the one 


Atma (Spirit ) illumines the whole Kgetra ( Field ). 


The illustration of the sun has been 
used in this verse to demonstrate the 
non-doership of the Self, and the qualifica- 
tion ‘Ekah’ to bring out its non-dual 
character. That is to say, just as the one 
sun lights up the entire universe, so does 
the one Self infuse life and activity into 
the whole world of matter referred to in 
verses 5 and 6 above under the name of 


(33 ) 


different mental apparatuses the _ Self 
appears to manifest itself differently in 
different bodies. Nevertheless, like the 
sun, the Self neither performs the actions 
pertaining to the bodies nor does it cause 
them to be performed, nor is it tainted by 
evils like duality or partiality etc. That im- 
mortal Self ever remains pure, conscious, 
actionless, immutable, unchanged, impartial 


‘Ksetra’ and its evolutes. And through and stainless under every circumstance. 
Having thrown light on the six points raised in verse 3 above, the Lord 
now winds up the chapter, holding out God-Realization as the reward of fully 
grasping the whole teaching contained therein. 
BAMA TAGeAT _ aaagTt | 
yanafama a XY fagatea t ITI 2 I 
vay thus; aaaaaat: between the Ksetra and the Ksetrajna; straw 


the difference; a and, qas#faxtea ( the phenomenon of ) liberation from Prakrti 


4 720 
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with her evolutes; % whosoever; wlaagat with the eye of wisdom; fag: 
perceive; # they; m4 the Supreme ( Brahma or God ); atfea attain. 


Those who thus perceive with the eye of 


wisdom the difference 


between the Ksetra and the Ksetrajna, and the phenomenon of liberation 


from Prakrti with her evolutes, reach the supreme eternal Spirit. 


The compound word ‘Jfianachaksuga’ 
in this verse refers to that realization of 
Truth which in the opinion of the Lord 
as given in verse 2 above constitutes true 
Knowledge, nay, which has been declared 
in V. 16 as the means of dispelling 
ignorance, and which is attained by such 
means as ‘AmA@nitva’ (absence of pride) etc. 


By ‘means of such wisdom one is able 
to realize that the cosmic body consisting 
of the twenty-four categories, beginning 
with the five subtle elements, enumerated 
in verse 5, is known by the name of ‘Ksetra’, 
that it is knowable, subject to change, 
perishable, mutable, material and transient; 
whereas the ‘Ksetrajiia’ ( the Soul ) is its 
knower, conscious, changeless, actionless, 
eternal, imperishable, unattached, pure, 
of the same stuff as Knowledge, and one; 
that the two being wholly diverse in 
character, the Ksetrajfia is entirely different 
from the ‘Ksetra’; that the apparent 
identity of the two is rooted in ignorance; 
that, in reality, the ‘Kgetrajfa’ has no 
connection whatsoever with the ‘Ksetra’. 
This is what is meant by perceiving with 
the eye of wisdom the difference between 
the ‘Ksetra’ and the ‘Kgetrajfia’. 


Of the three components of the com- 
pound word ‘Bhitaprakrtimoksam’, ‘Bhita’ 
stands for the entire realm of objective 
reality, which is an evolute of Prakrti; 
whereas ‘Prakrti’ represents the seed of 
this creation. Therefore, ‘Bhitaprakrti- 


. 3 aeafafa 
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moksa’ means complete liberation from 
Prakrti and her evolutes. And while 
realizing in the aforesaid manner the 
difference between the Ksetra and _ the 
Ksetrajfia, when the soul gets disunited 
from ‘Prakrti’ and established in identity 
with its real self, the supreme Spirit, one 
is said to have known liberation from 
Prakrti with her evolutes. 


The dreaming man, on being rc minded 
anyhow of his waking state, comes to 
know that he was dreaming; therefore, he 
wakes up the moment it strikes him that 
waking in his real body is the only means 
of escape from the woes of the dream state. 
Even so the Jianayogi or the practicant 
following the path of Knowledge, while 
perceiving the difference between the 
Ksetra and the Kgetrajiia, comes to realize 
at the same time that his apparent connec- 
tion with the Ksetra was due to his having 
erroneously taken it to be real, therefore, 
riddance from such connection consists 
in getting established in identity with 
one’s real or divine self, who is Truth, 
Consciousness and Bliss solidified. Such 
a man is said to have come to know 
his liberation from Prakrti with her 
evolutes. 


The moment this truth is realized 
the entire realm of objective reality 
disappears along with ignorance, and God- 
Realization takes place immediately. 


qalfaarat 


wT Mantas aataaaamaay 
aH «aateetseqry: || 22 II 


Thus, in the Upanisad sung by the Lord, the science 


of Brahma, 


the scripture of Yoga, the dialogue between Sri Krsna 
and Arjuna, ends the thirteenth chapter entitled 


“<The Yoga 


of Discrimination 
the Ksetra and the 


between 
Ksetrajiia’’. 


—=4 Go 
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Chapter XIV 


The present chapter discusses matters relating to the three Gunas,—Sattva, 
Rajas and Tamas—yviz., their essential character, evolutes, cuuse and power, how 
and under what circumstances they throw the embodied soul into 
bondage, as well as the nature of that bondage, and, finally, the 
marks of the soul who has risen above the Gunas and realized 
God. In order to inculcate the advisability, in the first instance, viz., during the 
period of one’s Sadhana or spiritual discipline, of shaking off Rajas and Tamas 
and adopting Sattva, and finally of giving up all connection with the Guaas, 
the three Gunas have been separately dealt with. Hence this chapter has been 
given the title of “The Yoga of Division of the three Gunas.” 


Title of the 
Chapter 


In verses 1 and 2 of this chapter the Lord glorifies Wisdom, the discussion 
of which follows later, and introduces the subject. Detailing in the third and 
fourth the process of evolution of all beings from the union of 
pa phe Prakrti and Purusa, in the fifth the Lord declares the three Gunas,— 
Sattva, Rajas and Tamas,—as the cause of bondage of the embodied 
soul. Verses 6 to 8 discuss in their order of sequence the nature of the three 
Gunas and the way in which they bind the Jivatma. Mentioning in the ninth 
which Guna drives the soul to what, and showing in the tenth how one Guna 
prevails over the other two, the Lord discusses in verses 11 to ‘A8 the marks 
indicating the preponderance of Sattva, Rajas and Tamas respectively. Discuss- 
ing in the fourteenth and the fifteenth the fate of the man who dies during 
the preponderance of each of the three Gunas, the Lord details in the sixteenth the 
corresponding fruits of actions of the Sattvie, Rajasic and Tamasic types. 
Declaring in the seventeenth that the quality of Sattva gives rise to knowledge, 
the quality of Rajas begets greed and. the quality of Tamas breeds jee 
stupor and ignorance, the Lord details in the eighteenth the corresponding ate 
of the Jivatma established in each of the three Gunas. Verses 19 to 20 pr oclatn 
the reward of viewing actions as being performed by the Gunas, and the Atma 
as standing beyond the Gunas and a non-doer, as well as of ee ened ae 
three Gunas. In verse 21, Arjuna inquires of the Lord about the mai s_anc 
conduct of one who has risen above the Gunas, and about the oes of pricing 
above them. In response to this, the Lord discusses im verses 22 to 25 the 
marks and conduct of the man who has risen above the three G unas, and points 
out in the twenty-sixth the means as well as the reward of rising above them. 
The Lord then concludes the chapter by declaring Himself in the last. or 
twenty-seventh verse as the foundation of Brahma, immortality, and so on inasmuch 
as they are all identical with Him. 


642 2 


BHAGAVAD-GITA 


In the course of Chapter XIII, the Lord first of all defined ‘Ksetra’ and 


‘Ksetrajiia’ and declared their knowledge alone as true Knowledge, and accordingly 
discussed the denotation, character, and evolutes of the ‘Ksetra’ and 

ole we the order of evolution of its constituents and the essential character 
and glory of the ‘Ksetrajia’. Introducing the topic of the Gunas 

under the name of Prakrti and Purusa in verse 19, the Lord declared 


evolutes 
Gunas alone was 


the three Gunas as of Prakrtt, 
ment to the three 
and evil wombs. 
characterisiics of tke three 


type of birth one attains 


Gunas, how 


responsible for one’s 
In this connection one is 


through attachment to 
the marks and 


and added in the twenty first that attach 


repeated birth in good 


naturally tempted to know the diverse 
they bind the Jivatma to the body, the 
a particular Guna, the means of 


conduct of the soul who has 


ridding oneself of the three Gunas, and 
been rid of them. Chapter XIV has, therefore, been introduced to elucidate all 
these points. The same Jitana or Wisdom that has been dealt with in Chapter 
XIII has to be clearly brought out and elaborately discussed in this chapter; 
therefore, glorifying that Wisdom in two verses, the Lord first of all undertakes 
to resume its dtscussion. 

IEC IRC IEC! 


Qt ya sag gal aAWaAT | 
qe Aaa: wa wi fafefaat gat h ei 


ariarq of wisdoms; gaa the best; qa supreme; sma wisdom; qa: 
again; sagaif# I shall discuss; aq which; grat knowing, acquiring; #4 all; 
gta: sages; ga: (liberated ) from this (mundane existence ); quay highest; 


fafga perfection; aat: have attained. 


Sri Bhagavan said: I shall discuss once more the supreme wisdom, 
the best of all wisdoms, acquiring which all sages have attained highest 


perfection, being liberated from this mundane existence. 


The word ‘Jfiananam’ in this verse 
covers the entire body of teachings, varied 
in character, contained in the Vedas, 
Smrti texts, Puranas and other sacred 
literature, and intended to throw light on 
different subjects. Of these, the Lord 
undertakes in this verse to discuss that 
true wisdom which, while differentiating 
between Prakrti and Purusa, reveals the 
true character of Purusa. This wisdom 
brings direct realization of God and, freeing 


the embodied soul from the bondage of 
Prakrti, liberates it for ever; hence it 


(1) 


has been declared as the best and highest 
of all wisdom. 


The use of the indeclinable ‘Bhiyah’ 
is intended to show that this wisdom 
has been discussed even before; but being 
most profound and abstruse, it is difficult 
to understand, Hence it is taken up for 
discussion again in order that it may be 
fully understood. The method of exposi- 
tion, of course, is different this time. 


; The word ‘Munayah’ stands for those 
wise men who have attained the supreme 
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state through the practice of Jiianayoga 
or the discipliné of Knowledge; and the 
highest perfection reached by these wise 
men is the same which is spoken of as 
‘the attainment of supreme Brahma’, and 
which has been variously described as 
supreme Peace’, ‘everlasting happiness’ 
and the ‘state from which there is no 


tz Mayas 


6723: 


return’ etc, 


The word ‘Itah’ ( hence ) signifies 
mortal existence. The use of this word 
shows that the sages referred to in this 
verse have ceased for all time to Maintain 
any Connection with this woeful world 
consisting of death, 


AA -aTarIATTAT: | 


aisha aqwaeat yet a qatar TN h 


aay this; ama wisdom; zarfier taking recourse to or practising; aq 


My; araaq Being; 


sma: (persons who have) entered into; at at the 


cosmic dawn; m, sqsa-t are not born again; 4 and; yuzt during the cosmic 
night or final dissolution; afq even; @ nor; zequfta feel disturbed. 


Those who, by practising this wisdom, have entered into My Being 


are not born again at the cosmic dawn nor 


the cosmic night. 


The demonstrative adjective ‘Idam’ 
has been used before ‘Jfidanam’ in order 
to make it clear that whatever has been 
stated in this verse is in praise of that 
very wisdom which has already been 
discussed in Chapter XIII, and is going 
to be discussed in the present Chapter as 
well. And those who, having realized in 
the light of the wisdom referred to in 
this context the true nature of Prakrti 
and Purusa, have reached entirely beyond 
Prakrti and her Gunas, and remain estab- 
lished in’ identity with the absolute, form- 
less supreme Spirit, who is Truth, Con- 
sciousness and Bliss solidified, are said 
to have taken recourse to or practised 
this wisdom. 

The words Mama sAdharmyam 4gatah’ 
in the present verse convey the same 
idea as has been expressed by ‘Param 


teach 
declaring in 


Thus undertaking to 
in roduces . the subject by 
from Prakrti and Purusa. 


feel disturbed even during 


(2) 


Siddhim Gatah’ ( attained highest perfec- 
tion) in the preceding one. That is to 
say, realizing the attributeless aspect of 
God as one’s own selfis what is meant 
by attaining His Being. 


The latter half of this verse is intended 
to convey that those who, taking recourse 
to and practising the wisdom taught in 
this chapter, have realized the supreme 
eternal Spirit as their very self, cease to 
have any connection with the creation or 
dissolution of the universe. For the 
principal factor determining one’s birth 
in good or evil wombs in contact with 
the Gunas, and liberated souls stand 
entirely beyond the Gunas; hence there 
is no return for them. And when there 
is no birth, the question of death does 
not arise at all, 


that wisdom again, and glorifying it, the Lord now 
tuo verses 


how the entire world emanates 


wa oalfaneqae af wa qa | 


aa: aaa 


atl wala ara i 2 
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ava O descendant of Bharata, Arjuna; aa My; azz ya primordial 
Nature known as the great Brahma; afi: (is ) the womb ( of all creatures ); 
aay (and) IJ; afeaaq in that (womb); waq the seed (of all life); 
zat place; aa: from that (union of Matter and Spirit); aaqatarm of all 
beings; a##a: the birth; aafa comes to be. 


My primordial Nature, known as the great Brahma, is the womb of 
all creatures; in that womb I place the seed of all life. The creation of 


all beings follows from that union. of Matter and Spirit, O Arjuna. (3) 
The substantive ‘Brahma’, qualified merged in God along with their Samskd@ras 
by the adjective ‘Mahat’, stands for pri- or latencies during the cosmic night, with 
mordial Nature, which is the cause of Prakrti at the cosmic dawn is what is 
entire creation and is also termed as meant by placing the seed of all life in 
‘Avyakta’ (the Unmanifest) and ‘Pradhana’ the womb known as Prakrti. 
(the primary cause). The idea has already The demonstrative adverb ‘Tatab’ 
een explained oe ag Core ees Fe (thence ) refers to the union of Matter 
Sear ee neste fs lee 5 and Spirit brought about in this way by 
SS abe mde tet hE a neat sata God; while ‘Sarvabhiitanam’ stands for 
connected with Him from time without : ae: ‘ ey ers 
ia ; = the totality of living beings appearing 10 
beginning. The material or efficient cause - : ; 
various forms, e. g., celestials, human beings, 
and the womb of a mother are called . ; 
me a : , beasts, birds and so on according to the 
‘Yoni’. By giving this name to Prakrti : : 2 
; ; latencies of their past deeds. ‘Sambhavah 
the Lord shows that she is the material nae 
‘ signifies the appearance of these creatures 
cause as well as the womb of the various : , 
foe ieee living’ beings in various subtle or astral forms through 
1 . . ; e ake 
x é this conjunction of Matter and Spirit. The 
The word ‘Garbham’ in this verse first offspring of this union, appearing at 
stands for the totality of conscious selves the dawn of creation, is Hiranyagarbha 
or egos referred to in Chapter VII as ( the astral form of Brahma, the Creator ) 
‘Para Prakrti’ or the higher Nature. And and the subtle bodies of other creatures 
linking the egos that had been lying follow next. 


aaalag aaa Ada: arated at | 
aati aa wnealfate alse: faar ie? ii 


aizaqa O sonof Kunti, Arjuna; aaatftg in all the species (of various 
kinds); 4% as many; aa: embodied beings; araaffa appear; Heq Aa the 
great Brahma or Prakrti; aramg their; alfa: (is ) the conceiving mother; 
azq (and) [(am); atwaq: frat the seed-giving father. 


Of all embodied beings that appear in all the species of various 


kinds, Arjuna, Prakrti or Nature is the conceiving Mother, while I am the 
seed-giving Father. (4) 


The word ‘Miartayah’ standsfor the bodies i 

: a : : of different shapes and colours and 

totality of living beings clothed in various belonging to differen ¢ species, such as 
? 
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celestials, human beings, Raksasas or forms of these beings are all constituted 

demons, beasts, birds and so on; and of Matter, while the conscious _ spirit 

‘Sambhavanti’ denotes their incarnation dwelling in them is a particle of God. It 

in the aforesaid species. is the union of Prakrti and God that 

brings forth all embodied beings; hence 

By the latter half of this verse the Prakrti is their Mother and God, their 
Lord conveys that the subtle and gross Father. 


In verse 21 of Chapter XIII it was stated that attachment to the Gunas 
ts responsible for the birth of the embodied soul in go0d or evil wombs. Follow- 
ing this line of thought, the Lord spoke in verses 3 and 4 above of embodied souls 
being born in species of various kinds; but the verses contain no reference to the 
Gunas. Therefore, while introducing this topic in order to make it’ clear what 
these Gunas are, what is meant by getting attached to them, attachment to what 
particular Guna causes good birth or otherwise and so on, the Lord in course 
of the next four verses first of all declares that the Gunas are evolved from 
Prakrti then mentions them separately by mame and lasily discusses their nature 
as «well as the way in which they bind the Jiva 


aa tien ga go: safaaraar | 
faayita = wetavet. 2B ateancaay | Il 


aeratet O mighty-armed one, Arjuna; araz the quality of Sattva ( harmony ); 
wi: the quality of Rajas ( motion ); am: (and ) the quality of Tamas ( inertia ); 
gia these; safqaraai: born of Nature; aa: (three ) qualities; #ea7q zigaq the 
imperishable Soul; 2% to the body; faavafta tie down. 


Sattva, Rajas and Tamas—these three qualities born of Nature tie 


down the imperishable soul to the body, Arjuna. (5) 

The use of the words ‘Sattvam’, ‘Rajas’ ‘Avyayam’ with reference to the same 
and ‘Tamas’ is intended to point out the shows that in reality the soul as such is 
diversity, the names and the number of immutable, hence there can be no bondage 
the Gunas. That is to say, the Gunas for it. it regards itself as bound only 
are three in number, they are known by due to ignorance that has haunted it 
the names of Sattva, Rajas and Tamas, from time without beginning. These 
and they are diverse in character. They three Gunas induce in the soul a sense 
are called ‘Prakrti-Sambhava’ (born of of possession, attachment and a feeling of 
Nature ) in order to show that they are identification in respect of enjoyments and 
all evolutes of Prakrti, and that the bodies corresponding to themselves; this is 
whole material creation is an amplifica- what is meant by their tying the soul 
tion of these three Gunas, to the body. In other words, what binds 


the soul is its feeling of identification, 
attachment and sense of possession in 
respect of bodies evolved from the three 


The word ‘Dehinam’ is intended to 
convey that the Gunas react only on 
hose who look upon the body as their } 
scl while the use of the adjective Gunas, and of objects connected therewith. 
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The Lord now depicts the essential character of Sattva, and the way 
which it binds the soul. 
qq aw faaaarnaranamay | 
gaasga oo anita | Mtaaya BAT & Il 


#aq O sinless one, Arjuna; aa of these Gunas; ava the quality of Sativa 
( harmony ); fraweata because of its being immaculate; area ( is ) illuminating; 
sTalAayA ( and ) flawless; quaga through attachment (* & identification ) with 
joy; @ and; graaga through attachment ( i.e, identification ) with wisdom; 


acatfa it binds. 


Of these Sattva, being immaculate, is illuminating and flawless, Arjuna; 


it binds through identification with joy and wisdom. 


The quality of Sattva is absolutely 
pure in character and untainted by any form 
of evil; hence it is illuminating and free 
from morbidity of any kind. It lends 
illumination to the mind and the senses, 
and uprooting sorrow, distraction, 
depravities, evil propensities and _ vices, 
brings peace. When the quality of Sattva 
is in the ascendant, the restlessness of 
the mind automatically disappears, and 
feeling disgusted with and losing all 
interest in the world, man gets absorbed 
in the thought of the supreme Spirit, 
who is Truth, Consciousness and Bliss 
solidified. Vesides this, his mind and all 
his senses are rid of sorrow and lethargy, 
and become more animated. It is these 
characteristics of Sattva that are 
indicated by the word ‘Nirmalatvat’ and 
the word ‘Sattvam’ has been qualified by 
the adjectives ‘Prakasakam’ and 
‘Anamayam’ in order to bring out the 
essential character of Sattva. 


The word ‘Sukha’, forming part of 
the compound word ‘Sukhasangena’ in this 


The Lord now 


how it binds the soul 


(6) 


verse, denotes the Sattvic form of joy 
defined in verses 36 and 37 of Chapter 
XVIII. During the exprrience of this joy 
the fecling of identification that the soul 
comes to develop with it arrests the 
progress of the soul on the path of 
spiritual evolution and debars it from the 
attainment of liberation in the current 
life. This is what is meant by the 
quality of Sattva binding the soul through 
identification with joy. 


‘Jana’ means the faculty of 
knowledge. On the unfoldment of this 
faculty the feeling of identification 


that the soul comes to develop with it 
debars it from attaining the state which 
lies beyond the three Gunas. This is 
what is meant by the Sattvaguna binding 


the soul through identification with 
wisdom. 
By addressing Arjuna as ‘Anagha’ 


(sinless one), the Lord shows that 


being sinless by nature, Arjuna had no 
fear of bondage. 


proceeds to discuss the essential character of Rajas and shows 


wt carat fate qeoreagaygay | 


alaaaifa eae 


aHaga afeaq io i 


CHAPTER XIV 627 


eteaq O son of Kunti, Arjuna; waaaq of the nature of passion; 
wi: the quality of Rajas; gonagagqzaay (as ) born of cupidity and attachment; 
fafe know; aqit; #faq (this) soul; sdagza through attachment to actions 


(and their fruit ); faaatfa binds. 


Arjuna, know the quality of Rajas, which is of the nature of passion, 
as born of cupidity and attachment. It binds the soul through attachment 


to actions and their fruit. 


The quality of Rajas manifests itself 
in the form of passion or attachment. 
Raga or passion is its gross manifestation, 
hence the quality of Rajas has been 
characterized as being of the nature of 
passion, 


Here it may be urged that desire 
itself has been declared elsewhere as an 
offspring of Rajoguna ( vide III. 37 and 
XIV. 12). How, then, are we to under- 
stand that Rajoguna is begotten’ of 
‘cupidity’ and ‘attachment’ ? In this 
connection it may be submitted that the 
quality of Rajas develops through cupidity 
and attachment, while cupidity and 
attachment in their turn are developed 
through Rajoguua. They are interdependent 
like the seed and the tree. Of these, 
Rajas is analogous to the seed; while 
cupidity, attachment etc. correspond to 
the tree. The seed is a product of the 
tree, and yet itis the cause of the tree 
as well. It isin order to make this point 
clear that at some places Rajoguna has 
been declared to be the cause of desire 


etc., while at other places desire etc. 
The Lord now describes the 


it binds the soul. 


character 


is) 


have been declared to be the cause of 
Rajoguna. The compound word ‘Tysnasan- 
gasamudbhavam’ in this very verse can be 
interpreted in both ways. If it is in- 
terpreted to mean that which is born 
of Trgna (desire) and Sanga ( attach- 
ment )-qor Ta year aqgata-Rajoguna turns 
out to be an effect of the latter. If, on the 
other hand, it is taken to mean that from 
which Tysna ( desire ) and Sanga ( attach- 
ment) emanate—guylagal: aygal aA — 
Rajoguna turns out to be the cause. On 
the analogy of the seed and the tree, 
both these conclusions are true, hence 
‘Trsnasangasamudbhavam’ can _ be inter- 
preted both ways. 


‘Karmasanga’ means establishing one’s 
connection with actions and their fruit 
by claiming to be their dortr, and 
expecting a particular fruit from them, 
Through this connection with actions 
and their fruit Rajoguna keeps the soul 
tied down to this mundane existence 
consisting of birth and death. This is 
what the Lord seeks to convey by the 
latter half of this verse. 


of Tamoguna and the way in which 


anvqalad fate aed aagfear 


qalaimeatagitaearaaaita 


ART ll < il 


aia ©O descendant of Bharata, Arjuna; aad@fema of all those who look 
upon the body as their own self; wizaa the deluder; aa: the quality of 


Tamas ( inertia ); J however; 


amiaay (as) born of ignorance; fafe know; 


aq it; aamieeafagifa: through error, sloth and sleep; faaxaifa binds ( the soul ), 
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And know Tamas, the deluder of all those who look upon the body 
as their own self, as born of ignorance. It binds the soul through error, 


sloth and sleep, Arjuna. 


The quality of Tamas (inertia) stupefies 
the mind and senses, depriving them of 
their cognitive faculty. This is what is 
meant by the Lord when He speaks of 
Tamoguna as deluding those who regard 
the body as their self. All those living 
beings who have connection with the 
mind and senses and identify themselves 
with the body or claim it as their own 


regard their own self as benumbed 
when their mind and senses get benumbed 
during sleep. Those liberated souls, 


however, who have ceased to regard the 
mind, senses and body as their own self no 
longer recognize any connection with them; 
hence the Lord speaks of Tamoguna as 
the deluder of ‘all those who look upon 
the body as their own self.’ 


Here it may be urged that verse 17 
of this very chapter speaks of ignorance 
as a product of Tamoguna, How, then, 
are we to understand that Tamoguna has 


Delineating thus the character 


Tamas,—and showing how 
of the three 


function Gunas. 


they bind the soul, the 


(8) 


its root in ignorance? In this connection 
it may be submitted that ignorance grows 
through Tamoguna and Tamoguna in its 
turn grows through ignorance. Like the 


. seed and the tree they too are interdepen- 


dent: ignorance is analogous to the seed, 
while Tamoguna corresponds to the tree. 
Therefore, at some places Tamoguna is 
stated to be the cause, while at others 
it is declared to be a product of ignorance. 


Fruitless activity of the mind and 
senses and neglect of duties enjoined by 
the Sastras or sacred books is called 
‘Pramada’ (error). Alasya is inactivity 
or disinclination to perform one’s duty. 
And drowsiness, the state of dream and 
deep sleep—all these are covered by 
‘Nidra,’ Restraining the soul through all 
these from practices leading to liberation, 
Tamoguna keeps it tied down to mundane 
existence consisting of birth and death. 
This is what is meant by binding the 
soul through error, sloth and sleep. 


the three Gunas,—Sattva, Rajas and 


Lord now describes the natural 


aad wa ugala «cw: safer aca! 


aaa 


Gg aa: 


Wt WAIT i & ii 


ana O descendant of Bharata, Arjuna; aaa the quality of Sattva; 
ga to joy; agafa drives; ti: (and) the quality of Rajas; safa to action; 
aw: (while) the quality of Tamas; g on the other hand; waa wisdom; 
waza obscuring; sarz to error; ga as well as ( sleep and sloth ); agqafa incites. 


Sativa drives one to joy, 


‘Sukha’ here denotes the Sattvic type 
of joy ( XVIII. 36, 37). Weaning man 
from worldly enjoyments and activities, 
as well as from error, sloth and sleep, 


| and Rajas_ to 
cloudmg wisdom, incites one to error as well as sleep and sloth. 


action; while Tamas, 


(9) 


Sattvaguna induces Sattvic joy through 
contemplation on the Self etc. This is 
what is meant when the Lord speaks of 
Sattvaguna as driving one to joy. 
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‘Karma’ stands for action with an 
interested motive enjoined by the Sastras 
( and bearing fruit in the form of enjoy- 
ments of this world and the next). 
Awakening the desire for enjoyments of 
various kinds, Rajoguna stirs man_ to 
activity with a view to obtaining those 
enjoyments, This is what the Lord 
means when He speaks of Rajoguna 
as rousing man to action. 


When Tamoguna preponderates, it some- 
times robs man of his faculty of judgment, 
which determines what is right and what 
is wrong; while at others it induces 
sleep by duliing his mind and _ senses. 
This is what it seeks to convey when the 


The 


next verse shows the way in 
actually react on the Jiva. 
a“; 
Witda ans 


awd 
tH: Gd aqasa az: 
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verse speaks of Tamoguna as darkening 
one’s wisdom. And inducing delinquency 
and prompting man to idle pursuits—this 
is what is meant by inciting him to error, 


The particle ‘Tu’ in this verse is 
intended to show that Tamoguna does 
not rest contented with merely obscuring 
man’s wisdom, but docs something else 
too; while ‘Uta’ shows that just as 
obscuring man’s wisdom it incites him to 
error, even soit induces sleep and sloth. 
That is to say, when it clouds man’s 
judgment, it incites him to error; and 
when it dulls and benumbs his conscious- 
ness in the shape of alertness of his mind and 
senses, it induces lethargy and sleep. 


which these Gunas operate when 


they 


wata | (arta 
QT CAAT Yo ii 


waza O descendant of Bharata, Arjuna; w:the quality of Rajas; @ and; 
aa: the quality of Tamas; afaqa overpowering; avaq the quality of Sattva; 


wafa prevails; 


awa (overpowering ) the quality of Sattva; = and; aa: the 
quality of Tamas; wt: the quality of Rajas (prevails); am «a 


even So; 


avtaq ( overpowering ) the quality of Sattva; wi: (and) the quality of Rajas; 


aa: the quality of Tamas ( prevails ): 


Overpowering Rajas and Tamas, Arjuna, Sattva prevails; overpowering 
Sattva and Tamas, Rajas prevails; even so, overpowering Sattva and Rajas, 


Tamas prevails. 


When the quality of Sattva begins to 
function, thwarting the operation of Rajas 
and Tamas, the body, senses and mind, 


me 








ae 


eee 
EE OOS LY EP EE SO TELE 


(10) 


being flooded with illumination, dis- 
crimination and dispassion, enter into a 
state of extreme tranquillity and happi- 


eee ee eS 


* Srimad Bhagavata mentions the following ten factors as conducive to the growth of the 


Gunas:— : 
AMAT: Wil @4: ae: FF ZT WH F | 
eid 89 AIS eHTMY A TATA: II 
( XI. xiii. 10) 

“The sacred lore, water, progeny, place, time, occupation, birth, thought, mystic formulas 


and purificatory rites—these ten factors are conducive to the Gunas, i. ¢., to their growth.” That is 
to say, these factors promote that very Guna with which they are associated, 
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ness, Hence during that time the effects 
of Rajoguna viz., greed, activity and the 
craving for enjoyment etc., and those of 
Tamoguna, viz., sleep, sloth and_ error 
etc., cannot appear. In this way, over- 
powering Rajas, and Tamas, the quality 
of Sattva gives rise to knowledge, 
illumination and happiness ete. This is 
what is meant by the preponderance of 
Sattva over Rajas and Tamas. 


Even so, when the quality of Rajas 
begins to function, suspending the opera- 
tion of Sattva and Tamas, the body, senses 
and mind are scized with a spell of 
restlessness, unrest, greed, the craving 


quillity etc. almost disappear. The effects 
of Tamoguna, viz. sleep and sloth etc., 
also get suppressed. This is what is 
meant by the quality of Rajas  pre- 
ponderating over Sattva and Tamas. 


Similarly, when the quality of Tamas 


begins to function, foiling the opera- 
tion of Sattva and Rajas, dullness etc, 
prevail in the body senses and 


mind; one feels inclined to lapse into 
error and the faculty of judgment gets 
blurred. Hence the effects of Sattva, 
viz., illumination and knowledge, and 
those of Rajas, viz., the propensity to 
work and the craving for enjoyment etc., 


for enjoyment and an irresistible urge to almost vanish; they are no_ longer 
undertake activities of various kinds. able to manifest themselves. This is 
Hence the effects of Sattvaguna, viz, what is meant by the quality of Tamas 
illumination, discrimination and _ tran- prevailing over Sattva and Rajas. 

The preceding verse thus showed how each of the three Gunas prevails 
over the other two. Here one would naturally feel inclined to know the marks of 
the preponderance of each Guna; therefore, the Lord, first of all, discusses the 


marks of the predominance 


of Sattvaguna. 


aagig isle sam sama | 
Gli Val aat faate tage’ arafacqa i 82 


mat when; waa Fe in this body; 


wagng (as well as) in the mind 


and senses; s#a: light; ama (and) discernment; gyataa dawns; a1 then; gfa 
thus; faa one should know; 3@ that; awa the quality of Sattva; faaga 


(is) predominant. 


When light and discernment dawn in this body, as well as in the 
mind and senses, then one should know that Sattya is predominant. GLb 


When the quality of Sattva is 
predominant, man _ should scrupulously 
endeavour to devote his mind to the 


practices of meditation and adoration etc. 
Then alone can the flow of Sattvaguna 
endure for a considerable time. If, on the 
other hand, he neglects the opportunity, 


Tamoguna or 


Rajoguna soon 


and Start 


may 
overpower it 
itself, 


functioning 


The use of the demonstrative adjective 
‘Asmin’ with ‘Dehe’ is intended to bring 
out the importance of human birth. The 
intention is to show that an opportunity 
for the growth of Sattvaguna can be had in 
the human bedy alone, and it is in this 
birth alone that man can attain liberation 
with the help of that Guna. Creatures 


born in other species do not enjoy this 
privilege, 
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Height of animation and the feeling 
of lightness in the body and the growth 
of perspicuity and keenness in the mind 
and senses—this is what is meant by the 
dawn of light. And the dawn of wisdom 
or discernment consists in the awakening 
of the faculty of judgment distinguishing 
between truth and falsehood, right and 


Describin g 


now discusses the 


marks which betoken 


wrong. When light and wisdom both 
make their appearance, the mind automati- 
cally recoils from the world and is 
flooded as it were with quietude, joy and 
tranquillity, and the feelings of attrac- 
tion and aversion, sorrow and grief, 
anxiety, fear, fidgetiness, sleep, sloth and 
error etc. almost disappear. 


thus the marks indicating the growth of Sattvaguna, the Lord 


growth of Rajoguna. 


Bla: Tahara: RATATA: TIET | 
wieqatia sat fase arcade i 22 1 


awaga O chief of Bharatas, Arjuna; tafa fae with the preponderance 
of Rajoguna; sia: greed; sam: activity; #H%I ante: undertaking of actions 
With an interested motive; ea: restlessness; *9@t (and) a thirst for enjoy- 


ment; atl all these; s1a4*% appear. 


= 
With the preponderance of Rajas, Arjuna, greed, inactivity, undertaking 
of actions with an interested motive, restlessness and a thirst for enjoy- 


ment make their appearance. 


Greed is lust for wealth, prompted 
by which man is ever busy devising 
means of multiplying his possessions, 
refuses to part with them even when 
there is a suitable occasion for doing 
so and, while engaged in amassing 
wealth, seeks even to usurp the rights 
of others, minding not what is right and 
what is wrong. The urge or inclination, 
felt in the mind, to undertake various 
forms of activities is cailed ‘Pravrtti’; 
and ‘Sprha’ consists in recognizing any 
mundane object as indispensable for one- 
self. With the preponderance of Rajoguna, 
when the effects of Sattvaguna, viz., 
perspicuity, discrimination and tranquillity 
marks 


Describing thus the 


the Lord now discusses the 


AIHA STA as smal Ale 
Sie | 


aAAeA alla 


which 
marks of the 


( 12) 


etc ,and those of Tamoguna, viz., sleep, sloth 
and so on, get neutralized, man begins to 
feel the need for various forms of enjoy- 
ment, His mind is swayed by greed and 
obsessed with a strong desire for accumula 
tion of wealth, he begins to feel the urge for 
various forms of activities, his mind becomes 
restless, and he takes to various activities in 
response to that urge. This is what happens 
during the preponderance of Rajoguna. 


The use of the vocative ‘] haratarsabha’ 
for Arjuna is intended to convey that 
being the chief of Bharatas, Arjuna was 
free from evils like greed etc., which 
are products of Rajoguna. 
of Rajoguna, 


indicate the preponderance 


growth of Tamoguna. 


Tq wT | 


fare = -HRATA O02 I 
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agparza O delighter of Kurus, Arjuna; aafa fase with the growth of 


Tamoguna; 97st: obbuseness 


of mind and senses; aaafa: disinclination to 


perform one’s obligatory duties; @ and; said: frivolity; @ and; alg: the 
torpid state of mind; aatia ( all ) these; gt indeed; sra*at appear. 


With the growth of Tamas, 


Arjuna, 


obtuseness of the mind and 


senses, disinclination to perform one’s obligatory duties, frivolity and stupor— 


all these appear. 


Perspicuity of the mind and _ senses 
is called ‘Prakasa’ and the reverse of it, 
viz., obtuseness of the mind and senses, 
is called ‘Aprakasa’. This should be 
taken to include lack ofthe other marks 
of Sattvaguna, ‘Apravrtti’ is the antithesis 
of Pravriti, referred to in the preceding 
verse as an effect of Rajoguna. Thus it 
means want of inclination to perform 
one’s obligatory duties. Absence of the 
other marks of Rajoguna should also be 
taken as included init. ‘Pramada’ means 
neglect of duties enjoined by the Sastras 
and addiction to idle pursuits. The torpid 
state of mind, which obscures one’s judg- 
ment, and the state of sleep are covered 


Describing thus the 
Gunas, the Lord now 
awaits a man who dies 


respective 
points out in 


marks 
the following two 
during the preponderance 


(18 ) 


by ‘Moha’. When Tamoguna preponderates, 
the mind and senses become blank, man 
finds no relish in activity of any 
kind; he feels inclined to remain idle 
and do nothing. He neglects his duties 
and indulges in _ frivolous pursuits; 
his mind gets stupefied, his memory fails 
him. He is overtaken by drowsiness or 
sleep or lapses into a dream; his judg- 
ment takes leave of him and his faculty 
of understanding is also lost. All these 
marks appear when Tamoguna is in the 
ascendant. Hence when any of these 
marks appears in man, he should know 
that Tamoguna has the upper hand in 
him. 
which 


indicate the of the three 


destiny which 
Guna. 


growth 
werses ithe 
of a particular 


qWLaw waa g ssa alfa Feva | 
agianiaat slaaasa ofaqaat i te i 


ya1 when; @eaq (this) man; aa sae during the preponderance of 
Sattvaguna; s@4y (his) death; aft meets; aay then; g indeed; sana 
attained by men of noble deeds; aawtq aiarq the stainless ethereal worlds 
(such as heaven ete. ); sfaqaa% he obtains. 


When a man dies during the preponderance of Sattva, he obtains 
the stainless ethereal world ( heaven, etc. ) attained by men of noble deeds. (14) 


The use of the adverbs ‘Yada’ and 
‘Tada’ is intended to convey that the 
verse describes the destiny of those who, 
though naturally established in any other 
Guna, give up the ghost during the pre- 


ponderance of Sattvaguna. When the 
soul of such a man along with his mind 
senses and vital airs leaves his physical 
body at a time when the quality of 
Sattva is predominant in him due to the 
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impelling force of some past Karma or 
any other cause, that is to say, when 
‘light’ and ‘wisdom’ prevail in his body, 
senses and mind as described in verse | 1 
above, he is said to have died during 
the preponderance of Sattvaguna. 


The word ‘Dehabhrt’ signifies that 
destinies of various kinds in the form of 
rebirth await only those who are embod- 
ied, t. e., who look upon the body as their 
own self or claim it as their own. Those 
liberated souls who do not thus 


the body as their self are never born 
again. 


‘Amalan’ 
shows that 


The use of the adjective 
with the substantive ‘LokAq’ 


regard © 
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the worlds: attained by those who give 
up the ghost during the preponderance 
of Sattvaguna are free from impurities 
t.e., evils and afflictions of all kinds: 
they are full of ethereal light, pure and 
Sattvic in essence. The word ‘Uttama’, 
forming part of the compound word 
‘Uttamavidam’, stands for actions and 
worship enjoined by the Sastras or sacred 
books; and ‘Uttamavidam’ refers to those 
who know the secret of such actions and 
worship, 7. ¢., perform them in a disinterest- 
ed spirit. Due to association with Sattva- 
guna, he who dies during the preponder- 
ance of that quality migrates to those 
very regions that are attained by such 
men through their disinterested action 
and worship. 


wala sad mat aaalgg aaa | 
am saéjacanta qeaifag area tl 84 Il 


wafa during the preponderance of Rajas; seaq death; 


mat meeting; 


safes among those attached to action; staat he is born; aat (even) so; 
aafa during the preponderance of Tamas; seta: dead; yzaiftg in the species 
of stupid creatures ( such as insects, beasts etc. ); stat is reborn. 


Dying when Rajas predominates, he is born among those attached to 


action; even so the man who has expired 
Tamas is reborn in the species of stupid creatures, 


beasts etc. 


When the soul of a man, alorg with 
his mind, senses and vital airs, casts off 
the physical body at a time when Rajasic 
feelings, such as greed, activity etc., 
mentioned in verse 12 above, are 
predominant, he is said to have died 
during the preponderance of Rajoguna. 
‘Karmasangisu’ refers to men whoare 
attached to actions and their fruit; there- 
fore, birth among those who are attached 
to action means birth as a human being. 


during the preponderance of 
such as insects and 


(15) 


In the same way a man is said to 
have died during the predominance of 
Tamoguna when his soul, including his 
mind, senses and vital airs, abandons his 
physical body at a time when Tamasic 
propensities like frivolity etc., mentioned 
in verse 13 above preponderate; and 
birth among Tamasic creatures such as 
moths and insects, beasts and birds, trees 
and creepers, etc., is what is meant by being 
born in the wombs of stupid creatures. 


It has been pointed out above how death during the ascendancy of the three 


Gunas,—Sattva, Rajas and Tamas,— yields 
; Guna 
satisfy this 


know why one 
order to 


tempted to 
time. In 


naturally 
at another 


80 B. G. 


different results. Hearing this, ome ts 
should predominate now, and another 
curiosity the Lord says:— 
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eam: quay: aan frag 
THA AS Bea aaa: 


RA | 
HAH Il VE Il 


qnaea eam: of a noble deed; ¢ indeed; arftawq Sattvic or characterized 
by the quality of Sattva—such as joy, wisdom and dispassion etc.; fram 


stainless; Gea reward; ag: they declare; 


of the type (of 


a: Rajasic 


actions ); "eH fruit; gaa suffering; a#a: (and) of the Tamasic type (of 
actions ); "sR result; aaAH (is stated to be) ignorance. 


The reward of a righteous act, they say, is 


Sattvic and faultless 


(in the shape of joy, wisdom ‘and dispassion etc. ); sorrow is declared to 
be the fruit of a Rajasic act and. ignorance, the fruit of a Tamasic act. (16 ) 


The substantive ‘Karmanah’ qualified 
by the adjective ‘Sukrtasya’, in this 
verse stands for those Sattvic actions 
that are enjoined by the Sastras or 
sacred books and performed in a 
disinterested spirit. The Sattvic and 
faultless fruit of such actions is no other 
than the pure impulses of wisdom and 
dispassion frequently arising in the mind 
due to the impelling force of those 
actions, and the attainment, after death, 
of worlds full of ethereal light and free 
from all forms of sorrow and evil, 
referred to in the preceding verse. 


Rajasic actions are those which are 
performed with a view to obtain enjoy- 


ments, are prompted by egotism and 
Involve much _ exertion (SAVITI. 124), 
‘They entail suffering in the form of 


exertion, not only during their perfor- 
Mance, but continue to cause affliction 
even afterwards, 


The tendencies formed as a result of 
these actions repeatedly awaken in the 
mind the Rajasic impulses of enjoyment, 
desire, greed and activity etc., which 
distract the mind and make it restless 
and miserable, Even enjoyments that are 
obtained as a result of these actions, 
though appearing as delightful through 
1gMorance, are really full of woe. And 
the whirlpool of birth and death in 


which one is repeatedly thrown in order 
to reap the fruit of these actions is 
unquestionably a great calamity. In this 
way these actions yield nothing but 
sorrow. 


Again, Tamasic actions are those 
that are performed out of ignorance 
and without any forethought, and which 
are full of evils like violence etc. 
(XVIII 25). The tendencies formed as 
a result of such actions darken the mind 
all the more and cne is reborn after 
death in the species of stupid creatures, 
species in which the element of Tamas 
is predominant; this is what is meant by 
the statement that ignorance is the fruit 
of a Tamasic act, 


Here it may be contended that while 
discussing the effects of the three Gunas, 
the Lord has abruptly taken up the 
question of the consequences of one’s 
actions, which appears to be a digression 
on His part, This is however, not the 
case. For in the foregoing verses the 
Lord has discussed the respective 
consequences of dying during the 
preponderance of each of the three Gunas; 
therefore, a discussion of the tendencies 
of past actions responsible for the growth 
of a particular Guna was also essential. 
That is why the question of actions has 
been taken up. The intention is to show 
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that the Samskdras or tendencies of 
all the three types of actions,—viz., 
Sattvic, Rajasic and ‘Tamasic,—remain 
stored up in the heart of every individual. 
Out of these, the type of Samskaras that 
come to the surface ata particular time 
stimulate corresponding impulses in the 
mind, and it is these impulses that take 
the form of actions. Actions give rise 
to Samskaras; the latter in their turn 
develop qualities of a corresponding type; 
these qualities determine our thought at 
the last moment; the thought of our last 
moment decides the nature of our next 
birth as well as the course of our 


activities in that birth. This is how the 
cycle goes on moving. The special results 
that follow from the predominance of 
Sattvic and other thought at the last 
moment as pointed out in the foregoing 
verses are also dependent in a general 
way on the type of actions, Sattvic, 
Rajasic and Tamasic, done prior to that 
crucial moment; it is this idea that has 
been sought to be conveyed in the 
present verse, which is therefore in no 
way disconnected with the context. For 
it is the Gunas and Karma both which 
determine one’s birth in a good or evil 
womb (1V. 13). 


Verses 11, 12 and 13 discussed the muirks indicating the growth of the three 


Gunas —Sattva, 
of dying 
would naturally lead us _ to 
regarded as a token of the 
order to enable one to infer the 


Rajas and Tamas; 
the ascendancy of 
enquire 


during 


thereafter the 
these Gunas, one after 
why the 
growth of qualities like 
existence 


Lord pointed out the result 
another. (This 
dawn of «wisdom etc. should be 
Satt.a etc. Therefore, in 


of a cause from the appearance of its 


effect, qualities like Sattva etc. are being shown to be responsible for the appearance 


of wisdom etc. 


azaraataa ald tral sa qa al 
qaiguial aaal waatsaaaa Til vs I 


aaa from the quality of Sattva (harmony ); gq wisdom, aaa is 
born; @ and; Wa: from the quality of Rajas (activity ); &4 indeed; ala: 
greed; aaa: ( even So ) from the quality of Tamas ( inertia ); saTqatet obstinate 
error and stupor; 447: arise; 4 and; watay ignorance; ¥ also. 


Wisdom follows’ from Sattva, and greed, undoubtedly, from Rajas; 


. . . my A 
likewise obstinate error, stupor and also ignorance follow from ‘Tamas. 


The use of the word ‘Jianam’ (wisdom ) 
in this verse is only symbolical; it should 
be regarded as inclusive of light, joy, 
peace and all other Sattvic qualities. 


Similarly ‘Lobha’ (greed ) should be 
taken to include activity, attachment, 
desire, undertaking of actions with an 


effects 


destinies 


Mentioning thus the 


now describes the different 


three Gunas, I2., 
awaiting those who are 


of the 


(17 ) 


interested motive and all other Rajasic 
impulses. 

Tne use of the particle ‘Eva’ 1s 
‘ntended to show that Tamoguna not only 
breeds error, stupor and ignorance but 
also induces sleep, sloth, opacity, inactivity 
and all other T'amasic propensities. 


wisdom etc., the Lord 
established in the 
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three Gunas, in order that one 


both Rajas and Tamas 


+ 


may be 


established in Sattvaguna and discard 


Ra west waratar aa fasta cava | 


araqrgaet ag 


Tesleq || AAS: Ne II 


awaeat: those abiding in Sattva; sertq upwards; a=af-a wend their way; 
usar: those of a Rajasic nature; ae? in the middle; faga stay; waeaqnalaen: 
those enveloped in the effects of Tamoguna; waar men of a Tamasic 


temperament; ata: weafa sink down. 


Those who abide in the quality of Sattva wend their way upwards; 
While those of a Rajasie disposition Stay in the middle. And those of a 
Tamasic temperament, enveloped as they are in the effects of Tamoguna, 


sink down. & 


The indeclinable ‘Urdhwam’ in this 
verse covers all the regions higher than 
the earth, which have been referred to 
in verse 14 above as the ‘faultless worlds 
gained by men of noble deeds’, and in 
VI. 41 as ‘the worlds attained by men 
of meritorious deeds alone’. Attainment, 
after death, of these regions by men of 
a Sattvic nature is what is mcant by 
their ‘rising to the higher regions’. 


Instead of migrating after death to 
any other region, men of a Rajasic 
disposition are reborn tn this mortal 
world as human beings. This is what is 
meant by their ‘staying in the middle’, 


*‘Jaghanya’ means low or reproachable, 
The word ‘Jaghanyaguna’, therefore, stands 
for Tamoguna. And its effects such as error, 
stupor, ignorance, obtuseness, inactivity 
and sleep etc. are what are referred to here 
asits Vrttis. He who remains steeped in 
these is said to abide in them. Such a 
man is spoken of as having a Tamasic 
disposition. On leaving their human body 
these Tamasic men are reborn in lower 
species such as insects, moths, beasts, 
birds and trees etc., or undergo terrible 


——— 
* Verse 10 of Chapter XXXIX of the 
worded, 





(18 ) 


suffering in the form of tortures in the 
infernal regions known by the names of 
Raurava, Kumbhipaka and so on. This 
is what is meant by their sinking down, 


Here it may be contended that verses 
14 and 15 above state similar things 
about those who die during the ascendancy 
of the three Gunas. This exposes the 
Lord to the charge of tautology, On closer 
examination, however, it will be found 
that there is no repetition here. Thus it 
will be seen that the words ‘Yada’ and 
*Tada’, which are adverbs of time, occur 
in verse 14. This shows that though a 
man may be naturally established in any 
other Guna, his destiny after death is 
determined by the Guna which pre- 
ponderates in him at the time of death; 
this is what is sought to be conveyed in 
those verses. The present verse, however, 
describes the different destinies awaiting 
those who are naturally and permanently 
established in Sattva and other qualities, 
Hence there is no tautology here. 


A reference to verse 15 above will 
Show that it declared birth in the 
species of stupid creatures as the only 


SOE Ne Hy cere wt ween SE ere 


Aswamedha-Parva of the Mahabharata is Similarly 
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destiny awaiting those who die during 
the sway of Tamoguna. in the 
present verse, however, the indeclinable 
‘Adhah’ has been interpreted to include 
condemnation to hell as well. The reason 
is not far to seek. It will be seen that 
verse 15 describes the lot of those men 
of a Sattvic or Rajasic temperament who 
depart from this world when the element 
of Tamas is predominant in them, That 
is why it uses the word ‘Midhayonigsu 
Jayate’ rather than ‘Adhah Gatchhanti’; 

Gd it ee 8 


contact with the 


chapter described at essential 
final destiny etc. 
above discussion is 
establish himself in 
discard the 
discuss the 


length the 
of those who are 
intended to 
Saitvaguna , 
Sativaguna and rise above 
means of rising above the 


Gunas was 
for one’s birth in good and evil wombs; accordingly, verses 5 io 18 


teach 
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for it is contact with Tamoguna which 
brings about their birth in such species, 
as we hear of the royal sage Bharata 
being rehorn as a deer even though he 
was established in Sattvaguna. But men 
of a Tamasic disposition, who are ever 
enveloped in the effects of Tamoguna, are 
liable even to be condemned to hell. In 
XVI. 20 the Lord explicitly says that 
being cast into demoniacal wombs, 
men of a Tamasic disposition sink 
still lower depths. 


such 
into 


declared to be responsible 


of the present 


solely 


character of the three Gunas and the 
bound by the evolutes of these Gunas. The 
us that man should, first of all 
rejecting Tamas and Rajas, and _ skould thereafter 
Gunas. The next two verses, therefore, 
three Gunas as well as its reward. 


ara yay: watt ag xergasata | 
qa a afta aga atsfaneafa ii cei 


4zt when; z8T the seer; qura: aA-aq anything else than the 
Gunas; #aitq (as) the doer; 4 not; waqgaft sees; @ and; gira: 
Truth, Consciousness 


(the supreme Spirit, who is 


( three ) 
qa Me 


and Bliss solidified ) 


standing entirely beyond the three Gunas; af# knows (in reality ); @: (at 
that time) he; waa My being; afaaeefa enters into. 


When the seer perceives no agent other than the three Gunas, and 
realizes Me, the supreme Spirit standing entirely beyond these Gunas, he 


enters into My Being. 


The use of the indeclinable ‘Yada’, 
which is an adverb of time, as well as 
of the word ‘Dragta’, in this verse, is 
intended to convey that it describes an 
extraordinary state of mind. The intention 
is to show that man in his ordinary mood 
looks upon himself as an embodied being 
and is ever conscious of his being both 
a doer and experiencer,—he never regards 
himself as a disinterested observer having 
no connection with his actions and 


(19) 


their consequences. The present verse 
however, refers to the time when, gaining 
wisdom through scriptures as well as the 
teachings of the preceptor, man begins to 
conceive himself as a spectator. 


At the time when the senses, mind and 
the vital airs etc. are carrying on all 
their normal functions in the shape of 
hearing, seeing, eating and drinking, reflec- 
tion and cogitation, sleeping, sitting and 
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so on, such a man constantly visualizes 
himself as established in identity with 
the formless and attributeless Brahma, 
who is Truth, Consciousness and Bliss 
solidified, and feels that it is the senses, 
mind, intellect and the vital airs etc. 
( which are evolutes of the three Gunas ) 
that are acting on their objects which 
are evolutes of the same Gunas ( V 8, 9), 
orin other words, that it is the Gunas 
that react on the Gunas ( III. 28 ) and that 
he himself has no connection whatsoever 
with them. This is what is meant by 
perceiving no agent other than the Gunas. 


That which lies wholly beyond the 
three Gunas is the integral Brahma or 


who perceives no 
the aforesaid Brahma, 


supreme Spirit, which is Truth, Conscious 
ness and Bliss solidified. He who recog- 
nizes God as absolutely unconnected with 


the Gunas and views his identity with 
that formless and attributeless Brahma, 
entity other than 
that is to say, 
perceives God and God alone everywhere 


and at all times, is said to know Him 


in reality. 


What follows this knowledge is_ the 


direct realization of Brahma as one with 


himself. This realization constitutes 


what has been referred to here as entering 


into the being of God. 


quad wl tt teaqgar | 


WARAAIS Gaga saaagga 


I Re Il 


get (this) soul; @saqaara causing the body; uaa these; aq ama the 
three Gunas; aaiez transcending; HALAZAUT A: from birth, death, old age and 
all kinds of sorrow, fym: freed; agaq supreme bliss; aaq@ attains. 


Having transcended the aforesaid three Gunas, which 


have caused 


the body, and freed from birth, death, old age and all kinds of sorrow, 


this soul attains supreme bliss. 


The use of the word ‘Dehi’ is intended 
to convey that the same soul who once 
regarded himself as dwelling in a body 
attains Brahma or God when he transcends 
the three Gunas. 

The use of the demonstrative adjective 
‘Etan’ with ‘Gunan’ is intended to show 
that the verse speaks of transcending the 
same Gunas whose character has been 
discussed in this chapter, and which tie 
down the soul to the body. The compound 
adjective ‘Dehasamudbhavan’ shows that 
this physical body, which is a conglomera- 
tion of the following twenty-three cate- 
gories, viz., the intellect, ego, mind, the five 
senses of perception, the five organs of 
action, the five gross elements and the 
five objects of senses, is nothing but an 
evolute of the three Gunas born of Prakrti, 
therefore, to regard it as one’s own is to 


( 20 ) 


get attached to the three Gunas. Even 
so the numeral adjective ‘Trin’ emphasizes 
that the Gunas are three in number, and 
that liberation is attained only when one 
has transcended them all, Having trans- 
cended Rajas and ‘Tamas, if a man remains 
tied to Sattvaguna, even that may stand 
in the way of his liberation and cause 
his rebirth. Therefore, Sattvaguna too 
must be transcended. The Self or the 
Spirit is really freed from all attachment, 
it is altogether unconnected with the 
Gunas; and yet due to ignorance, that 
has existed from time without beginning, 
the Jiva feels that he has been connected 
with the Gunas. To sever this connection 
with the help of wisdom, and to realize 
oneself as identical with the formless and 
attributeless Brahma, who is Truth, 
Consciousness and Bliss solidified, and 
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as altogether unconnected with the Gunas 
is what is meant by transcending the 
three Gunas. 


Birth and death, as well as the states 
of infancy, youth and senility are states 
“of the body; even so all forms of suffer- 
ing, such as mental agony and bodily 
ailment etc., affect the body alone, which 
is a conglomeration of mind, senses and 
the vital airs etc. Therefore, those who 
have no real connection whatever with 
the body are, really speaking, ever n- 
affected by changes in the body in the 
truth that 


Hearing the esoteric 


having 


form of birth, death and old age etc., 
even though they remain inthe body in 
the eyes of the world. Therefore, sever- 
ing all connection with the body through 
the realization of Truth is what is meant 
by complete immunity from birth, death, 
old age and sorrow. What follows next, 
vix., the direct realization of the immortal 
Brahma, who is Truth, Consciousness and 
Bliss solidified, as one’s own self, which 
has been spoken of in verse 19 above as 
‘entering into the being of God’—this is 
what constitutes the attainment of 
supreme bliss. 

three 


transcended the Gunas man 


attains supreme bliss during his very life-time, Arjuna puts the following question to the 


Lord, desiring to know the 


characteristics and 


conduct of one who has transcended 


the three Gunas, as well as the means of rising above the Gunas. 


Aa say 
Hest Wouaadlat waa saat | 


fRatare: 


ea Baie worafaaat 2k il 


gatq_ these; ata three; gmat Gunas or modes of Prakrti; ata: he 
who has transcended; #: f#: (distinguished) by what marks; wafa is, 
fearam: ( and ) of what conduct; a and; sat O Lord; #aa how, by what 
means; tag these; ata three; qua Gunas; xftaada does he transcend, 


Arjuna said: What are the marks of him who has risen above the 
three Gunas, and what his conduct? And how, Lord, does he rise above 


the three Gunas ? 


The repeated use of the adjectives 
‘Etan’ and ‘Trin’ with the word ‘Gun4n’ 
in these verses is intended to convey 
that the question of Arjuna relates to 
those very Gunas which have been dis- 
cussed at length in the present chapter. 


The first question relates to the 
marks that have been recognized in the 
scriptures as distinguishing those who 


have transcended the three Gunas—marks 
which constitute the very nature of those 
who have risen above the Gunas and serve 
as a model for the practicants to follow. 


(21) 


By his second question, which relates 
to the conduct of him who has risen 
above the Gunas, Arjuna seeks to know 
how he behaves with those who come in 
contact with him, how he lives and 
carries on his day-to-day activities. 


By addressing the Lord as ‘Prabho’ 
Arjuna hints that He was the supreme 
Ruler, Creator, Destroyer, and the almighty 
Lord of the whole universe, so that He 
alone was capable of throwing full light 
on the subject; and that was what 
prompted Arjuna to put the aforesaid 
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questions to Him. 


The last question relates to the 
means of rising above the three Gunas. 
That is to say, Arjuna wanted to know 


whether there was any way, easier than 
what had been stated in verse 19 above, 
by following which man could speedily 
transcend the three Gunas without much 
exertion. f 


With reference to the above questionnaire of Arjuna, the Lord proceeds to° 
answer in the next four verses the first two questions relating to the ‘marks’? and 
‘conduct? of him who has risen above the Guvyas. 

ayaaraara 


vai a sata a aleka a asa | 
agtedsaafa a fara angfa i 22 


quzq O sonof Pandu, Arjuna; s@rrq light ( which is born of Sattva ); 
aand; safq activity (which is born of Rajas ); @ and; aleq stupor ( which 


in born of ‘Tamas ); 


uq also; @ neither; asgafe (when) prevalent; ate 


( he who ) hates; @ and; 4 nor; fagatfa having ceased; alga longs for. 


Sri Bhagavan said: Arjuna, he who hates not light (which is born 
of Sattva ) and activity (which is born of Rajas) and even stupor ( which 
is born of Tams), when prevalent, nor longs for them when they have 


ceased. 


When sloth and dullness have dis- 
appeared from the body, senses and mind, 
and a feeling of lightness, purity and 
liveliness pervades them, such a feeling 
is known by the name of ‘Prakasa’ or 
light. Wisdom, tranquillity and joy are 
ever present in the man who has risen 
above the Gunas. They are never absent 


in. hime ‘That “is: “why” the veverse 
speaks of ‘light’ alone among the effects 
of Sattvaguna. That is to say, if light 


automatically appears in his body, senses 
and mind, he feels no aversion for it; 
nor does he long for its return when it 
has disappeared. Its appearance and dis- 
appearance make no different to him, 


The urge to undertake activities of 
various kinds is called ‘Pravrtti’. The 
other effects of Rajoguna, such as lust, 
greed, craving and attachment etc. are no 
longer present in him who has transcended 
the Gunas. Of course, activity of some 


( 22 ) 


sort is undertaken by the body and senses 
of even such a man, but the same is 
covered by the term ‘Pravriti’. That is 
why, of all the effects of Rajoguna, the 
verse emphasizes the absence of attach- 
ment jgand aversion for ‘Pravrtti’ or 
activity alone, That is to say, when 
there is an urge in the mind of him who 
has risen above the Gunas to undertake 
any action, or whenthe same is actually 
undertaken by his body, he feels no 
aversion for the same; and when this is not 
the case, he does not hanker for it either. 
The appearance and disappearance of an 
urge or activity make no difference to him. 


‘Moha’ is that stupefying tendency of 
the mind, which induces drowsiness, dream 
and deep slumber etc. and robs the body, 
senses and mind of light, born of Sattva- 
guna. The other effects of Tamoguna, 
such as ignorance etc., cease to exist in 
him who has transcended the Gunas; for 
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ignorance cannot even enter the outskirts 
of wisdom and, in the absence of any 
doer, erring is out of question. There- 
fore, of all the effects of Tamoguna, the 
verse emphasizes the absence of attach- 


ment and aversion for ‘Moha’. or stupor 


alone. That isto say, when the body of 


the man who has risen above the three - 


Gunas is swayed by effects of Tamoguna 
in the shape of drowsiness, dream or 
deep slumber, he feels no aversion for 
the same; and when they relax their 
held on them, he does not long 
for their return. Their appearance and 
disappearance make no difference to 
him, 


sariaazidiat wat a faa | 
got aden sta atsatayla Aga 23 


y: who; zza@iaaa like a witness; a1ata: sitting; ao; by the Gunas or 
modes of Prakrti; + faarea® is not disturbed; am ya the Gunas alone; 
adea move ( among the Gunas ); ¢f@ so ( knowing ); a: who; aalagla remains 
established in identity with God (who is Truth, Consciousness and Bliss 
solidified ); # g#% (and) never falls off (from that. state ). 


He who, sitting like a witness, 1s not disturbed by the Gunis, and 


who, knowing that the Gunas 


alone 


move among the Gunas, remains 


established in identity with God, and never falls off from that state. (23) 


‘Uddasina’ is he who maintains an 
attitude of indifference towards incidents 
and things with which he has absclutely 
no connection whatsoever. Since the man 
who has risen above the three Gugas 
ceases to have any connection whatsoever 
with those Gunas and their evoluies, 
viz., the body, senses and mind and all 
other objects and events, he stands like 
a witness as it were. In reality, however, 
this state of indifference too is only accide- 
ntal to him, he is unconnected even with 
that. This is what is meant by speaking 
of him as sitting like a witness. 

Souls who are connected with the 
Gunas are driven by them, even against 
their will, to activities of various 
kinds and forced to reap their fruit; 
they disturb their peace of mind 
by bringing them joy and sorrow and 
cause them to migrate from one species 
‘of life to another. They, however, cease 
to have any influence on him who has 
no connection with them, He remains 
ever unchanged and unaffected in the 
midst of changes undergone by the body, 
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senses and mind, which are the products 
of these Gunas, and in spite of his 
contact with, and separation from, various 
objects of the world. This is what is 
meant by his remaining undisturbed by 
the Gunas, 


The words ‘Gunah vartante iti eva’ 
in the present verse echo in the same idea 
as has been brought out in the latter 
half of TIl. 28. The intention is to show 
that all organs, such as the senses, 
mind, intellect and vital airs etc, and 
all objects of senses, such as sound 
etc., are extensions of the Gunas. 
Therefore, the moving of the senses, 
mind and intellect, etc. among their 
respective objects 1s nothing but the 
moving of the Gunas among the Gunas. 
The Self or Spirit has nothing to do with 
them. It is eternal, conscious, wholly 
unattached, ever unchanging and the same 
as Truth, Consciousness and Bliss. 


‘Na ingate’ means ‘never moves’. 
The idea is that not only the Guyas are 


incapable of shaking him who has 
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transcended them, but he for his own 
part never loses his balance of mind. For 
once the Jiva is established in identity 
with the integral Brahma or supreme 
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Spirit, who is Truth, Consciousness and 
Bliss solidified, it no longer retains its 
separate identity. Who is, then, to lose 
his balance and how ? 


GASAGaE: TET AAS AeA: | 
geatracal dcegqeafieqradegia: il 22 I 


zaea: (ever) established in the Self; aaguge: treating woe and joy 
alike; aawienntat: regarding a clod of earth, a stone and a piece of gold 


as equal in value; Wit: wise; 
disagreeable 


alike. 


He who is ever established in the Self, 


qzafsatfia: receiving the 
in the same spirit; geaftegra@edfa: viewing censure and praise 


agreeable and the 


takes woe and joy alike, 


regards a clod of earth, a stone and a piece of gold as equal in value, 


is possessed of wisdom, 


in the same spirit, and views censure and praise alike. 


‘Swastha’ is he who is established 
in his real self. The use of this word is 
intended to ‘convey that he alone who 
is established in the Self can remain 
balanced in joy and sorrow. The idea is 
that the common run of men are, as a 
rule, centred in one or other of the three 
bodies—physical, astral and causal—all 
of which are evolved from ‘Prakrti’ or 
Matier; therefore, they are centred in 
‘Prakrti’? ( Prakrtistha ), and not in the 
Self, And such men only move among the 
Gunas or modes of Prakrti ( XIII. 21 )s 
hence they cannot take joy and sorrow 
alike, The man who has transcended the 
Gunas ceases to have any connection 
whatsoever with Prakrti and its evolutes; 
that is why he is ‘Swastha’ te htalliahel 
in his own Self, who is the same as 
Truth, Consciousness and Bliss. Therefore, 
even though joys and sorrows continue 
to appear and disappear in the body, senses 
and mind of the man who has risen 
above the Gunas and_ has accordingly 
ceased to have any connection with 
them, he does not identify himself with 
those joys and sorrows; he remains ever 


receives the pleasant as well as the unpleasant 


(24) 


balanced. This is how he takes joy and 
sorrow alike. 


A lump made out of the mixture of 
clay and cow dung used in plastering mud 
well as the refuse of iron 
are known by the name of ‘Losta’. 
Holding such a lump as well as a stone 
and a piece of gold as neither acceptable 
nor worth rejecting is what is meant by 
regarding them as equal in value. The 
Statement that a ‘Gund&tita’ makes no 
distinction between them is intended to 
show that whatever objects there are in 
the world—which people regard as either 
Superb, second-rate or ofa mean order— 
are equal in his eyes; for he views all 
objects as illusory like water in a mirage, 
he has no bias for or against any particular 
object. 


hovels, as 


A man of wisdom, 7 e., who is stable 
of mind, is called ‘Dhira’. He who has 
transcended the Gunas never loses his 
balance of mind even in the face of the 
greatest joy and sorrow ( VI. 21, 22). 
That is why his reason ever remains 
steadfast. 
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That which is agreeable to the body, 
senses, mind and intellect, and which 
strengthens, helps and soothes them is 
said to be ‘pleasant’ in the eyes of the 
world; while that which is disagree- 
able and hostile to them, which wears 
them away and mortifies them, is 
considered ‘unpleasant’ from the worldly 
point of view. In spite of the contact of 
the body, senses and mind with multi- 
farious objects and beings of both these 
types, he who has no bias for or against 
any of those objects is said to ‘receive 
the agreeable and the disagreeable in 
the same spirit’. 


Inasmuch as the Gun&tita ceases to 
have any connection with the _ body, 
senses and mind, he has no bias for or 
against any object which comes in contact 
with his body etc. The idea is that to 
the common run of men, contact with 
what is agreeable and the removal of 
that which is disagreeable are a source 


ATATIATAA EAA 


of attraction and joy; whereas contact 
with what is disagreeable and the loss. 
of that which is agreeable excite a feel- 
ing of aversion and sorrow. Such is, 
however, not the case with him who has 
risen above the Gunas; he is ever 
completely beyond the feclings of attrac- 
tion and aversion, joy and grief. 


‘Ninda’ or censure consists in exposing 
the real or imaginary faults of another, 
while ‘Stuti? or praise consists in 
expatiating on his virtues. Both three 
are related mainly to the ‘name’ of an 
individual, and partly to his body. Since 
the Gunatita ceases to have any connec- 
tion whatsoever with the ‘body’ and its 
‘name’, ‘censure’ or ‘praise’ . causes him 
neither grief nor delight; the calumniator 
does not excite his wrath, nor does the 
panegyrist earn his pleasure. He remains 
balanced under all circumstar.ces. This 
is how he views censure and praise alike. 


fasttcqarat: | 


AUN = wodla: A Boss i VW i 


ararqetaat: to honour and ignominy; ea: ( who is ) indifferent; arfrerar: 
to the cause of a friend as well as to that of an enemy; gw: alike; 
gaferatieartt (and) has renounced the sense of doership in all undertakings; 
@: he; gota: one who has risen above the three Gunas; 3=4at is spoken 


of (as). 


He who is indifferent to honour and ignominy, is alike; to the cause 
of a friend as well as to that of an enemy, and has renounced the sense 
of doership in all undertakings, is said to have risen above the three Gunas. ( 25 ) 


Honour and ignominy are mainly related 
to the body. Therefore, those worldly- 
minded people who look upon the body as 
their self have a liking for honour, and 


an aversion for ignominy. Consequently, 
honour brings them delight, while 


dishonour fills them with grief: and they 
love him who honours them and are 
even inimically disposed towards him 
who insults them. The Gunatita, however, 
inasmuch as he ceases to have any 


connection with the body, neither feels 
delighted when the latter is honoured, 
nor is he filled with grief when it is 
treated with ignominy. In his eyes, the 
object of honour and dishonour, the 
agent who is responsible for such 
treatment, as well as the acts constituting 
these—everything is illusory and analogous 
to a dream; that is why honour and 
ignominy do not arouse in him the feel- 
ings of attraction and aversion or delight 
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and grief. That is how he maintains an 
attitude of indifference to honour and 
ignominy both. 


Even though the Gunatita entertains no 
feeling of friendship or enmity towards 
any creature for his own part, and hence 
there is no friend or foe in his eyes, yet 
people find their own sentiment of 
friendship or enmity reflected in him. 
It is in this sense that the Lord speaks 
of him as alike to the cause ofa friend 
and to that of an enemy. That is to say, 
whereas ordinary men of the world 
identify themselves with, and extend their 
love to, those who are on friendly terms 
with them, as well as to their relatives 
and well-wishers, ard help them even 
by sacrificing their own interests, while 
they hate those who are inimically 
disposed towards them, as well as their 
relatives and well-wishers, wish harm 
to them and employ their energy in 
actually harming them, a Gunatita does 
not, Iie maintains an_ attitude of 
impartiality towards both the parties, and 
cherishing no love or hatred for any, 
is habitually engaged in doing good to 
all alike. He harms none, has no. bias 
for or against anyone. This is how he is 
alike to the cause of a friend as well as 
to that of an enemy. 


Replying in the 
now deals with his 


above words 
third question 


The noun ‘Arambha’ forming part of 
the compound word ‘Sarvarambhaparityagr 
in this verse denotes any action whatso- 
ever. The use of this compound 
adjective with reference to a Gunatita is, 
therefore, intended to convey that he 
does not claim the doership in respect 
of any actions, conforming to the 
scriptural injunctions, habitually  per- 
formed by his body, senses, mind and 
intellect by force of his Prarabdha or 
destiny in the interest of the world order, 
1. €., with the object of weaning the 
people from evil ways and reclaiming 
them to the path of rectitude. 


The concluding words of this verse, 
viz., ‘Gunatitah sa uchyate’-—‘he is said to 
have risen above the three Gunas’—sum 
up the Lord’s reply to two of Arjuna’s 
three questions embodied in verse 21 
above, That is to say, a Gun&tita is he 
who is endowed with all the virtues 
described in verses 22, 23, 24 and 25, 
It is these which constitute his disting- 
uishing marks and these again which 
typify his conduct and behaviour, There- 
fore, so long as one’s heart shows the 
least trace of partiality and prejudice, a 
sense of disparity, joy and grief, ignorance. 
and egotism, one should know that he 


has not yet attained the state of a 
Gunatita. 


to the first two questions of Arjuna, the Lord 
concerning the means of rising above the Gunas. 


The Lord had already stated in verse 19 above that the means of attaining 
that state is to remain constantly established in the formless and — attributeless 
Brahina, who is Truth . Consciousness and 


Q@ noiu-doer. And 


Bliss solidified, realizing himself to be 


ocr. . besi des this a sustained ¢ fjort to imbibe the qualities and conduct 
of a Gunatita described in the above four verses, holding them as the ideal worth 
approaching, is also recognised as @ means tof \opeaching Uthareo fares Manag thel 
since Arjuna desircd to know whether there was any easier way thee ha tba 
mentioned above, the Lord Suggests such : ; is 


way to Arjuna as desired by him. 


Ht @ diseaivata afegiita aaa | 
neeay ~ 
OOM Wadtsal seat sHAIa | Re I 


4: who; aeafuanio alata through the 


a: he; aq 


aq Me; @aaq constantly worships; 


Yoga of exclusive devotion; 
too; gary ama these ( three ) 
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Gunas; andi fully transcending; a@yarr for attaining Brahma; #qa 


becomes eligible. 


He #00 who constantly worships Me throughthe Yoga of exclusive devotion,— 
transcending these three Gunas, he becomes eligible for attaining Grahma. ( 26 ) 


The noun ‘Bhaktiyogena’, qualified 
by the adjective ‘Avyabhicharena’, denotes 
that undivided love for God which has 
no selfish motive behind it and presupposes 
extreme reverence, and which follows the 
belief that He alone is the highest object 
of worship and worth approaching for 
Protection, that He is the supreme goal 
and the ultimate resort, that He is our 
Lord, father and mother, brother and 
kinsman, our greatest benefactor, and 
what not, and that we have none else than 
Him to call our own, In other words, 
‘Avyabhichatra Bhaktiyoga’ is that ex- 
clusive love which is absolutely untainted 
by self-interest, egotism and _ infidelity, 
and ever complete in all respects, which 
is unshakeable, and altogether un- 
divided, and which may make it unbear- 
able for us to forget the Lord even for 
a moment. 


And he who is constantly engaged in 
hearing of, singing and dwelling on the 
Lord's virtues, glory and pastimes, reciting 
and muttering His names, contemplating 
on His being and other such practices, 
who looks upon the mind, intellect, body 
and other organs and everything else as 
belonging to God, and who continues to 
perform all actions ina disinterested way 
and for His sake in the manner enjoined 
by Him and as an act of service to Him, 


The above verse holds out the 


Brahma as the reward of worshipping God 
whereas verse 20 declares the 


fruit 
mind of Arjuna any doubt regarding the 
establishes their identity in the concluding 


Gunatita enters into the being of God; 
of supreme Bliss ( Amrta) as the 


Therefore, in order to remove from the 


disparity of these rewards, the Lord 


verse of this chapter. 


attainment of the formless 


regarding himself as a mere tool in His 
hands, is said to worship Him through 
the Yoga of exclusive devotion. 

The personal pronoun ‘Mam’ in this 
verse refers to God with attributes, who 
is all-powerful, all-pervading, all-sustain- 
ing and supremely merciful, the inner 
Ruler of all, the creator and destroyer 
of the entire universe, the disinterested 
friend of all, the supreme lover. 


The use of the demonstrative adjective 
‘Etan’ with the substantive ‘Gun4&n’ is 
intended to convey that the latter stands 
for the three modes of ‘Prakrti,—Sattva, 
Rajas and Tamas,—which form the subject 
of discussion in the present chapter; and 
he who ceases to have any connection 
whatsoever with the aforesaid Gunas and 
their evolutes in the form of the body, 
senses, mind, intellect and all mundane 
objects, is said to have transcended these 
Gunas. 

The moment man succeeds in transcend- 
ing the Gunas, as stated above, he not 
only becomes eligible for attaining as his 
very self ihe formless and «attributeless 
Brahma, who is Truth, Consciousness and 
bliss solidified, and after attaining whom 
nothing remains to be attained, but 
actually attains Him immediately after. 
That is what is meant by the words 
‘Brahmabhiyaya Ka!pate’. 
and  attributeless 
with attributes, verse 19 says that a 
attainment 


of rising above the three Gunus. 


gant fe sfagiaanaercaaea & | 
qadea A YALA GaeAHleaHeT T Il Rs | 
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fe because; wea7et aan: of the (aforesaid) imperishable (supreme ) 
° Ly . 5 
Brahma; 4 and; agata of immortality; @ and; mater wat of the eternal 


virtue, a and ( again ); 
sfagt the ground; eq I ( am ). 


agftasea qaer of unending 


(immutable ) joy; 


For, I am the ground of the imperishable Brahma, of immortality, 


of the eternal virtue and of unending immutable bliss. 


The use of the adjective ‘Avyayasya’ 
with the substantive ‘tbrahmanah’ shows 
that the latter stands here for the form- 
less and attribuieless supreme Spirit, and 
not for Prakrti. And the intention of the 
Lord in declaring Himselfas the ground 
of that imperishable Brahma is to convey 
that the latter is not different from Him, 
who is the same as God possessed 
of attributes, and that He is not 
different from Brahma. In reality, Sri 
Krsna and Brahma are not two different 
entities, but represent one and the same 
Reality. Therefore, the attainment of 
Brahma, referred to in the preceding 
verse, is the same as the realization of 
Sri Krsna or God with attributes. For, 
it is the one supreme Brahma or God 
who is said to be endowed with different 
forms in order that He may be worshipped 
by men of varying capacities. Of these, 
the absolute or attributeless aspect, which 
transcends Maya and is inconceivable and 
beyond the reach ot mind and speech, is 
one and only one; while God with 
attributes is both with and without form, 
That which pervades the entire universe, 
which is all-supporting, which sustains 
and nourishes all, is the qualified unmani- 
fest or formless aspect. Sri Siva, Sri 
Visnu, Sri Rama, Sri Krsna and others 
are the manifest forms of God, while this 
entire universe is His cosmic Body, 


The word ‘Amrtasya’ also refers to 
Brahma, realizing whom man_ becomes 


(27) 


immortal, that is, secures lasting immunity 
from transmigration in the form of birth 
and death. By referring to Himself as 
the ground of immortality, the Lord 
shows that He is no other than that 
‘immortality’, so that the attainment of 
‘immortality’ referred to in verse 20 of 
this chapter and verse 12 of Chapter XIII 
is the same as His own realization, 


The substantive ‘Dharmasya’ qualified 
by the adjective ‘Saswatasya’ denotes 
the eternal virtue which has been spoken 
of in the concluding verse of Chapter XII 
as ‘DharmyAmrta’ or the nectar of pious 
wisdom, and referred to in the present 
chapter as the marks of him who has 
transcended the three Gunas. By declaring 
Himself as the ground of such virtue, the 
Lord intends to convey that, being con- 
ducive to His realization, it constitutes 
His own being; for he who practises it 
attains no other reward than Himself. 


The noun ‘Sukhasya’, qualified by the 
adjective ‘AikAntikasya’ stands for that 
everlasting supreme Bliss which has been 
referred to in verse 2i of Chapter V as 
‘undiminished joy’, as ‘unending bliss’ in 
verse 21 of Chapter VI and as ‘everlast- 
ing joy’ in verse 28 of the same chapter. 
By speaking of Himself as the ground of 
that Bliss, the Lord shows that such 
everlasting supreme Bliss is the same as 
Himself, and nothing else than Him; hence 
ihe attainment ofthat Bliss is the same 
as His own realization. 


a aafefa stagaragiagaaa = aafaarai 
mare NeEsnspqiae qnaafaymaat 
AIA ATaMSEAIT: |] eX II 


Thus, in the Upanisad 


sung by the Lord, the 


science af Brahma, the scripture of Yoga, the 
dialogue between Sri Krsna and Arjuna, 
ends the fourteenth chapter entitled 
“The Yoga of Division of 


the three 


Gunas,” 


Oe 


ws 


3P 


Chapter XV 


The present chapter is devoted to a discussion of the virtues, glory and 
essential character of the Supreme Person or God with attributes, who is the 
almighty lord, creator, and destroyer of the entire universe, the 
inner ruler and disinterested friend of all, all-pervading, supremely 
merciful, all-supporting and worth approaching for shelter. Speaking 
of the Ksara Purusa ( Ksetra ), the Aksara Purusa ( Ksetrajna ) and the Supreme 
Person ( God ), it explains at length how God is superior to both ‘Ksara’ and 
‘Aksara’ why He is called the ‘Supreme Person’, what is the value of knowing 
Him as the supreme Person and how can He be realized. That is why the 
chapter has been designated as “The Yoga of the Supreme Person”. 


Title of the 
Chapter 


Verses 1 and 2 of this chapter metaphorically refer to the universe in 
terms of a peepul tree. Declaring in the third that the beginning or end or 
even stability of this tree of universe are not actually perceived, 

pee ceaeee the Lord exhorts us to fell it with the formidable axe of dispassion; 
while inthe fourth He advises us to seek refuge in God, the Primeval 

Person, in order to realize Him in the form of the supreme State. Describing 
in verse 5 the marks of those who reach that supreme State, the Lord declares 
in the sixth that the supreme State referred to above is supremely effulgent 
and that there is no return from it. Thereafter, verses 7 to 11 discuss, among 
other things, the nature of the Jiva or embodied soul, how it migrates from 
one body to another along with the mind and senses and how, abiding in the 
body, it enjoys worldly pleasures through them, and declare in the end that the 
man of wisdom alone can know the Jivatma in all his states and that a man 
art is incapable of knowing it under any circumstance. 


possessing an impure he 
isting in the Sun, who- illumines the 


Declaring in the twelfth that the light ex 
whole universe, as well as in the moon ete. is His own effulgence, in the 
thirteenth and the fourteenth He speaks of Himself as having entered the earth 
and thereby sustaining all beings, as nourishing all in the form of the moon, 
and as digesting all food in the form of the gastric fire. In the fifteenth He 
aks of Himself as indwelling the hearts of all, as the source of memory, ete. 
which ought to be known through the Vedas, and as the 
knower of the Vedas and the originator of Vedanta. Declaring in the sixteenth 
that all beings are referred to as Ksara, and that the immutable Self is spoken 
of as Aksara, He speaks in the seventeenth of the imperishable, all-pervading 
and all-sustaining God as the Supreme Person, and as distinet from ag 
Pointing out in the eighteenth the reason why the Lord is known as the 


spe 
of all beings, as that 
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Supreme Person, He coneludes the chapter by glorifying in the nineteenth the 
man who knows Him asthe Supreme Person and extolling in the twentieth 


the knowledge of this most esoteric teaching. 


Having discussed at length in verses 5 to 18 of Chapter XIV the essential 
character of the three Gunas their evolutes as well as their binding nature, the 
destinies of a higher, lower and intermediate order awaiting those 

helt who are bound by these Gunas and so on, the Lord pointed out in 
the nineteenth and the twentieth the means as well as the reward 

of transcending the Gunas. Thereafter in response to  Arjuna’s query, He 
described ia verses 22 to 25 the marks and conduct of him who has risen above 
the Gunas, and proclaimed in verse 26 that the Yoga of exclusive devotion to 
God with attributes was an easier way of transcending the three Gunas and 
becoming eligible for attaining Brahma. Therefore with the object of awakening 
undivided .ove for God, which has been referred to in Chapter XIV as the Yogi 
of exclusive devotion to Him, the Lord now introduces Chapter XV in order to 
discuss the wirt.es glory and essential character of the Supreme Person or God 
with attributes as well as the principal means of transcending ihe Gunas, 012., 
dispassion and self surrender to Him. In order, first of all, to arouse dispassion 
towards the world, the Lord speaks of the world in the following three verses in 
the terms of a  peepul iree and exhorts us to cut it down with the axe of 


dispassion 
al argara 


PASAT MAA ae TIETSAgAT | 
seaita aeqanifa aed aga aafaa i ti 


saqeq having its roots in God (the Primeval Person ); sraraq 
whose stem 1s represented by Brahma (the Creator ); waa the peepul tree 
(in the from of this creation );° ss4aq (as ) imperishable; srg: they declare; 
seqifa (and) Vedas; wea of which; qt ( are declared to be) the Pe 
aq that (free in the form of creation ); a: who; 32 knows ( in reality 
along with ifs root); a: he; azffq (is) the knower of ( the intention of ) 
the Vedas. 


£4, és P| a - Bhat 4 
Sri Bhagavan said: He who knows the peepul tree ( in the form 
of creation ); which is said to be imperishable with its roots Shae Peet 
~ . Va 


+ 2 vhose stem 18 Yranrae £ 
Being ( God ), whore stem is represented by Brahma ( the Creator ), and 
vey Ve rac are the MING Ia S] " . A 
whose leaves are the Vedas, is a knower of ( the intention of ) the Vedas (1) 
J Co, 
The tree in the form of this creation in verse 4 as well as in l 
has sprung and grown from the Primeval verses. mend ee 


. j That Primeval Bei oe, 
Being, Narayana; this has been stated etehial “Una Mee. Niet prin 
4 e 
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foundation of all, and resides in the 
form of God with attributes in His 
eternal Abode situated above all 
regions; therefore, He is termed as 
‘Urdhva’. The tree in the form of this 
cosmos has emanated from that almighty 
God the Lord of Maya; hence it is 
spoken of as ‘Urdhva-Mala’ or having 
its root above. While other ordinary 
trees have their roots extending down- 
wards below the earth’s surface, this tree of 
creation has its root extending upwards; 
that is a most extraordinary phenomenon. 


During the evolution of this tree of 
creation, Brahma or the Creator appears 
first of all; hence it is Brahma who 
represents its stem. The abode of Brahma 
is situated in a lower plane as compared 
to the eternal Abode of the Primeval 
Being, Narayana, and his rank too is 
‘lower than that of the Lord. It is from 
the Primeval Being, Narayana, that 
Brahma takes His descent and it is He 
who controls him. Hence this tree of 
creation has been spoken of as having 
its stem lower than its root. 


Being subject to change, this tree of 
creation is perishable, transient and 
momentary in character; yet it has existed 
from time without beginning and one 
never finds its continuity broken; hence 
is if called ‘Avyaya’ or imperishable. 
For in the form of God Almighty its 
root is eternal and imperishable. But 


really speaking, this tree of creation is 

not imperishable. Had it been 80, it 
aye 8=«- TEATEATT 
aA qaragaaatta 


aeq of the aforesaid tree of creation; 19gal: 
frqaTaey: 


form of) the three Gumas; 


tender leaves; Wat 
creation such as 


downwards; @ as well as; Raq upwar 


82 B. G. 


other . 


branches (in the 
gods, human beings and sub-human creatures 
ds; saan (are ) 


would not have been stated in verse 3 
below that it does not turn out what it 
1s represented to be, nor would there 


be any sense in exhorting anyone to 
fell it with the formidable axe of 
dispassion. 


Leaves grow out of the stem of a 
tree and contribute to the protection and 
growth of the tree. The Vedas have 
flowed from Brahma, who represents the 
stem of this tree of creation;- and it 
is acts enjoined by the Vedas that are 
conducive to the growth and protection 
of the world. Hence the Vedas have been 
represented as the leaves of this tree. 


Prought forth by May or the illusory 
power of God Almighty, this creation is 
liable to appear and disappear like a 
tree and is momentary in character; 
therefore, refusing to be trapped by 
its glamour, one should take refuge in 
God, who is the Lord of Maya, and has 
created this universe. Knowing this truth, 
and cultivating dispassion and indifference 
towards the world he who surrenders 
himself to God, he alone is a real knower 
of the Vedas; for it is God alone who 
has been declared in verse 15 below as 
worth knowing through all the Vedas. 
He who comes to know this character of 
the tree of creation develops indifference 
towards it and takes refuge in God; and 
it is self-surrender to God that constitutes 
the main theme of the Vedas. This is 
what is meant by the statement that he 
who knows the tree of creation is the 
knower of Vedas. 


atat worst 4 = faaasratet: | 
maaraitta 


ATaars tl 2 I 


fed by (water in the 


having sense-objects for their 
srg of the different orders of 
etc. ); AA: 


extended; @ and; 
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nqvaai% in the human body; #atgaedtfa binding (the soul) according to 
(its) actions; qzf roots (too ); aa: in the lower regions; 4 as well as 
(in the higher regions); agqaaaft are spread everywhere. 


Fed by the three Gunas and having sense-objects for their tender 


leaves, the branches of the aforesaid tree (in the shape of the 
orders of creation ) extend both downwards and upwards; and 


different 
its roots, 


which bind the soul according to its actions in the human body, are spread 
in all regions, higher as well as lower. (2) 


It is attachment to the Gunas that 
is responsible for one’s birth in good 
and evil wombs ( XIII. 21); and it is 
from the Gunas, again, that all the 
worlds as well as the bodies of living 
beings are evolved; this is what is meant 
by Speaking of the branches of the afore- 
said tree as fed by the Gunas. And it is 
in these branches in the form of the 
different species of living beings that all 
the five objects of senses, viz., sound, 
touch, colour, taste and smell appear; 
that is why these sense-objects have been 
compared to tender leaves. 


All the divisions of this cosmos from 
Brahmaloka (ihe abede of Brahma ) 
down to the nethermost region known 
by the name of Patala, as well as the 
different orders of creation inhabiting 
them, constitute the numerous’ branches 
of this tree; and their spreading every- 
where from the highest to the lowest 
region is what is meant by their extend- 
ing both downwards and upwards. 


The feelings of ‘I’ and ‘mine’ and the 
latent type of desires, which are all born 
of Avidya or Nescience, represent the 
roots of this tree. They sway the hearts 
of all living beings who inhabit the various 
divisions of the universe from Brahma- 
loka down to the nethermost world, and 
are liable to appear and disappear, hence 
they have been spoken of as extending in 
all regions, higher as well as lower. And 
freedom of will is enjoyed by human 
beings alone and actions performed through 
the human body under the impulse of 
egotism, the feeling of meum and latent 
desires have been held to be the cause 
of bondage; that is why these roots bind 
the soul according to its actions in the 
human body. All other species are meant 
for experiencing pleasure and pain, they 2o 
not enjoy freedom of action; hence roots in 
the form of egotism, the sense of meum 
and latent desires, even though pfesent 
in them, cannot bind the soul according 


to its actions in those orders of creation. 


1 Bate adwewa avdt a ated ag AwMNagy | 


saa 


glaeeqanagaean aaa 


fSrat 2 


azq of this tree of creation; eqq character; aut of the kind it has 
been represented to be; ge here ( on mature thought ); 4 sqerq2 is not found; 4 


(for) neither; arf: 


) . ( there iS) beginning; a a nor; 8a: end; @ a 
nor again; ala ( there is ) Stability; 


ata this; gfeeqeq most firmly 


rooted; #g1%44 peepul tree; <a sagAeIN with the formidable axe of dispassion; 
‘ ; , . 2 


fant felling; 
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The nature of this tree of creation does not on mature thought turn 


out what it is 


represented to be; for it has neither beginning nor end, 


nor even stability. Therefore, felling this Peepul tree, which is most firmly- 
rooted, with the formidable axe of dispassion, (3) 


On mature thought as well as on the 
realization of Truth the nature of this 
tree of creation does not turn out what 
it has been represented to be in the Sastras, 
what it actually appears and what we 
hear about it; for even in thoughtful 
moments we realize its perishable and 
momentary character, while with the 
realization of Truth it ceases once for 
all to have any connection with us. In 
the eyes of him who has realized the 
Truth, it gets extinct. That is why 
verse 16 speaks of it as the ‘Kgara’ 
Purusa, or a perishable entity. 


By speaking of the tree of creation 
‘as without beginning or end, and having 
no stability, the Lord intends to show 
its indescribable nature. The idea is that 
although this tree of creation is traditiona- 
lly believed to have a beginning as well 
as an end, inasmuch as it is known to 
spring up at the beginning of a cosmic 
day: and disappear at the end of it,’ one 
does not know when this serial process 
of its appearance and disappearance 
actually started and how long it will 
continue. Even during its actual existence 
it is in a state of constant flux; what 
it was a moment ago it ceases to be the 
very next moment. In this way, one 
does not discover the beginning or even 
the stability of this tree of creation. 


The roots of this tree of creation in 
the form of the feelings of ‘1’ and ‘mine’ 
and the latent type of desires, which 
are all born of Nescience, having been 


constantly nourished from time without 
beginning, have become extremely strong. 
Therefore, so long as the axe is not 
applied to them, the tree of creation 
cannot be destroyed. Even if we lop 
its trunk, that is to say, even if we 
sever all outward connection with the 
world, the tree of creation cannot be 
felled unless we give up the feelings 
of ‘J’? and ‘mine’ as well as our latent 
desires. Itis in order to bring out this 
idea, as well as to show that it is a most 
uphill task to cut these roots, that the 
tree has been spoken of as very firmly- 
rooted. Realizing through one’s critical 
judgment the perishable and momentary 
character of the entire universe, he who 
no longer finds any joy, agreeability or 
attraction in the various enjoyments of 
this world and the next,—such as wife 
and children, wealth and home, honour 
and fame, popular esteem and heavenly 
bliss etc.,—in other words, he who alto- 
gether ceases to have any attachment 
for them is said to have developed a 
strong dispassion; and it is this dispassion 
that has been referred to here under the 
name of Asanga-Sastra. And he who 
gives up with the help of this dispassion 
all thought of this world, consisting of 
animate and inanimate creation,—in other 
words, he who develops indifference to- 
words it, and further gives up the feel- 
ings of ‘I’ and ‘mine’ as well as his latent 
desires is said to have felled the aforesaid 
tree of mundane existence with the for- 
midable axe of dispassion. 


The Lord now tells us what further step should be taken after. one has felled 
the tree of mundane existence with the axe of dispassion. 


aa: a4 aafentftasd afeat wat a faadtea ya: | 


awa ald get saad aa: 


said: TAT FCM ils I 
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aa: after that; 


aq that; gz% supreme state, viz., God; oftarftasay 


should be diligently sought after; afta to which; aa: having attained; 4: 


a no more; faada they return; @ and; 
creation; 


flow of this beginningless 


ya: from whom; gweitt sgfa: the 


vaat has progressed; aq that; way 


primeval; get Being ( Bhagavan Narayana ); ¢4 alone; aga I take refuge in. 


Thereafter a man should diligently seek for that supreme state, viz., 
God, having attained to which they return no more to this world; and 
having fully resolved that he stands dedicated to that primeval Being ( God 
Narayana ) Himself, from whom the flow of this beginningless creation has 
progressed, he should dwell and meditate on Him, (4) 


The noun ‘Padam’ in this verse 
denotes that which has been spoken of as 
‘Urdhva’ in the opening verse of this 
chapter, and as ‘Mam’ ( Me) in verse 26 
of Chapter XIV and ‘Aham’ in the very 
next verse, and which has been referred 
to at other places under various names, 
such as the supreme State, the immortal 
State, the supreme Goal and the supreme 
Abode. And striving again and again to 
realize through contemplation and 
meditation the essential character, virtues 
and glory of the almighty and _ all- 
sustaining God is what is meant by 
seeking after that supreme State. The 
idea is that developing complete 
indifference towards the world through 
dispassion coupled with critical sagacity, 
as advised in verse 3 above, one 
should strive to attain that supreme state 
or God by taking recourse to contemplation 
and meditation. 


The qualifying clause ‘attaining to 
which they return no more to this world? 
is intended to convey that the supreme 
state which we have been exhorted to 
seek after is no other than the Lord 
Himself. In other words, the noun 
‘Padam’ in this verse refers to the same 
almighty, all-supporting and all-sustaining 
God or supreme Person, attaining to whom 
men know no return. Verse 21 of Chapter 
VIII also inculcates the same idea. 


Self-surrender to that Primeval Reing 
(God) from whom this beginningless 
cycle of creation has started its career 
and from whom this cosmic tree has 
spread out its branches, is the only 
way to transcend this mundane existence 
once for ali and realize Him. This is 
what is sought to be conveyed by the — 
latter half of this verse. 


The substantive ‘Purusam’, qualified 
by the adjectives ‘Tam’ and ‘Adyam’, 
signifies that very God or supreme 
Person who has already been referred to 
by the words ‘Tat’ and ‘Padam’ in the. 
first half of this verse and whose ‘Maya- 
akti’ or illusive power has been declared 
as responsible for bringing forth and 
expanding this ancient cosmic tree. The 
use of the verb ‘Prapadye’ is intended to 
impress upon our mind that one should 
strive to realize that supreme State or 
God only by taking refuge in Him. The 
idea is that one should continue to strive 


for His realization in the aforesaid 
manner, taking care not to be tainted 
even by a tinge of pride and reposing 


full faith in God with a feeling of 
absolute and exclusive dependence on 
Him and relying on His strength alone. 


The use of the particle ‘Eva’ is inten- 


_ ded to impress on our mind that for God- 


Realization one should take refuge in Him 
and Him alone, 
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The Lord now points out the marks of those who succeed in realizin g Him 
by taking refuge in the above manner in that Primeval Being or God, who 
the same as the supreme State. 


fratearatet faaaqatat 
Taran: 


fratadier: free from pride and delusion; fsaagdat: who have conquered 
the evil of attachment; aearafea: who are in eternal union with God; 
faftzaatat: whose cravings have altogether ceased; gug:ada: aa: from ( all ) 
pairs of opposites going by the names of joy and sorrow; fager: completely 
immune; sayz: the wise; aq that; asqaq imperishable; qq (supreme) State; 
aeefeo reach. 


is 


AeA A AaAL 


fatraetat: | 
GAG MAINS sagt: 


Ce os 


Those wise-men who are free from pride and delusion, who have 
conquered the evil of attachment, who are in eternal union with God, 
whose cravings have altogther ceased and who are completely immune from 
all pairs of opposites going by the names of pleasure and pain, reach that 


supreme immortal state. 


The word ‘Ma&na’, forming part of 
the compound adjective ‘Nirmanamohah’ 
in this verse, signifies honour, fame and 
prestige; while ‘Moha’ denotes indiscre- 
tion, error, delusion and other Tamasic 
propensities, Therefore, ‘Nirma&anamohah’ 
are those who do not entertain the least 
idea of their own superiority in point of 
birth, merits, wealth, power and learning 
etc., and who have risen above honour, 
fame and prestige, as well as ahove 
Tamasic propensities like indiscretion 
and delusion etc. 


‘Jitasangadosah’ are those who no 
longer entertain the least attachment for 
the enjoyments of this world and the 
next, whose mind remains unexcited even 
in the midst of woridly pleasures. 


The word ‘AdhyAtma’ forming part of 
the compound adjective ‘Adhyatmanityah’ 
in this verse, stands for the essential 
character of God. Therefore, ‘AdhyAtma- 
nityal’ are those who stand eternally 
united with God, who are never disunited 


(9) 


from Him even fora moment and whose 
mood is ever unshakeable. 


The word ‘Kama’, forming part of 
the compound adjective *Vinivrttakamah’ 
covers all kinds of desires of various 
gradations, such as craving, thirst, want, 
latent desire and longing etc., all of 
which have delicate shades of meaning. 
Therefore, ‘Vinivrttakamah’ are those 
who have no desire of any kind and in any 
of these forms lurking in their mind. 


Pairs of opposites, such as heat and 
cold, agreeable and disagreeable, honour 
and ignominy, praise and censure etc., 
have been given the names of joy and 
sorrow inasmuch as they are conducive 
to joy and sorrow. He who transcends 
these, that is to say, he who is not in 
the least susceptible to morbid feelings 
such as attraction and aversion, joy and 
grief, etc. in the presence or absence of 


any of these contraries is said to be 
completely immune _ from. pairs of 
opposites going by the names of joy 
and sorrow, 
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The word ‘Amidhah’ refers to those 
illumined saints who are entirely free 
from delusion or ignorance. It is this 
word which stands in the relation of a 
substantive to all compound adjectives 
preceding it. 

This naturally leads one to 
attained by men possessing the 


State, 


State 


to extol that which is 


supreme 


enguire the 
above 


The supreme immortal state referred 
to in this verse is the same as the 
almighty and all-supporting God, whom 
we have been exhorted to seek after 
and dedicate ourselves to in verse 4 
above. 


of the immortal 


Lord, 


supreme 
therefore, proceeds 


nature 
marks. The 
God. 


same as 


a agiaadt Bat a wast aA wWasR: | 


agai ef 


aq which; war having reached; a not; faadea ( they ) 


faqaea asia ad amlens 


return (to this 


world ); #¢ that supreme self-effulgent state; 4 neither; qa: the sun; araad 


can illumine; #4 nor; 


aag: the moon; 4 nor (even): qam: fire; aq that 
(is); aa My; waa supreme; ara Abode. 


Neither the sun nor the moon nor even fire can illumine that supreme 
self-effulgent state, attaining to which they never return to this world. That 


is My supreme Abode. 


The latter half of this verse is in- 
tended to convey that the eternal Abode 
of God, being the same as Truth, 
Consciousness and Bliss, transcendent and 
spiritual in character, and His own 
manifestation, is really identical with 
Him. Therefore, the words ‘Paramam 
Dhama’ in this verse denote the 


eternal Abode of God as_ well as 
His essential character and being etc., 
all taken together. In other words, 
that attaining to which one _ reaches 
wholly beyond this mundane  existe- 
mceé once for all represents His 
supreme abode, free from Maya or 


a PR 








(6) 


illusion; and that constitutes His very 
being. itis that which they call by such 
names as the Unmanifest, the Indestructi- 
ble and the supreme Goal ( VIII 2). With 
reference to It the Sruti says:— 


“‘Whefe the sun shines not, where 
winds blow not, where the moon sheds 
not her lustre, where stars twinkle not, 
where fire burns not, where death finds 
no access, where sorrows enter not and 
reaching where the Yogis return not, 
which is the goal of the Yogis and is 
hailed by gods, that is the supreme State, 
ever delightful, Supremely blissful, 


SS 


* The Sruti also says: 4 aq qat uifa a aeaateE Far faazat aifta peatsaafia: | 
cat owranqaia wa aeq wrat aafad faanfa | 


( Kathopanisad II, ii, 15 ) 


“The sun cannot illumine that integral Brahma or God; nor can the moon nor the stars 


nor even this lightning shed its lustre on It. 


How, then, can this physical fire light It ? For all 


these reflect the light of Brahma alone when It shines; and it is by the light ef Brahma that all 


this is illumined.” 


CHAPTER XV 655 


tranquil, enternal and ever blessed.’’* 


The demonstrative pronoun ‘Tat? 
occurring in the first half of this verse 
Stands for the same integral Brahma or 
Purusottama who has been referred to in 
verse 5 above under the name of the 
‘supreme immortal State’, and the statement 
that “It cannot be illumined by the sun, 
moon or fire’ is intended to reveal Its 
inconceivable, incomprehensible and in- 
effable character. The idea is that the 
sun, moon and fire, which brighten the 
whole universe, and even the senses of 
sight, mind and speech, which are 
respectively presided over by the three 
gods mentioned above,—none of these can 
illumine that supreme State. This should 
also be understood to mean that whatever 
1a 


Verses 1 of this 


of the cosmic tree or the tree of 
by the Aksara Purusa or embodied 
the prompting of egotism, the sense 


its slavery to the Ksara Purusa 


chapter described the 
mundane existence, 
soul in the 
of meum and 
and finally _ proclaimed 


luminaries other than those referred to 
above are believed to exist, are incapable 
either individually or collectively to 
illumine that supreme State; for it is from 
the light of Brahma—from a fraction of 
Its being and consciousness—that they all 
derive their light (XV.12). And this is 
quite in the fitness of things; for how 
can a luminary illumine the very source 
of its light ? How can the eye, speech, 
mind or any other organ portray Brahma, 
who is entirely out of their reach? Sruti 
also says:— 


‘‘Wherefrom speech along with mind 
return without having attained to It, that 
is Brahma or God.} ( Brahmopanisad )? Hence 
that immortal state is entirely beyond 
speech and mind etc., [ts essential character 
can neither be represented nor explained. 


under the name 
declared the actions performed 
human body and under 
attachment as responsible for 
self-surrender to the 


Ksara_ Purusa 


Primal Being or Creator as the only means of securing freedom from that bondage. 


This leads one to enquire the nature 
its essential character, 
with a view to elucidating all 


of the embodied soul. 


these 


mada «= sas Sitar 


aaag aerate 


Mase in the living organisin; 
embodied soul; 


of the Jiva which is thus 


and further as to 
points, 


aalda: saya: 
aa uz My own; aa: (is) a 
Prakrti; aa:qerf zfezatfa the five senses with the mind as the 


bound, as well as 


who knows the Jiva and how, Therefore 
the Lord first of all depicts the nature 
Salat | 
~~ Lt ms 
gataeata arta ion 


the eternal Jivatma or 
salaeniat resting in 
. .7 e 

sixth; auyfa 


pariicle; 


(it is that which) draws (round itself °. 


The eternal Jivatma in this body is a Sse of My own 








A TLE TS CTT —s 


being; 


oer ee ee ed 





@ 44 a qaeatia aa Fazal Aa STAT me aq a aaarin wife ga arftacefa aa a 
. 4 fstdir i Sl 
qq: afaala 74 7 gaifa afaater aware TAARe art AP qa aatlaa aarifzafead afistg ax 


qé aa neat a faaaea alfa: | 


¢ vat aat fradet aatea AAA ag | 


( Brhajjabala UP. VIII. 6) 
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and it is that alone which draws round itself the mind and the five senses, 


which rest in Prakrti. 


The compound word ‘Jivaloke’ in 
this verse denotes the dwelling-place of 
the Jivaima, viz., the ‘body’, It covers 
all the three types of bodies, viz., the 
physical, the astral and the causal. 
By declaring the Jivatma dwelling in 
these as eternal and as a particle of His 
own being, the Lord seeks to convey that 
it is He who creates, sustains and main- 
tains the universe (XIV. 3, 4) by 
investing the multitude of Jivas resting 
in their causal bodies with an astral and 
a physical body each; hence He is the 
supreme Father of all; therefore, even as 
a son is a particle of his father, the 
totality of Jivas or embodied beings is a 
fragment of God. Again, there is affinity 
of character between God and _ the 
embodied soul; even as God is spiritual 
in essence, the embodied soul is essentially 
the same; hence the Jiva is a particle of 
God Himself For, that which is spiritual 
itself can be a fragment of something 
equally spiritual, and not of that which 
{s material. Like God Himself, the 
embodied soul too is without beginning 


or end; hence it is eternal and no other 
than God Himself, 


Besides this, according to the monistic 
standpoint, the only correct interpretation 
is that just as the boundless expanse cf 
space, which is equally and_ indivisibly 
present everywhere, appears as though 
divided due to its contact with a pitcher 
and a house etc., and just as the limited 
space existing in that pitcher etc. is 
reckoned as a part of the boundless space, 
even so God, though equally and in- 
divisibly present everywhere, appears as 
if divided due to His contact with 
different bodies (XIII. 16) and the Jivas 
dwelling in those bodies are regarded as 
so many particles of God. This is what 
is meant by the Lord when He says that 
the embodied soul is a particle of His 


(7) 


own being. 


The use of the particle ‘Eva‘ with 
‘Mama’ is intended to convey that being 
a particle of God as shown above, the 
embodied soul is essentially no other 
than God. 


The Indrijas or senses of perception 
are evolutes of Prakrti; and the body in 
which they are located is likewise an 
evolute of Prakrti; this is what is sought 
to be conveyed by fhe use of the adjec- 
tive ‘Prakrtisthani? with ‘IndriyAni’. 
Ag.in, the five senses of perception and 
the mind—these six are mainly responsible 
for all sensory experiences; the organs of 
action too are ineffectual without them. 
That is why the Indriyas have been declar- 
ed as only six in number, although in 
XIII. 5 the number is mentioned to be 
eleven. The five organs of action should, 
therefore, be taken as included in the 
senses of perception. 


When the Jivatma migrates from one 
body to another, it draws from the previous 
body the five senses and the mind and 
takes them along with it. This is what 
ig meant by the latter half of this verse. 
Because the mind and the senses are 
mainly responsible for all sensory ex- 
periences, it is these six which are said 
to be drawn by the Jivatma, The word 
‘Manah’, forming part of the compound 
adjective ‘Manahsasthani’ in this verse, 
stands for what is known as the Antah- 
karana (the inner sense), which 
includes Buddhi (reason). And when 
the Jivatm& draws the mind and the 
senses, it draws them through no other 
medium than the Pr&nas or vital airs: 
the six organs mentioned in _ this verse 
should, therefore, be taken to include 


the five organs of action as well as the 
five vital airs, 
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It may be asked here: When, how and what for does the Jivatina draw to itself 
the mind and the five senscs, and whai are the five senses referred to above ? The Lor 
answers this possible query in the following two verses. ; 


Tat gqeafa  awseyenadieac: | 
wdaata dara agqueentraratars ti i 


aq: the wind; aaa from the seat (of odours); aaa scents; 24 
even as (wafts); $a: (evenso) the controller of the body etc, viz., 
the embodied soul; af% too; aq wie (from) the body which; sestafe 
casts off or leaves behind; varft these six (viz, the mind and the five 
senses ); weeat taking; = then; aq (to that) which; watia it puts on; 


aaa. migrates: 


Even as the wind wafts scents from their seat, so too the Jivatma, 
which is the controller of the body etc. taking the mind and the senses 


from the body which it leaves 
which it acquires. 


The word ‘AgayAt’ in this verse stands 
for those objects which naturally possess 
sweet odour, such as flowers, sandal-wood, 
saffron, musk andsoon., The body from 
which the mind etc. are drawn, in other 
words, that which the Jivatma leaves 
behind, has been compared in this verse 
to the seat of fragrance; while the mind etc. 
have been likened to the scents; for fragran- 
ce is nothing but the subtle cigt 
of a fragrant substance. Even s 
Jivatma has been compared to the wind. 
Just as the wind wafts the fragrance of 
flowers etc. from one place to another, 
so does the Jivatma draw the astral 
body, which is an aggregate of the senses, 
mind, intellect and the vital airs, from one 
physical body, viz. the body which it 
casts off, and unites it with another, viz. 
that which it puts on. 


The demonstrative pronoun ‘Et@ni’ 
stands for the mind and the five senses, 
referred to in verse 7 above. ‘Manas’, 
being indicative of the inner sense or 


behind, forthwith migrates to the body 


(8) 


Antahkarana as i¢ is called, includes the 
intellect while the Indriyas are inclusive 
of the five organs of action as well as 
the five vital airs, as indicated in the 
commentary on that verse. Hence ‘Et&ni’ 
in the present context stands for the 
astral body, which is an aggregate of the 
seventeen categories mentioned above. 
The idea in referring to the Jivatma by 


-the term ‘I¢wara’ is to show that itis 


the controller and lord of all the ten Indri- 
yas aswell asof the mind and intellect; 
that is why it is capable of transferring 
them from one body to another. 


Although the Jivatma, being a particle 
of God Himself, is really eternal and 
immovable,—it cannot migrate from one 
body to another ( vide II. 24 ),—yet, being 
connected with the astral body, it appears 
to move from one physical body to 
another through the astral body; this 
is what is indicated by the use of the 
verb ‘SamyAti’ ( migrates ). The same idea 
has been brought out in If. 22 as well. 


tt ay: ead a cad aTAT s | 


afapa Aaa 


83 B. G. 


faqargTaaat il & I 
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waq this (Jivatma ); wtaq the auditory sense or the sense of hear- 
ing; wg: the sense of sight; 4 and; eqataaq the tactile sense or the sense 
of touch; 4 and; taay the sense of taste; storg the olfactory sense or the 
sense of smell; 3 and; Ha: the mind; affera dwelling in; ua only; Farrar 


sense-objects; 37@art enjoys. 


It is while dwelling in the senses of hearing sight, touch, taste 
and smell, as well as in the mind, that this Jivatma enjoys the objects 


of senses. 


The Jivatma is said to dwell in the 
mind and the senses only when it identi- 
fies itself with these. The statement 
that it enjoys the objects of senses 
through the mind and the senses is intend- 
ed to convey that, really speaking, the 
Self or Spirit is neither the doer of 
actions nor the experiencer of sense-objects 
or of joys and sorrows etc. as a conse- 
quence of those actions; it derives this 


The Jivatma has been 
which migrates from one 


this Self and how, and who is unable 
Lord says :— 


declared as connected with the three 
body to another and as 
senses while dwelling in the body. This may lead one to 


to know it. 


(9) 


character from its dateless connection 
with Prakrti and its evolu®@®s, which has 
its root in ignorance. In XIII. 21 also 
we have seen that it is the Puruga seated 
in Prakrti who enjoys the Gunas born of 
Prakrti. The Sruti also says: ‘It is the 
Self joined with the mind, intellect 
and senses that is termed as _ the 
enjoyer by the wise.” ( Kathopanisad 
1. iii. 4) 


Gunas, as that 


that which enjoys the objects of 
enquire as to who knows 


Anticipating this query the 


santardt Rat ate yard at gonfaar | 
faqat argqsafa gaffe | ataraeqa: |) Ro 


smHlaeay departing (from this body ); at or; 


feaay dwelling (in the 


body ); at or (again); ysraq enjoying (the objects of senses ); aufraay 
(thus ) connected with the three Gunas; aff even; faqer: the ignorant; 4 
not; saga know; saga: those endowed with the eye of wisdom; 


qzal-a_ realize. 


The ignorant know not the soul departing from, or dwelling in, the 


body, or enjoying the objects of senses, 7. ¢. even when 
Gunas; only those endowed with the eye of wisdom are 


with the three 
able to realize it. 


The word ‘Gunanvitam’ stands for the 
soul as seated in Prakrti. The use of the 
particle ‘Api’ is intended to convey that 
even though the soul departs from, and 
dwells in, the body and enjoys the 


eeeeeaneesieenteeee a 
nr enenevanees 


@ aafaaqaga wteretalfer: | 








it 1S connected 


(10) 


Objects of senses in the presence of all 
the ignorant fail to realize its true 
character; much less can they realize 
the Self devoid of all activity and existing 
beyond the three Gunas, 


eee 
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Men of wisdom, on the other hand, 
who are endowed with the faculty of 
judgment, know ithe real character of the 
Self even when it is connected with 
the Gunas or modes of Prakrti. In 
other words, they realize that the Self 


qasat | alfitaaya 


qaea: striving; aft: 


the Yogis; 


is really speaking entirely beyond Prakrti, 
pure, unattached and the same as con- 
sciousness itself under all circumstances 
viz., while departing from, or dwelling 
in, the body and enjoying the objects 
of senses, 


wa IATa AAT | 
qaeaismnararl az 


GRAY AATa? Il LZ i 


a also; araft in (their) heart; 


waftaaq enshrined; waq this ( Self ); qafa realize; wzatara: ( but ) whose heart 
has not been purified; ataq: the ignorant; aaa: af¥ even though striving; 


uqq this (Self); @ not; qaaffa know. 


Striving Yogis too are able to realize this Self enshrined 


in their 


heart. The ignorant, however, whose heart has not been purified, know not 


this Self in spite of their best endeavours. 


The ‘striving Yogis’ are those practi- 
cants of an advanced type whose mind 
is pure and amenable to their control, 
who have been referred toin the preced- 
ing verse as endowed with the eye of 
wisdom and who are constantly engaged 
in hearing, contemplation, meditation and 
other such spiritual practices. The 
demonstrative pronoun ‘Enam’ stands for 
the Jivitma or embodied soul who is the 
subject of discussion in these verses and 
who is said to be enshrined in the heart 
in so far as he is connected with the 
body; and the correct knowledge of his 
real character, which is the same as 
eternal and pure Consciousness and Bliss, 
is what is meant by ‘realizing this Self’. 


‘Akrtatmanalh’ are those whose mind 
is impure and unsteady, that is to say, 
who have neither wholly succeeded in 
washing off the impurities of their mind 
through the practice of disinterested action 
etc. nor ever undertaken adequate and 
sustained efforts to steady their mind 
through the practice of devotion etc. And 
those foolish men who are devoid of 
intelligence are spoken of as ‘Achetagah)’. 
Therefore, those men of a Rajasic and 


(11) 


Tamasic disposition whose mind is tainted 
with the evils of impurity, distraction 
and opacity are referred to here as 
‘Akrtatmanah’ and ‘Achetasah’. Such men 
cannot realize the truth relating to the 
Self even if they persist in their effort 
to know it through mere study of sacred 
books instead of trying ,to purify their 
mind. This is what is meant by the 
latter half of this verse, 


In verse 10 aboveit was stated that 
fools cannot realize the Self, only those 
men of understanding who are endowed 
with the eye of wisdom can know it. The 
present verse, however, says that striving 
Yogis alone are able to realize the Self, 
not those ignorant men whose mind is 
impure. Although these two statements 
appear to bring out two different ideas, 
they really drive at the same truth. The 
‘Mudhah’ in verse 10 stands for 
unintelligent persons; while 
‘Jiianachaksugah’ refers to those wise 
men who are endowed with a critical 
acumen, Even so the word ‘Yoginal’ in 
the present verse stands for practicants 
of an advanced type, who have a Sattvic 
disposition and a critical mind; while 


word 
ordinary 
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‘Achetasah’ refers to men of a Rajasic more explicit in the present verse, where 
and Tamasic disposition. Therefore, while He says that while men of a discerning 
verse 10 pointed outin a general way as nature succeed in realizing the Self through 
to who are able to know the Self and sustained effort, the {gnorant fail to do 
who are not, the Lord makes Himself so in spite of their best endeavours. 


Verse 6 raises the following questions in the mind of the reader, W1., 
(1) How is it that the sun, moon, fire and other luminaries, who light up the 
whole universe, cannot illumine God? And (2) why does the soul not return to this 
world after attaining to the supreme abode of God? In reply to the second question 
the Lord declared in verse 7 that the Jivaima is an eternal particle of God, 
and in the course of ithe mext four verses depicted its essential character, nature 
and behaviour and _ glorified those who know its real character, In order to 
answer the first question the Lord now proceeds to delineate His essential character 


along «ith His virtues, glory and divinity in the following four verses. 


yaad «= aS TITAS | 
qacaia wart adst fate amar ei 


wfanaq existing in the sun; aaa the light which; afawq ana the 
entire universe; wad illumines; @ and; aq which; wezafa (exists) in the 
moon; a (and) which; st (exists) in the fire; aa that; ameqas: My 
effulgence; fafe know. 


The light in the sun, that illumines the entire solar world, and that 
which shines in the moon and that too which shines in the fire, know 


that light to be Mine. (12) 

-By declaring that the light existing When even the light existing in all these 
in the sun, moon and fire is His own luminarfes is a part of His own effulgence, 
effulgence, the Lord seeks to convey that it is much easier to understand that the 
whatever illuminating power there is in light existing in other objects, which 
the three luminaries mentioned above, as derive their light from these luminaries, 
well as in the organs presided over by is God’s own light. That is why the 
these gods, viz., the eye, mind and speech, Lord says in verse6 that the sun, moon 
is only a part of His own effulgence, and fire are unable to illuminate His being. 


Tate @ yea aaraeatierar 
Gena ave: cert: ated azeere Terre tl LA 


a and; gq; arg the soil; enfagz permeating; sitwat by ( My ) . vital 
power; wert (all) creatures; wrafe I sustain; @ and; varae: nectarine, 
full of nectar; dim: the moon; ‘er becoming; w@at: all; sitet: herbs or 
plants in general; geoff I nourish. 
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And permeating the soil, it is I who support all creatures by My 
vital power; and becoming the nectarine moon, I nourish all plants. (13) 


By mentioning the earth or soil as 
an illustration, the Lord thereby declares 
that the sustaining power which pervades 
the whole universe in a part of His own 
being. The idea is that the power of 
sustaining all creatures, that appears to 
belong to the earth, and likewise whatever 
sustaining power is claimed by any other 
substance, does not really belong to the creepers, grass etc,, aud comprising all their 
earth or any other substance; it is a part limbs such as leaves, blossoms and fruits 
of God’s own energy or power. This is etc. By the latter half of this verse the 
what is meant by the first half* of this Lord shows that just as the illuminating 
verse, power in the moon fs a part of His own 
effulgence, even so the nourishing power 
in the moon is a part of His own energy 
or power. 


essence, By calling the moon ‘Rasdtmakah’ 
the Lord seeks to convey that the moon 
is not only full of nectar or nectarine in 
essence but infuses nectar into all. 


The ‘Osadhih’ covers the _ entire 
vegetable kingdom consisting of trees, 


that which has 
own being or 


‘Rasatmakah’ is 
‘Rasa’? or nectar as its 


we fparatt aat siforat Zearfera: | 
moa: «= aa ATTA NN Ke I 


ay I; sft of living beings; aay atfxa: lodged in the body; 
sma: united with the Prana ( ingoing ) and Apana ( outgoing ) breaths; 
asa: the fire; azat becoming; aaftay waa the food of four kinds; var 
I consume. 


Taking the form of fire lodged in the body of all creatures and 
united with the Prana (ingoing) and Apana ( outgoing ) breaths, it is I 


who consume the four kinds of food. 


The fire which maintains the tempera- 
ture in the body and helps in the 
digestion of food is referred to here as 
‘Vaigwanarah.’ Food has been classified 
in Indian dietetics under four main heads 
according to the process of swallowing 
it. They are as follows: (i) Bhaksya 
( solid food that requires to be masticated 
before it can be swallowed, ¢. g., bread, 
rice, cake etc. ), ( ii ) Bhojya ( that can be 
directly swallowed without — being 
masticated, ©. g-, gruel, pudding, curds, 


Developing in this way the idca 
in the foregoing verses that the 


all other powers are @ part 


adumbrated in X, 41, the 
illuminating, 
of His own 


(14) 


curry etc, ), (iii) Lehya ( that which 
is licked with the tongue, e. g. honey, 
chutney etc. ) and (iv ) Chosya ( that which 
is sucked, e. g., the juice of sugarcane, 
mango etc.). What the Lord seeks to 
convey by the latter half of this verse is 
that just as the illuminating power in 
the fire is a part of His own effulgence, 
even so the heating power in it, ze, 
its digestive and appetizing power 
is also a part of His energy or 
potency. 


Lord declared 
sustaining, nourishing, digesting and 


power or energy. In other words, just 
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as it is a part of the same electric power that is instrumental in agitating the 


air by rotating the fan, diffusing light by lighting up 
manifesting sounds 
which 


through 


flour mill, botling water etc, and 
so it is a@ part of God’s own energy 
sun, moon and fire ctc., sustaining 
the moon and digesting food 
proceeds to delineate His essential 


through the 
character 


lamps, working the 
radio etc., even 
illumining through the 
nourishing through 
the Lord now 
onni presence, 


electric 
through the 
operates in 
earth  ete., 
gastric fire. So saying, 
marked hy virtues such as 


omniscience etc. and declares Himself as worth kaowing in every way. 


aaeq aie 2f dfafast aa: 


walaataaged | 


aga aateta ae aarang asfata  aremn ti 


“eq I; aaez of all; ef in the heart; afafas: (remain ) seated (as 
the inner controller ); @ and; aw: (proceed) from Me; <afa: Pony, 
ata knowledge; @ and; aqgzaq the ratiocinative faculty; @ again; @a@: 4: 
through all the Vedas; weq wa I alone; aa: (am) worth knowing; a¢raea 


the father of Vedanta; @ and; agfaq the knower of the 


wgq yz I alone (am), 


Vedas (too ); 


It is I who remain seated in the heart of all creatures as the inner 


controller of all; 


and the ratiocinative faculty. Again, 


through the Vedas; 
of the Vedas too. 


Although God is equally present 
everywhere, He is particularly seated in 
the heart of all creatures as the inner 
controller of all; hence the heart is the 
special seat of His manifestation, That 
is why the Lord declares more than 
once that He is enshrined in the hearts 
of all ( XIII. 17; XVIII. 61 ); for He is 
directly perceived in the heart of those 
whose mind is pure and pellucid, 


‘Smrti’ consists ina recollecting any 
object or incident that has been actually 
seen or heard or perceived in any other 
way in the past. The 
ascertaining the real 
object is 


faculty of 
character of any 
called Jfiana. ‘Uhana’ is a 
general term covering doubt, misapprehen- 
sion and all other forms of fallacious 
reasoning or judgment; and the removal 


and it is I who am the source of memory, knowledge 
I am the only object worth knowing 
I alone am the father of Vedanta and the knower 


( 15 ) 


of such doubts etc. is called ‘Apohana’, 
It is God Himself, the inner Ruler seated 
in the heart of all, who rouses the 
above-mentioned faculties in the minds 
of all according to their respective Karmas. 
This is what is meant by the Lord 
when He says that He is the source of 
memory etc, 


God is the sole objective of the Vedas. 
In other words, whatever is taught in 
the Vedas, no matter whether it relates 
to the ritual ( Karma ), Worship (Upasana) 
or spiritual knowledge  ( Jiiana i 
ultimately aims at arousing a feeling of 
aversion towards the world and enabling 
aspirants of all grades and qualifications 
to realize God. Therefore, they alone 
who realize God through the Vedas 
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correctly understand them. Those, on the by Vedanta. By proclaiming Himself as 
other hand, who remain entangled in the father of Vedanta, the Lord seeks to 


worldly enjoyments do not correctly convey that it is God alone who brings 
understand the Vedas. solace to man by truly reconciling all 
apparent contradictions in the Vedas. 

‘Vedanta’ means arriving at the real And it is He who knows the correct 


meaning or intention of the Vedas. In intention of the Vedas. This is what 
other words, resolving all doubts relating He means by declaring Himself as 
to the Vedas and° reconciling all the only ‘Vedavid’ ( knower of the 
contradictions in God is what is meant Vedas ). 

' 


Discussing in verses 1 to 6 the tree of creation and the advisability 
of uprooting it by  sirong dispassion,  self-surrender to God, the marks of 
those who succeed in realizing God, and the glory of the supreme Abode of God, 
which is the same as God Himself, the Lord wound up the discussion relating 
to the Ksara Purusa. Taking up from verse 7 the discussion relating to the 
worshipper or the Aksara Purusa, also known by ithe name of Jiva, the Lord 
described his essential character, power, nature and behaviour in the following four 
verses and wound up the topic by glorifying the knower of the Self. From verse 
12 He started the discussion relating to the Purusottama or supreme Person, who 
in the object of worship for the Jiva, and concluded the discussion in the fifteenth, 
describing in four verses the virtues, glory and essential character of God. Now, 
in order to recapitulate the substance of the three topics till the end of the 
chapter, the Lord delineates in the following verse the essential character of the 
Ksara and Aksara_ Purusas, 


gaat gett ath aware cw a 
et: Galfer ata FTE sAT Tea | Le Ul 


@le (there are) in this world; az the perishable; @ and; sat 
the imperishable; @ too; gat these; gt two kinds of; Tell Purusas; aaifa want 
( the bodies of ) all beings; #@ ( are spoken of as) the perishable; wand; %ze: 
the Jivatma or embodied soul; sat the imperishable; g=74 is called. 


The perishable and the imperishable too—these are the two kinds 
of Purusas in this world. Of these, the bodies of all bemgs are spoken 
of as the perishable; while the Jivatma or the embodied soul is called 


imperishable. (16) 

The use of the two adjectives being discussed in the present chapter. 
‘Dwan’ and ‘Jmau’ with ‘Purusau’ is And the word ‘Purusau’ refers to no 
intended to convey that the two other than the two categories discussed 


categories mentioned in this verse under under the names of the ‘Apara’ and 


the names of ‘Kgara’ and ‘Aksara’ form ‘Para’ Prakrtis in Chapter VII ( verses 


the three categories that are 4-5), under the names of ‘Adhibhita’ 


part of 
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and ‘Adhyatma’ in Chapter VIII ( verses 
4 and 3), under the names of ‘Kgetra’ 
and ‘Ksetrajfia’ in Chapter XIII ( verse 1) 
and under the names of ‘Agwattha’ and 
‘Jiva’ in this very chapter. By speaking 
of the one as ‘Kgary’ and the other as 
‘Akgara’ the Lord seeks to convey that 


the two are entirely different from 
each other. 
The word ‘Bhitani’? in this verse 


denotes all the three bodies of a Jiva, 
viz., the physical, the astral and the 
causal. It is these three types of 
bodies that have been referred to under 
the collective mame of ‘Ksetra’ in the 
opening verse of Chapter XIII and their 

Describing thus the essential 


the Lord now discusses in 
Supreme Person or God, who is 


earned Him the title 


Saa: 


character 
the following 
superior 
of Purusottama ( the 


TAIT: 


constituent elements enumerated in verse 5 
of the same chapter. Understood in this 
light the word ‘Bhatani’, qualified by the 
adjective ‘Sarvani’, would come to mean 
the entire world of matter. This world of 
matter is perishable and transient. This 
is what is borne out by such statements as 
‘All these bodies have been spoken of as 
perishable’ (II. 18) and ‘All perishable 
objects are Adhibhita’ ( VIII. 4). The 
word ‘Kitastha’ denotes the Self dwelling 
in all bodies. The Self continues to be 
the same under all circumstances, it never 
changes; hence itis termed as ‘Kitastha’ 
or immutable. And it is beyond decay, 


destruction or extinction; hence it is 
imperishable. 
of the Ksara and Aksara_ Purusas, 
two verses the essential character of the 
to both, and also tells us what has 
Supreme Person ). 


UCAAAEa: | 


q sartqataga faaceqs fsaz: il 29 I 


say: gay: the Supreme 


Person; ¢ however; a7: 


(is yet ) other 


(than both these); 4: who; #aaq (all) the three worlds; arfasq having 


entered; faafa 


upholds and maintains ( all ); aay: gaz: the 


imperishable 


Lord, vareat ( and ) the supreme Spirit; gfa as; saa: has been spoken of. 


The Supreme Person is yet other than these, who, having entered all the 
three worlds, upholds and maintains all, and has been spoken of as the imperish- 


able Lord and the Supreme Spirit. 


The ‘Uttama Purusa’ mentioned in 
this verse is no other than the Supreme 
Person or God, who is eternal, pure. 
enlightened, free, all-powerful, supremely 
compassionate and full of all virtues. 
The use of the particle ‘Tu’ and the 
adjective ‘Anyalh’ is intended to distinguish 
God from the ‘Ksara’ and ‘Aksara’ 
Purusas mentioned in the preceding verse. 
The intention is to show that the Supreme 
Person is distinct from and far superior 
to both, 


(17) 


The words ‘Yo lokatrayam Avigya 
bibharti’? in the latter half of this verse 
constitute a definition of the Supreme 
Person or Purusottama. In other words, 
the Supreme Person or Purusottama is no 
other than the all-supporting and all- 
pervading God who, having entered the 
whole universe, upholds the two categories 
*‘Kgara’ and ‘Aksara’ referred to under 
the common name of ‘Purusa’, and 
maintains all living beings. 


The words ‘Who is spoken of as the 
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imperishable Lord and the supreme Spirit’ 
constitute another definition of the Sup- 
reme Person. The idea is that the 
Purusottama referred to in this verse is no 
other than the Supreme Spirit who, having 
interpenetrated all the three worlds, 
perishes not even after their dissolution 
and remains ever unaffected and unchang- 
ed, who is the Controller and Ruler as 
well as the almighty Lord of both the 


‘Ksara’ and ‘Aksara’ Purusas and is at 


WEALAATAA al STARTAID 


the same time beyond all Gunas, untainted 
and the very Self of all. 

The Swetaswatara Upanisad contains the 
following definition of the three cate- 
gories—Kgara, Aksara and [gwara :— 


‘Ksara is the same as Pradh&na or 
Prakrti; while its enjoyer, the immortal 
Self, is the Akgara. The one Deity 


( Purusottama ) rules over both Prakrti 
and Atma.” (I, 10 )* 


alan: | 


waster ath 8F a siya: qearaa: ll Le i 


aeatd, because; za 1; atq the perishable ( world of matter, also called 
the Ksetra), adta: (am wholly ) beyond; @ and; aauaq to the imperishable 
(soul ); aff too; swa: (am) superior; aa: therefore; #% in the world; 4 
and; 4% in the Vedas (too); geviwa: (as) the Purusottama (the Supreme 


Person ); sfaa: aféa am known. 


Since Iam wholly beyond the perishable world of matter or Ksetra, 
and am superior even to the imperishable soul, hence I am known as the 


Purusottama in the world as well as in the Vedas. 


By using the personal pronoun ‘Aham’ 
(‘1’) in this verse, the Lord unfolds to 
Arjuna the supreme mystery that He 
Himself is the Purugottama as defined in 
the preceding verse. 


By speaking of Himself as beyond 
the perishable, the Lord seeks to convey 
that He is absolutely unconnected with, 
and entirely different from, the Ksara 
Puruga. In other words, He is wholly 
unattached to the entire world of matter, 
which is nothing but a conglomeration 
of the three Gunas or modes of 
Prakrti and is perishable by nature, and 
which has been referred to in Chapter 
XIII under the names of ‘Sarira’ ( body ) 
and ‘Ksetra’ (Field). By calling Him- 
self superior to the imperishable, the 
Lord intends to show that He is certainly 


(18) 


not beyond the imperishable just as He is 
beyond the perishable; for the soul, be- 
inga part of His own being, is immortal 
and spiritual, Yet He is undoubtedly 
superior to the soul inasmuch as, while 
the soul rests in Prakrti. He is beyond 
Prakrti, t. e., wholly above the Gunas. 
Hence, while the soul has limited know- 
ledge, He is all-knowing; the soul is the 
controlled, while He is the controller; 
the soul is the worshipper, while He is 
his lord and object of worship; the soul 
has limited powers, while He is all- 
powerful. Thus He is superior to the 
soul in every way. 


The indeclinables ‘Yasmat’ and ‘Atabh’, 
which are generally used to indicate a 
cause and effect respectively, are intended 


a 
re 


wm at TATAMAATAL BT: TACHA 2A TH: | 
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to show that what has been stated in 


the first half of this 


The Lord now proceeds to glorify the man who thus 


verse justifies the 


claim of the Lord to the title of 


‘Purusottama’. 


recognizes Him as_ the 


Supreme Person, and gives below his distinctive marks. 


at Amana stata gettaaq | 
a aafae anfa at aaaata area il 29 Il 


ava O descendant of Bharata, Arjuna; a: aazqe: the wise man who; 
ary Me; uaa in this way; yadraaq as the Supreme Person; sratf realizes; 
@: that; aafaz all-knowing man; a@maa with his whole being; arg Me ( the 
all-pervading Lord) alone; uafa (constantly ) worships. 


Arjuna, the wise man who thus realizes Me as the Supreme Person,— 
knowing all, he constantly worships Me (the all-pervading Lord ) with his 


whole being. 


The indeclinable ‘Evam’ refers to what 
has been stated in the preceding two 


verses. 


The personal pronoun ‘Mam’ in this 
verse stands for the almighty, all-support- 
ing and all-pervading- God, who is 
responsible fur the creation, maintenance 
and destruction etc. of the whole uni- 
verse, the greatest fiiend and undisputed 
Ruler of all, adorned with all good 
qualities, supremely compassionate, the 
greatest lover and the inner controller 
of all. And he who is fully convinced 
and reverently believes that such a 
God is superior to both the Ksara 
and Aksara Purugas as indicated in 
the preceding two verses, that He is 
the supreme Purusa who is both beyond 
the Gunas and adorned with all good 
qualities, whois with and without form 
at the same time, and who is manifest as 
wel as unmanifest, is said to know such 
God as ‘Purusottama’. 


‘Asammidha’ ( undeluded ) 
whose knowledge is free from doubt, 
misapprehension and other faults, and 
who has no tinge of delusion about him. 
The use of this word is, therefore, 


is he 


(19) 


intended to convey that he alone truly 
knows, who recognizes Sri Krsna _ as the 
almighty Lord or Supreme Person Him- 
self, and refuses to believe that He was 
an ordinary human being. 


‘Sarvavid’ is he who knows full well 
all that is worth knowing. In this chapter 
all entities have been discussed under 
three heads, viz., Kgara, Aksara and 
Purugottama. Therefore, he who has not 
only realized the true character of both 
Ksara and Aksara but knows the reality 
about Purusottama too, who is far superior 
to both,—he alone is ‘Sarvavid or one 
who possesses true knowledge of all 
entities; hence he has been declared as 
such, 


He who recognizes the Lord as 
Purugottama shifts his love from the 
entire universe and focusses it wholly and 
solely on God, the supreme Beloved. He 
employs his reason in reposing full faith 
in the virtues, glory, truth, mystery, sports, 
essential character and greatness of God. 
He devotes his mind to the reverent and 
loving thought of His names, virtues, 
glory, pastimes and _ essential character 
etc. employs his ears in hearing them, 
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Speech in reciting and eyes in seeing them 
and renders services to Him according 
to His behests, 
belonging to Him and recognizing His 


taking everything as 
presence everywhere and_ gratifying all 
through the performance of his obligatory 
duties. This is how he worships Him with 
his whole being. And the fact that such 


a man ‘worships Him with his whole 


being’ has been mentioned simply in order 
to distinguish him as one who recognizes 
the Lord as Purusottama. The idea is that 
he who comes to recognize the Lord 
as beyond the Kgara and superior to the 
Aksara; constantly worships God and God 
alone as mentioned above: this is what 
constitutes the test of his recognizing the 
Lord as Purusottama. 


Thus glorifying the man who recognizes Him as Purusottama, the Lord now 


concludes the chapter by pointing out the 


reward of grasping the teaching imparted 


in this chapter, which He declares as most esoteric. 


ga 486 qed 


Mean Aaa | 


Gag TEA ALAA TAHAGAM VITA Il Ro Il 


aaq O sinless one; ara Arjuna; gfa thus, inthis way; zqa this; qaqay 
most esoteric; ara gospel or teaching; wat by Me; sa (has been ) imparted; 
uaz this; gzeal grasping ( in essence ); gfaarq wise; a and; sag: fully satis- 


fied; ata ( man ) becomes. 


Arjuna, this most esoteric teaching has thus been imparted by Me; 


grasping it im essence 


accomplished. 


By addressing Arjuna as ‘Anagha’ 
(sinless), the Lord seeks to convey 
that Arjuna had a pure and unsullied 
heart, hence he was qualified to hear 
and assimilate His most esoteric teaching. 


The noun ‘Sastram’ qualified by the 
adjective ‘Idam’ and _ preceded by the 
indeclinable ‘Iti’ refers to the chapter 
which is going to conclude with the 
present verse, viz., Chapter XV. ‘Idam’ 
signifies that which is still in progress 
and ‘Iti? marks the end of it, They thus 


refer to the chapter which is just going 


man becomes wise and his mission in 


life is 


( 20 ) 


to conclude. And the chapter has been 
designated as ‘Sastra’ just by way of 
respect. 

By speaking of this teaching as 
‘Guhyatamam' the Lord seeks to convey 
that the virtues, glory, truth and mystery 
of God with attributes form the principal 
theme of this chapter; hence it should 
be kept most secret. The Lord does not 
reveal before all and sundry His virtues, 
glory, truth and divinity as He has done 
in this chapter; therefore, He expects 


that Arjuna too should not communicate 
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this secret to an undeserving person. 
And since this teaching has been imparted 
by the almighty and all-knowing God 
Himself, it is the quintessence of ail the 
Vedas and other sacred books, This 
is what the Lord seeks to impress on 
Arjuna’s mind by stressing the fact that 
the teaching has been 
Himself—‘Maya uktam’, 


He who, having fully realized the 
virtues, glory, truth and essential character 


impartcd by 


se aeafefe 


etc. of the Lord, comes to recognize Him 
as no other than the Supreme Person 
mentioned in verses‘17 and 18 above, is 
said to have grasped this teaching in 
essence. \lis wisdom consists in directly 
realizing that Supreme Person or God; 
and the man who realizes (od _ will 
have discharged all his obligations— 
attained the fruit of them all. This is 
what is meant by his having accomplished 
the mission of his life. 


Aagnagiagiary  aafaarai 


MMe Agigiaaye gediaaaiat 
ATA TASUSEATA: |] L4 | 


Thus, in the Upanisad sung by the Lord, the science of 
Brahma, the scripture of Yoga, the dialogue 
between Sri Krsna and Arjuna, ends the 
fifteenth chapter entitled ‘The Yoga 


of the 


Supreme Person’’, 





Chapter XVI 


In the present chapter the Lord discusses sep arately and in detail, under 

the name of divine properties, moral virtues and practices which are godly 

Pa in character and conducive to God-Realization, and under the 

Chapter Dame of demoniac properties, evil propensities and immoral practices 

which are devilish in character. This He does in order that one 

may adopt the former and reject the latter after properly distinguishing between 

them. Hence this chapter has been designated as the “Yoga of Discrimination 
between the godly and demoniac properties.” 


Describing in detail in verses 1 to 8 the marks of him who is born with 
divine properties, the Lord discusses in brief the demoniac properties in the fourth. 
In the fifth He declares that the divine properties are conducive 
a ated the +5 liberation, while the demoniac propensities lead to bondage, and 
heartens Arjuna by telling him that he is born with divine 
virtues. In the sixth He mentions two types of created beings—the godly group 
and the devilish group—and proposes to discuss the demoniac properties in 
detail. Thereafter, verses 7 to 20 describe the evil impulses, evil propensities 
and evil practices of men possessing a devilish nature, as well as the evil 
destiny that awaits them aiter death, Declaring in the twenty-first that lust, 
anger and greed, which are the chief among the demoniac propensities, are the 
three gates of hell, the Lord proclaims in the twenty-second that the practicant 
who is free from these attains the supreme goal by practising the divine virtues 
ina disinterested spirit. Condemning in the twenty-third those who having cast 
aside the scriptural ordinance are guided by their own will, the Lord concludes 
the chapter by insisting in the twenty-fourth that one’s actions should be guided 
by the scriptures. 


Tait corse. 15 af. Chapter. VII and verses 11 and 12 of Chapter IX at was 
stated that fools who have embraced the demoniac and fiendish nature despise the 
Lord rather than adore Him, And in verses 13 and 14 of Chapter 
1X the Lord * declared that exalted souls who have embraced the 
divine nature, knowing Him as the prime source of all lives and 
imperishable, constantly worship Him in every way with exclusive Hoes But = 
other topics continued to engage His attention, the distinguishing eiah es 3 
divine and demoniac temperaments could not be discussed on eet occasion. hen, 
in verse 19 of Chapter XV it was pointed out that those illumined saints a 
recognize the Lord as the Supreme Person worship [lim with their ee 
being. This naturally fills one with curiosity as to the marks of those saintly 


Link of the 
Discourse 
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beings who have embraced the divine nature and, having recognized the Lord 
as the Supreme Person, worship Him with their whole being, as well as of 
those ignorant men who, having embraced the demoniac nature, adore Hem not. 
Therefore, in order to describe in detail the distinctive marks and disposition oh 
the two types of men, the Lord now introduces the present chapter. The opening 
three verses of this chapter discuss in detail the natural characteristics of men of 
a Sattvic disposition who are endowed with divine properties. 


apaTaraara 


ma 8 6eradgytsataateaateata: | 
att qa ager cqataeay asta Il 


waaq (absolute ) fearlessness; awdafg: perfect purity of mind; 
Maateqaferta: constant fixity in the Yoga of meditation for the sake of 
Self-Realization; @ and; gma charity (in its Sattvic form); @#: control of 
the senses; 4@: worship of God and other deities, as well as of one’s 
elders, including the performance of Agnihotra (pouring oblation into the 
sacred fire) and other sacred duties; tamara: study or teaching of the 
Vedas and other sacred books and chanting of God’s names and praises; 
aq: suffering hardships for the discharge of one’s sacred obligations; 4 and; 
astaa straightness of mind as well as of the body and senses; 


Absolute fearlessness, perfect purity of mind, constant fixity in the 
Yoga of meditation for the sake of Self-Realization, and even so charity in its 
Sattvic form, control of the senses, worship of God and other deities as 
well as of one’s elders including the performance of Agnihotra ( pouring 
oblations into the sacred fire) and other sacred “duties, study and teaching 
of the Vedas and other sacred books as well as the chanting of God’s 
names and praises, suffering hardships for the discharge of one’s sacred 
obligations and straightness of mind as well as of the body and senses; ( ] ) 


Nervous excitement caused by the The inner sense or mind is called 
apprehension of losing something which ‘Sattva’. Hence ‘Sattva-samJuddhi? mene 
is agreeable and meeting with something the complete,elimination from the mind 


which is unwelcome is called ‘Bhaya’ or 
fear, €.g., the fear of loss of prestige, 
fear of ignominy, fear of scandal, fear of 
ailment, fear of punishment by law, fear 
of ghosts and evil spirits and fear of 
death etc. fhe total absence of all these 
fears is called ‘Abhaya’ or absolute 
fearlessness, 


of all morbid feelings such as partiality 
and prejudice, delight and grief, the 
feelings of ‘I? and ‘mine’, infatuation 
and jealousy etc., as well as of impure 
and sinful impulses of all kinds. 


True knowledge of God is called 
‘Jana’; and constant absorption of mind 
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in the thought of God with a view to 
His realization is what is meant here by 
‘J fidnayogavyavasthiti’. 


‘Dana’ (charity ) consists in giving 
away food, clothing, knowledge, medicine 
and other thingsin a disinterested spirit, 
as a matter of duty and with due regard 
to the place, time, and recipient of the 
gift ( XViI. 20 ). 


‘Dama’ consists in diverting the 
senses from their objects and_ bringing 
them under one’s own control. 


‘Yajfia’ means offering worship to 
God and other deities, the Brahmans or 
members of the priestly class, saints, a 
newcomer and one’s own parents and 
other elders, and includes all sacrificial 
performances such as Havana ( offering 
daily oblations to the sacred fire ), 
Balivaiswadeva ( offering a portion of the 


daily meal to all creatures and presenting 
oblations to fire before meals ) etc. 


‘Swadhyaya’ includes the study and 
teaching of the Vedas and all other 
sacred books dealing with the virtues, 
glory, truth, essential character and divine 
pastimes of God, such as the great Epics 


and Puranas, and the chanting of His 
names and praises etc. 


‘Tapas’ consists in mortifying one’s 
mind and senses by suffering hardships 
for the discharge of one’s sacred obliga- 
tions. This is, however, not the same 
‘Tapas’ as has been discussed in Chapter 
XVII under three separate heads, in so 
far as it relates to the body, speech and 
mind; for items like non-violence, 
truthfulness, purity, Swadhyadya and 
Arjava etc., which have been included in 
‘Tapas’ in that chapter, have been men- 
tioned here separately. 


afsal una: = afeactaa | 
ga yataciecd «age sITATISA Il 8 Il 


afzat non-violence in thought, word and deed; ay truthfulness and 


geniality of speech; ama: absence 


anger even on provocation; *4Tt: 


disclaiming the dvership in respect of action; atfea: quietude or composure 


of mind; agaaq abstaining from malici 
a ws +, i £ : ‘ ’ bi Ss 
q4at compassion; AVig“ay absence of attachment to the object 


ous gossip; 44g towards all creatures; 


of senses 


c . ON : 
even during their contact with the senses; aTaq mildness; a a sense of 


shame in violating the injunctions of the scriptures or even 


established 


staini °C Yi s pursuits; 
usage; #aiqeq (and ) abstaining from frivolous p ; 


Non-violence in thought, word and deed, 
anger even 


absence of 
actions, quietude or 


of speech, 
in respect of 


malicious gossip, compassion tov rards all 
to the objects of senses even during the) iid 3k 
4 sense of shame in transgressing against the’ scriptures ¢ 


stainit ‘rivolous pursuits; 
abstaining from frivolous p : 


Inflicting pain in any shape, whether 
in an intense, moderate or mild form, 


on provocation, 
composure 


truthfulness and — geniality 
disclaiming doership 
abstaining from 
attachment 


of mind, 


creatures, absence of 


their contact with the senses, mildness, 


usage, and 


(2) 


out of greed, ignorance or anger, on any 
living being whatsoever at any time or 
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place personally or causing another to 
do so or even countenancing anyone 
who does so,—all these are acts of 
violence indeed. Taking a vow not to 
perpetrate such violence on any account 
through mind, speech or body, that is to 
say, wishing ill to none, taking particular 
care not to use abusive lat.guage, harsh 
words or harmful language with respect 
to another, and refusing to kill, torment 


or harm anyone through one’s body—all 
these are comprised in non-violence. 


Truthfulness or veracity consists in 
taking all possible care to speak agree- 
able and wholesome words in an honest 
attempt to represent faithfully to others 


what has been seen, heard or experienced 
through the senses and mind 


The excitement coupled with a_ feel- 
ing of aversion that a man feels in his 
mind either due to his bad temper or 
when he is subjected to insult, injury or 
calumny, cr when someone acts against 
his will, abuses him or commits a wrong 
in his presence, is ‘Krodha’ in its internal 
form. This internal feeling of indignation 
subsequently seeks outer expression in 
the form of a burning sensation in the 
body and mind, a distortion of the 
face and blood-shot eyes. All these 
betoken an advanced stage of anger. 
Both these stages, the former of which 
burns the angry man alone, while the 
latter burns the object of anger too, are 
covered by the term ‘Krodha’ or anger. 


Absence of anger in all these forms is 
referred to in this verse as ‘Akrodha’, 


‘‘Tyaga’ or renunciation, in this verse, 
consists in disclaiming the doership in 
respec’ of all actions. Such renunciation 
is preceded, in the case of the J fianayogi, 
by the belief that it 1s the Gunas alone 
that are acting on the Gunas, and that 
the practicant has nothing to do with 
those actions; while the devotee believes 
that he is a mere puppet in the hands of 


the Lord, that it is the Lord who causes 
his mind, speech and body to perform 


all their functions just as He pleases, 
that the devotee is neither capable of 
doing anything by himself nor does he 
actually do anything. Renunciation can 
also be taken to consist in giving up 
the feeling of meum, attachment, the 
desire for fruit and self-interest in respect 
of one’s actions even though continuing 
to perform one’s obligatory duties, Or 
again it may mean the renunciation of 
all objects, thoughts and activities which 
hinder one’s spiritual progress. 


‘Santi’ is that Sattvic type of placidity 
which appears in a mind which is free 
from all distractions and has banished 
all thought of the world. 


Discovering or exposing the faults of 
others, and even so_ reproaching or 
slandering another go by the name of 
‘Paiguna’. And total absence of this 
tendency is called ‘Apaisuna’. 


The urge that a man feels in his 
mind to relieve by any means what- 
soever the suffering of any living being 
who is found in distress, without expect- 
ing any return, and to make him happy 
in every way is called Daya or compas- 
sion. Taking a vow not to inflict pain on 
another is called ‘Ahimsa’ or non-violence, 
and the impulse to make others happy 
is known by the name of ‘Daya’. Here 
lies the difference between ‘Ahimsa’ 
and ‘Daya’. 

Feeling attracted towards the objects 
of senses on their coming into contact 
with the senses, and the longing that is 
felt in the mind for the possession of 
such objects when one sees others enjoy- 
ing them is called ‘Loluptva’; and the 


total absence of this. ‘Loluptva’ is wh 
they call ‘Aloluptva’. * 


Shedding sternness in every form 
when the mind, speech and behaviour of 
a man become extremely mild, he is said 


to have acquired what is 
‘Mardava’. 


known as 


Having resolved not to violate the 
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injunctions of the Vedas and other sacred 
books or even the established usage, the 
hesitation that one feels in violating them 
is known as ‘Hri’. 


Rocking one’s hands 


tearing pieces of straw, scratching the 


and feet etc., ' 


ground under one’s feet, indulging in 
incoherent talks and wild thoughts and 
similar other fruitless activities of 
the hands and feet, speech and mind 
constitute what is known as ‘Chapala’; 
it is also called ‘Pramada’. ‘Achapala’ 
is the total negation of ‘Chapala’, 


ast: saat afar: ataagtat attaatfaat | 
wafea awe eatafamaca aca il 2 il 


aa: sublimity; ear forbearance; 
aziz: bearing enmity to none; 


aff: fortitude; 
arfaarfaar 


aitaaq external purity; 


absence of self-esteem; ana O 


descendant of Bharata, Arjuna; #dtq azqeq the gifts divine; safasraea of 
him who is born with; waffa are (the marks ). 


Sublimity, forbearance, 


fortitude, external purity, bearing enmity to 


none and absence of self-esteem—these are the marks of him who is born 


with the divine gifts, Arjuna. 


‘Tejas’ is that peculiar property, 
possessed by noble souls, which compels 
even those who are given to the pursuit 
of the pleasures of sense and are of a 
vile disposition to desist from wrong-doing 
in their presence and take to noble 
pursuits according to their advice. 


Harbouring no intention to punish, 
or cause to be punished, a wrong-doer, 
having no inclination to retaliate, 
treating his offences as no offence at all 
and ignoring them altogether—this is 
what they call ‘Ksama’ or forbearance. 
‘Akrodha’ has been characterized as a 
mere negation of anger, whereas 
forbearance precludes the desire even to 
punish an offence according to law. Here 
lies the difference between ‘Akrodha’ 
and ‘Ksama’. 

To remain self-possessed even when con- 
fronted with the greatest calamity, danger 
or sorrow, and not to deviate from the 
path of righteousness or duty under the 
influence of lust, anger, fear or greed is 
called ‘Dhrti’ or fortitude. 


Money is purified through honest and 
truthful dealings, even so one’s diet is 
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(3) 


purified through provisions purchased 
with such money, one’s conduct is edified 
through appropriate behaviour and the 
body is purified through cleaning with 
water and clay etc. All this is inc'uded 
in external purity. Internal purity has 
been separately mentioned in verse 1 
under the name of ‘Sattvasamsuddhi’. 


Bearing no grudge or enmity in the 
least degree even towards those who 
behave as enemies is called ‘Adroha’. 


Regarding oneself as superior, exalted 
or worthy of adoration and _ cherishing 
a special craving for honour, fame, 
prestige and respect etc., and feeling 
overjoyed on attaining these even though 
not hankering after them,—this is what 
they call ‘Atimanita’ or overestimating 
oneself. And the total negation of these 
is called ‘NAtimanita@’. 


‘Deva’ means God, Therefore, ‘Daivi 
Sampad’ is a collective name for the 
noble virtues and practices which are 
to God-Realization and are 
They are also known 


conducive 
divine in character. 
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by the name of ‘Daivi Prakrti’ or divine 
nature, 


The latter half of this verse is 
intended to convey that the above two 
and a_ half verses, viz., verses, 1 and 2 
and the first half of verse 3 enumerate 


described the 


Having thus 
acquiring, the 


Sampad’, which is worth 


marks 
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under the name of ‘Daivi Sampad’ twenty- 
six noble virtues and practices. There- 
fore, he alone who is naturally endowed 
with these virtues or who has acquired 


them through practice is said to be 
possessed of ‘DaivY Sampad’ or the 
divine gift. 

of him who is endowed with ‘Daivi 
Lord now discusses in brief the marks 


of him who is possessed of demoniac properties, which are worth renouncing. 


awl aisha mr: qetqha a 
aad afar Wa aragatadty i 2 I 


qt O son of Prtha, Arjuna; ga: hypocrisy; 4: arrogance; @ and; 
afaata: pride; @ and; aw: anger; weer sternness; = and; agg ignorance; 
wq too; gti arqzq demoniac properties; afusaza (as marks) of him who 


is born with. 

Hypocrisy, arrogance and 
ignorance too--these are 
properties. 


‘Dambha’ or hypocrisy consists in 
posing as a virtuous man, a devotee, a 
man of wisdom or a saint or making a 
false show of piety, generosity, devotion, 
religious discipline or practice of Yoga 
or assuming any other role which may 
serve one’s end, for the sake of honour, 
fame, prestige and respect etc., out of 
cupidity or with intent to cheat another. 


‘Darpa’ or arrogance is the feeling 
of pride arising out of a consciousness 
of one’s learning, wealth, extensive 
family, noble birth, youth, strength and 
power €tc,, On account of which man looks 
down upon others and shows disrespect 
to them. 


‘Abhimana’ or pride consists in 
regarding oneself as superior, exalted or 
worthy of adoration, hankering after 
honour, fame, prestige and respect ete, 
and feeling delighted on attaining these, 


The excitement coupled with a 


pride, and 
the marks of him who is 


sternness and 
demoniac 


(4) 


feeling of aversion that a man feels in 
his mind either due to his bad temper or 
due to association with men who are 
irascible by nature, or when he is subjected 
to insult, injury or calumny, or when 
someone acts against his will, abuses him 
or commits a wrong in his presence— 
which rouses a spirit of revenge in his 
mind, suffuses his eyes with blood, makes 
his lips throb, distorts his face, deprives 
him of his reason, and dulls his sense 
of duty. 


anger, 
born with 


sternness or the total 
negation of mildness, Railing at or 
taunting another and speaking bitter 
words to anyone constitute harshness of 
speech; even so want of humility is 
sternness of body and the spirit of 
revenge and the feeling of hard-hearted- 
ness as opposed to forbearance and 
compassion represent sternness of mind. 


‘Parusya’ is 


‘Ajfiana’ or ignorance here means lack 
of correct knowledge about truth and 
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untruth, virtue and sin etc., or forming 
a wrong notion about them. 


Those unbelievers who are ungodly 
and deny His existence are called Asuras; 


Describing thus the marks 


the demoniac gift respectively, the Lord 


of those 


now 
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and the evil propensities and immoral 
practices that are found to exist in them 
are known as the demoniac properties or 
‘Asur! Sampad’ as the Lord chooses to 
call them. 


divine and 
of the two 


who are endowed with the 
tells us the fruit 


and cheers Arjuna by declaring him as born with the divine virtues. 


af avg fatter faaatgd at 
al gm ag ediafasnaisfe wes 14 il 


Zat azaz the divine gift; fadtara as conducive to liberation; argit ( and ) 
the demoniac gift; ftaarq as conducive to bondage; wat has been recognized; 
massa O son of Pandu, Arjuna; at ya: (therefore) grieve not; falq arqaA 
the divine endowment; afasta: afa you are born with. 


The divine gift has been recognized as conducive to liberation, and 


the demoniac gift as conducive to bondage. 
are born with the divine endowment. 


The divine gift as consisting of the 
Sattvic virtues and practices enumerated 
in verses 1 to 3 above secures absolute 
and lasting freedom from the bondage of 
mundane existence and unites one with 
God, who is Truth, Consciousness and 
Bliss solidified. Such is the opinion 
of the Vedas and other sacred books, as 
well as of holy men. This is what is 
meant by the statement that the divine 
gift has been recognized as conducive 
to liberation. 


Even so the demoniac  gift—briefly 
mentioned in verse 4 above—as consisting 


Grieve not, Arjuna; for you 


(9) 


preponderating in them, involves man in 
the trammels of worldly existence and 
leads to his downfall. The Vedas and other 


scriptures as well as holy men_ bear 
testimony to this fact. This is what is 
meant by the declaration that the 


demoniac gift has been recognized as 
conducive to bondage. 


The latter half of this verse is 
intended to inspirit Arjuna by assuring 


him that he was naturally endowed 
with all the virtues constituting the 
divine gift. And since the latter 


brings about freedom from the bondage 


of evil propensities . and immoral of worldly existence, there could be no 
practices, which have the element of doubt about his attaining blessedness. 
Tamas with an admixture of Rajas Hence he had no reason to grieve for. 
The divine gift has been dealt with at length at the beginning of _ this 
chapter as well as before, but the demoniac gift has been very briefly touched s0 
far. The Lord, therefore, takes up the subject now in order to discuss in detail 
the nature as well as the conduct and behaviour of men possessing a demoniac 


disposition. 
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gi yaa sesheaq 2a atEt Ta a 
Sqr fazaca: atm arat wa A age i 


qa O son of Prtha, Arjuna; aft7a a% in this world; at aaait ( there 
are) two types of created beings or men; 4a only; qa (viz., ) the one 
possessing «a divine nature; a and; argy: the other possessing a demoniac 
disposition; #4: (of these) the type possessing a divine nature; faeaem: in 
detail; sim: has been dealt with; arazq (about) the type possessing a 
demoniac disposition; 4 from Me; sq (now) hear (in detail ). 


There are only two types of men in this world, Arjuna,—the pone 
possessing a divine nature and the other possessing a demoniac disposition. 
Of these, the type possessing a divine nature has heen dealt- with at length; 
now hear in detail from Me about the type possessing demoniac dis- 


position. 


‘Sarga’ means creation, and ‘Bhita- 
Sarga’ signifies an order of created beings. 
‘Asmin loke’ refers to the world of human 
beings and the present chapter discusses 
the characteristics of human beings; that 
is why ‘Bhitasargau’ has been translated 
as two orders or types of human beings. 


The use of the particle ‘Eva’, which 
restricts the number of the types of human 
beings to two only, is intended to convey 
that although there are many types of 
human beings, the two mentioned in the 
present verse are tbe chief among them, 
as other types are included in them. 


Of the two types of human beings 
mentioned here, the one which is Sattvic 
in character possesses a divine disposition; 


Thus 


demoniac 


inviting Arjuna to hear 
Lord 


disposition, the 


attentively the 
now proceeds 


(6) 


while the other, which is dominated by 
Tamas blended with Rajas, possesses a 
demoniac disposition, Men possessing a 
fiendish or delusive nature should be 
taken as included in the type possessing a 
demoniac disposition. 


The nature, conduct and behaviour 
of those possessing a divine disposition 
have been discussed at length in verses 
1 to $3 of this chapter as well as in other 
chapters; but the nature, conduct and 
behaviour of those possessing a demoniac 
disposition have been touched only briefly. 
Therefore, the Lord now undertakes to 
describe them in detail in the following 
verses in order that they may be eschewed 
in toto This is what is sought to be 
conveyed in the latter half of this verse. 
those 


marks of possessing a 


to describe them. 


sata a fafa a sat a fageec: 
7 Mat at aad a at ag arn 


aIgU: possessing a demoniac disposition; war: men; safaaq right activity; 


a and; faafaa right abstinence from activity; @ even; 4 not; 


fag: know; 
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aq in them; 4 neither; al@4 purity (internal or external ); 


4 nor; ara: 


( good ) conduct; 4 4 nor; aaa truthfulness; aff even; faa there is. 


Men possessing a demoniac disposition know not what is right activity 
and what is right abstinence from activity. Hence they possess neither 


purity ( external or internal ) nor good conduct nor even truthfulness. 


Such action alone is worth performing 
or binding upon man as is conducive to 
his true well-being here as _ well as 
hereafter. Man should undertake such 
action only. And _ such action as is 
attended with evil consequences is worth 
eschewing and one should abstain from 
that. The frst half of this verse is 
intended to conyey that those possessing 
ademoniac disposition never realize that 
they should undertake only such actions 
as are worth undertaking and should 
abstain from those which are worth 
eschewing; hence they are guided in their 


Thus showing lack 
possessing a demoniac disposition, | the 


aaaanag a 
AILEALA RTT 


of discrimination, 
Lord 


1) 


activities by their own whims or caprices, 

‘Saucha’ Signifies external as well as 
internal purity, which has been discussed 
at length in the commentary on XIII. 7; 
‘Achara’ comprises such noble activities 
as form an inseparable part of such purity; 
and ‘Satya’ consists in speaking words 
which are sincere, wholesome and true, 
as has been shown in the commentary 
on verse 2 of this very chapter. Men 
possessing a demoniac disposition have 
none of these virtues; on the other hand, 
their life is marred by impurity, 
immorality and mendacity. 


purity and good conduct etc. in those 
now describes their atheistic outlook. 
ATABTA IAT | 


faneacatedTy Il < Il 


& these people ( men possessing a demoniac disposition ); ag: say; 
sma the world; asfaga(is) without any foundation, aay having no reality, 


absolutely unreal; 


aaizaza (and) godless; 


aqeqaraq brought forth by 


mutual union (of the male and female ); sIHe@aea ( therefore ) conceived 


in lust; aeaa fea what else (than this ). 


Men poss 
foundation, absolutely unreal 
union of the male 
than this ? 
The present verse represents the 


arbitrary and fanciful ideas of those who 
demoniac disposition. They 


possess a De, 
consisting of 


believe that this universe, 
animate and inanimate creation, has no 
basis in the shape of God or the moral 
law not has it any abiding reality. That 


essing a demoniuc disposition say this world is without any 
and godless, 
and female and hence conceived in lust; what else 


mutual 


brought forth by 


(8) 


is to say, no living being had any existence 
prior to its birth nor does a creature 


have any life after death, nor does it 
have any creator, controller or ruler 
like God; it has no other object to 


fulfil except the gratification of carnal 


desires, 
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This naturally tempts one to enquire the nature and conduct of those who 
hold such atheistic views. Anticipating this query the Lord now describes the 
distinctive traits of such unbelievers in the following four verses. 

* _ ; 
Gat eeAqw ABA sewasa: | 


TAG YARN: BAA swTalsheat: iS 


aaa this; eq (false) view; waza clinging to; agra: those who 


have lost their 
terrible deeds; 
equal. 


Clinging 


self; aeqgga: slow-witted; afgat: foes ( of all ); saaato: of 
wid: aa to the destruction of the universe; saafa prove 


to this false view these slow-witted men of a vile disposi- 


tion and terrible deeds, these enemies of mankind, prove equal only to 


the destruction of the universe. 


The activities of these men of a 
demoniac disposition are all governed by 
the atheistic outlook mentioned above : 
this is what is meant by the words 
‘Etam drstim avastabhya’. 


These men of atheistic persuasions 
deny the existence of the soul; they are 
body-centred or materialists. Hence their 
nature gets debased, they never feel in- 
clined to perform any virtuous deed. All 
their resolves are made with an eye to 
sensuous enjoyment. Their mind is ever 
busy hatching evil designs against others; 
in this way they harm themselves too. 


(9) 


And they habitually perform with their 
mind, speech and body gruesome deeds 
that tend to intimidate, oppress and 
exterminate the animate and inanimate 
creation. 


Again, whatever these people do 
with their intellect, mind, speech or body 
during their lifetime is solely intended 
to torment or obliterate the entire creation 
consisting of animate and inanimate be- 
ings. This is what is meant by the 
Statement that they are only capable of 
bringing ruination to the world. 


ama gtyt atantanataan: | 
Maly Welaraagmtarl sadeA sahara: tt to Ul 


qraararaaieaar: 
insatiable; aay longing; 


(men) full of hypocrisy, pride and arrogance; geqyy 
wfaea cherishing; wziz_ through ignorance; HAGA 


false doctrines; ater embracing; #afaar: men of impure conduct; sada move 


(in this world ), 


Cherishing insatiable 
ignorance, these men of impure 
hypocrisy, pride and arrogance, 


‘Dambha’ or hypocrisy consists in 
assuming according to the needs of the 
occasion an appearance which gives one 


desires and embracing false doctrines through 
conduct 


move in this 


full of 
(10) 


world, 


an air of superiority, in order to achieve 
one’s selfish ends in the shape of honour, 
wealth, adoration and prestige etc. ‘Mana’ 
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or pride consists in regarding oneself as 
worthy of honour or adoration: and 
‘Mada’ or arrogance is the same as 
remaining intoxicated with the pride of 
one’s fine person, merit, birth, power, 
learning, rank, wealth and progeny etc. 
All these evils are present in men of 
a demoniac disposition; hence they have 
been spoken of as ‘Dambham4na- 
madanvitah’, 


The ‘Kama’ or desire to acquire the 
various enjoyments of the world can 
never be satisfied; hence it has been 
characterized as ‘Duspiram’ or insatiable. 
And entertaining in one’s mind a firm 


resolve to satisfy this longing is what is 
meant by cherishing such a longing, 


Evolving heretic doctrines of various 
kinds they remain obstinately clinging 
to them. This is what is meant by their 
embracing false doctrines. 


‘Asuchivratah’ means that their diet, 
their mode of living, their manner of 
talking, their trade and commerce, their 
monetary transactions and their social 
dealings and behaviour, all are dirty and 
governed by heterodox principles. 


The verb ‘Pravartante’ shows that 
these people are guided in their behavi- 
our by their own whims or caprices. 


faramaitaat a s@awatgatfsrat: | 


BIaaaTITA «waratafa 


faterat: th && i 


a and; sswiraaq ending (only) with death; agit#ar innumerable; 


fararaq cares; 


sufaat: giving themselves up to; silat: devoted to the 


enjoyment of sensuous pleasures; waraa this much (is joy ); 2 so; fifa 


(are) positive in their belief. 


Giving themselves up to innumerable cares ending only with death, 
they remain devoted to the enjoyment of sensuous pleasures and are positive 


in their belief that this is the highest limit of joy. 


The cares with which these _ pcople- 


are engrossed are so limitless that they 
can neither be numbered nor can their 
extent be guaged. They do not cease till 
a whole lifetime is over and persist till 
the last moment. This is what is meant 
by the first half of this verse. 


The accumulation and enjoyment of 


AANA TNATSL: 
e 
gerat 


(11) 


‘ luxuries of various kinds is the sole aim of 


their existence. Their life is thus wholly 
directed towards the realization of this 
end and they are fully convinced that 
the enjoyment of sensuous pleasure is 
the only joy worth the same. This is the 


idea brought out in the latter half of 


this verse. 


HAMA: | 


RAAMAAAAATAAATT Ul LR ll 


araTiarara: by a hundred ties of expectation; at: held in bondage; 
~ € 
sgrmaragaam: wholly giving themselves up to lust and anger; #raitaary for 


the enjoyment 


~ ; ©.» 
of sensuous pleasures; aaa by unfair means; aa aaty 


hoards of money and other objects; 2¢*7 strive (to obtain ), 
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of ties of expectation and wholly 


giving themselves up to lust and anger, they strive to amass by unfair 
means hoards of money and other objects for the enjoyment of sensuous 


pleasures. 

The mind of men _ possessing a 
demoniac disposition revels in various 
projects of sense-gratification and they 
cherish innumerable hopes of various 
kinds to see those projects materialize. 
Their mind is now tossed by the hope 
of this enjoyment, the very next moment 
it feels drawn towards another and 
clings toa third at another moment; in 
this way they are never free from the 


shackles of hope. This is what is 
meant by the phrase ‘Asapasagataih 
baddhah’. 


For the realization of these hopes 
they never depend on God or any other 


Having discussed in _ the preceding 


(12) 


deity, noble act or pious thought, but 
take recourse to lust and anger alone. 
Hence they have been spoken of as 
wholly given up to lust and anger. 


He who attempts to usurp others’ 
possessions etc. by taking recourse to 
such unlawful or unauthorized means as 
thieving, robbery, dacoity lying, chicanery, 


duplicity, hypocrisy, violence, diplomacy, 
gambling, fraudulence, poisoning, false 
accusation and intimidation etc. under 


the prompting of lust and anger, is said 


to strive for the accumulation of wealth 
by unfair means, 


four verses the distinctive marks and 


conduct of men possessing a demoniac disposition, the Lord now proceeds to: describe 
in the following four verses their resolves, which are prompted by delusion and 
the feeling of ‘I’ and ‘mine’, as well as their evil destiny. 


eq Aa wala sea AAA | 
qaredianta A oufaeafa gadaq tl t2 


wat by me; wa today; gga this; ssaq has been secured; gq (and) 


this; waza ambition, 


met shall (now) realize; 


4 with me; 


zqq_stthis 


(much ) aay wealth; aft is (already); ga: aft (and ) yet again; eq 


this; afasafa shall be. 


They say to themselves, “This much has been secured by me today 
and now I shall realize this ambition. So much wealth is already with me 


and yet again this shall be mine. 


The word ‘Manoratha’ in this verse 
stands for the thought of wife, progeny, 
wealth, land, house, honour, fame and 
all other objects that are sought for by 
the mind. The present verse is, therefore, 
intended to convey that men possessing 
a demoniac disposition indulge in egotistic 
thoughts of various kinds, They attribute 


(13 ) 


their success in attaining the object of 
their desire in the past to their personal 
endeavour and also look to the same for 
their success in realizing further objects of 
their desire, They are conscious of the fact 
that they are already masters of a consider- 
able fortune and power and confidently 
hope to have more not long afterwards. 
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Wat Wal za: 


ager = arquaty | 


eqatisand weit fasts asare get i te 


wat that; wa: enemy; wat by me; ga: has been killed; = and; aqea 
(those ) others; aff too; wea I; afaey shall kill, azq I (am); égatu: the 
lord ( of all ); swt the enjoyer ( of all power); azq I (am); fag: endowed 
with all occult powers; awarq (and am) mighty; gd (and) happy. 


That enemy has been slain by me and I shall kill those others too. 
I am the lord of all, the enjoyer of all power; I am endowed with all 


supernatural powers, and am mighty and happy. 


Men of a demoniac disposition, who 
regard the enjoyment «f sensuous pleasures 
as the summum bonum of life, are slaves 
of lust and anger. They have no faith 
in God, religion or the law of recompense. 
Therefore, intoxicated with pride they 
feel that there was none in this world 
who could stand in their way or oppose 
them with impunity. Therefore, boiling 
with rage, they haughtily brag in a stern 
voice that such and such a man, who 
was so mighty and such a world-renowned 
and influential personality, was despatched 
by them in no time because he stood on 
inimical terms with them; nay, others too, 
who are at loggerheads with them or will 
be inimically disposed towards them 
shall be easily killed by them, however 
powerful they may be. This is what is 
meant by the first half of this verse. 


Besides being egotistic, these people 
are intoxicated with pride as well. They 
feel that no one in this world is greater 


than they, that they can kill or protect, 


(14) 


uproot or establish, whomsoever they 
like. Hence with great pride they say, 
‘‘Oh, we are absolutely free, everything 
lies in our own hands; who else than us 
is powerful, we are the masters of all 
fortune. Nay, we are the Lord of all 
lords, the supreme Person too. Every 
one should worship us. We are not only 
the masters of fortune, we also enjoy it. 
We have never met with failure in our 
life; to whatever task we have set 
ourselves, our efforts have invariably been 
crowned with success. Our life has been 
ever successful; may, we are endowed 
with a prophetic vision, future events 
become known to us beforehand. We 
know everything, nothing is hidden from 
us, Nay, we are supremely powerful; our 
mental or physical strength is so great 
that anyone who depends on it will be 
able to conquer the world through it, Due 
to all these reasons we are very happy; 
all worldly joys are ever at our service 
and will continue to serve us.” This is 
the idea brought out in the latter half 


of this verse. 


aaa shisttataen Sisal shea ASAT AAT | 


aga qieata mia cererafadifea esl 


aaetaaaarat 


seat BIg dale 
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MEASAATTAT: | 
ATHSTAY li LE Il 
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a? oe ill 
sea: wealthy; afaaaarm having a big family; afea [ am; Far azar 


like unto me; #4: #: who else; aft 18; aea I will sacrifice (to gods ); 
arearfa I wiil ‘give ( alms ); arfgex I will make merry; ala thus; aarafaarear: 
blinded by ignorance; saefaaterteat: with their minds bewildered by numerous 


thoughts; atestsaaiga: 


enjoyment of sensuous pleasures; Wart: a 


hell; qafta they fall. 


enveloped in the mesh of delusion; #aaAs to the 


ddicted; aaa a¢% into the foulest 


I am wealthy and own a large family; who else is like unto me? 


I will sacrifice to gods, will 


give alms, 


I will make merry, Thus 


blinded by ignorance, enveloped in the mesh of delusion and addicted to the 
ra) - y } 
enjoyment of sensuous pleasures, their mind bewildered by numerous thoughts, 


these men of a devilish disposition fall into the foulest hell. 


The first half of the fifteenth verse 
shows how these men of a demoniac 
disposition boast of their wealth and big 
family. These people boastfully declare 
that there is no limit to their wealth, 
their kinsmen aud relatives, their friends 
and associates, their followers and 
companions, At a single call from them 
countless men are ready to follow them. 


In this way none can match them in 
wealth and man-power. 
The verbs ‘Yaksye’ and ‘D&Asyami’ 


give expression to their false pride relating 
to the performance of sacrifices and 
charity. The idea is that men possessing 
a demoniac disposition never perform nor 
seek to perform the Sattvic type of sacrifices; 
likewise they never practise nor seek 
to practise the Sattvic form of charity. 
They make an external show of sacrifices 
and charity simply in order to create an 
impression on others and boastfully 
declare that none can vie with them in 
the performance of sacrifices and charity. 


The verb ‘Modisye’ gives expression 
to their false pride relating to merriment 
Indulging in boasts of various kinds they 
proudly picture to their mind the delight 


In verse 15 above it was 
vauntingly proclaim their 
reveals the 


Stated 
intention to 
mature of their 


that men possessing a  demoniac 
‘perform 
sacrificial perfaymances in the following verse, 


( 15-16 ) 


that will be theirs, how they will be 
transported with joy and enjoy life to 
their heart’s contact, 


The ignorance with which they are 
said to be blinded is no other than the 
egotism revealed in verses 13-14 above as 
well as in the present verses. 


The compound adjective ‘Anekachitta- 
vibhrantah’ shows that men possessing a 
demoniac disposition are unable to fasten 
their attention or any one object, they 
are fickle minded. 


‘Kamabhogesu Prasaktah’ shows that 
such men look upon the gratification of 
the senses as the sole object of their 
existence; that is responsible for their 
excessive attachment to the enjoyment of 
sensuous pleasures. 


The words ‘‘Asuchau Narake Patanti”? 
describe the evil destiny of men possessing 
a demoniac disposition. The idea is that 
men of this type perpetrate sins of various 
kinds for the gratification of their senses 
and are condemned to frightful hells of vari- 
ous appellations, which are full of suffer- 
ing and abound in obnoxious substances 
such as faeces, urine, blood, pus and so on, 


disposttion 


sacrifices’; the Lord’ accordin gly 
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aaaratadn <aeqt waatanatteaat: | 
ast amaaead oo - ataarfafaqaa il do I 


% those; artazarfaar: self-conceited; esa: haughty; aaaragieaa: intoxi- 
cated by wealth and honour; aiaaa: through nominal sacrifices; 784 for ostenta- 
tion; stafaqa%a without following the sacred rituals; as*& worship ( God ). 


Intoxicated by wealth and honour, those self-conceited and hanghty 
men worship God through nominal sacrifices for ostentation without follow- 


ing the sacred rituals. ( 17) 

‘Atmasambhavitah’ are those who are The sacrifices they perform are merely 
in their own estimation superior to all nominal and devoid of faith and are only 
in every respect, honourable, noble and intended to impress others. They are 
worthy of adoration. thus Tamasic in character and that is 


why they lead to hell; for the Lord says 
in Chapter XIV above that men of a 


Similarly ‘Stabdhah’ are those who Tamasic disposition fall into hell. Fora 
are too arrogant to behave politely with detailed exposition of what is called 
anybody, not even with those who are ‘Tamasa Yajiia’ the reader is referred 
worthy of their adoration. to XVII. 14. 


Describing thus the nature of their sacrificial performances, the Lord now 
delineates their own disposition, which ts responsible for their evil fate. 


weet ad a at ma a atazat | 
MARAITEY TAWA SIAAABE I Le Ul 
ugeny egotism; asa brute force; aqq arrogance; Aq lust. 3 and; 
ataq anger etc; afaar given over to; A4qasl calumnizing others; araq7zéy 
( dwelling ) in their own body as well as in those of others: ata Me ( the inner 
controller of all ); sfga-a: hating. 


Given over to egotism, brute force, arrogance, iust and anger ete. and 
; . : ad sy ‘ Te i fe . ; 
calumnizing others, they hate Me (the inner controller of all) dweling in 


their own bodies as well as in those of others. C13) 

Full of egotism, these men possessing them into trouble. They consider none 
a demoniac disposition proclaim them- as a match for their might. Full of 
selves as the lord of all, the enjoyer arrogance they boast of their big fortune 
of all luxuries, accomplished in every and large family. They recognize none as 
way, mighty and happy. Nothing is their equal. Given over to lust, they 
impossible in their cyes. Resorting to indulge in immoral acts of various kinds, 
brute force, they antagonize others and And obsessed by anger they threaten to 


proceed to intimidate, assault and involve kill whosoever acts in opposition to their 
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will or dares to offend them, Abandoning 
themselves in this way to egotism etc. 
they indulge in dreams and idle talks of 
various kinds; and whatever they do is 
prompted and backed by all these evil 
propensities. They never take their stand 
on God, religion or sacred lore. This is 
what is meant by the first half of this verse. 


The use of the conjuctive particle 
‘Gha’ is intended to cover many more 
evils besides those explicitly mentioned 
in the verse, viz., hypocrisy, greed, 
infatuation and so on. 

“Asiiya’ consists in discovering and 
condemning the faults of others, repudiat- 
ing their virtues and painting them asa 
vice. Men possessing a demoniac disposi- 


Thus describing in 
practices etc. of those possessing a 
such people in strongest terms 
verses just in 
and practices. 


verses 7 to 
demoniac 
and describes 
order to evoke a feeling of repugnance 


tion are habituated to this. To say nothing 
of others, they cavil even at God and 
holy men This is what is sought to be 
conveyed by adding the prefix ‘Abhi? 
before ‘Asiyakah’, which shows that 
none escapes their censorious eye. 


In the latter halfof this verse the Lord 
shows that men of a demoniac disposition, 
who antagonize others and seek to oppress 
them in various ways and also. suffer 
themselves, thereby bear malice to Him, 
inasmuch as He dwells in them as well 
as in others as their inner controller. 
To antagonize or hate another, to harm 
another and to inflict suffering on another 
is to hate God Himself dwelling in one’s 
own body as well as in those of others. 


18 the evil propensities and immoral 
disposition, the Lord now condemns 
their evil fate in the following two 
towards those evil traits 


ame fat: at Patty acraars | 


IITA 


aifag i 2 I 


aq those; fgva: hating. aad sinful; arg (and) cruel; qWUTATT vilest 
among men; seq I; gag in the world; avaq repeatedly; argéy atfrg into 


clemoniacal wombs; wa only; faq cast. 


These haters, sinful, cruel and vilest among men, I cast again and 


again into demoniacal wombs in this world. 


The demonstrative pronoun 
qualified by the adjectives 
‘ASubhan’, ‘Kriiran’ and ‘Naradhaman’. 
refers to men possessing a demoniac 
disposition who have been spoken of at 
length in the foregoing verses, Their vile 
propensities and immoral practices alone 
are responsible for their evil destiny: 
this is what is sought to be conveyed by 
the use of the above qualifications. The 
idea is that these vile men bear malice 
to all, bring corruption into society by 
yheir sinful activities of various kinds, 


‘Tn’, 


‘Dwisatah’, 


(19) 


perpetrate many cruel acts in a callous 
manner, and harm others without any 
provocation. 


‘Demoniac wombs’ represent all sub- 
human species of living beings such as 
the lion, the tiger, beasts, birds, insects 
and moths, reptiles, scorpions, dogs, crows 
and all other. 


‘Ajasram’ implies that they are cast 
into such demoniac wombs time without 
number; while the use of the inedclinable 
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‘Eva’ with ‘Asurisu  Yonisu’ 
the possibility of their 


rules out 
being born in 


higher species 
human beings. 


such as gods, manes or 


aed atfarrat get seafa seats | 
aaa HeaeT adt aeraat ae Il Ro Il 


ata O son of Kunti, 


Arjuna; 


qzt: those stupid souls; atq Me; 


aaa not reaching; weal weaft life after life; arqda afta demoniac wombs; 


siqar: attain; aa: (even ) 


in comparison to them; saat afaq to a still 


lower plane; wa indeed; ara sink down. 


Failing to reach Me, Arjuna, these stupid souls are born life after 


life in demoniac wombs and then verily sink down to a still lower plane. 


Even though it is out of the question 
for such stupid souls possessing a demoniac 
nature to attainto a higher plane of spiritual 
existence, to say nothing of God-Realiza- 
tion,—the human soul is eligible for this 
consummation. Having earned this title, 
men who lose sight of it and embrace 
the demoniac nature abandoning the path 
leading to God-Realization in the shape 
of a divine disposition, are debarred from 
God-Realization even after attaining the 
golden opportunity of a human birth. 
This is what is implied by the words 
‘Mam Aprapya’. The all-merciful Lord 
takes pity as it ‘were on this plight of 
the human soul and thereby warns him 
not to forfeit the title to God-Realiza- 


The declaration of the Lord that 
demoniac wombs and are 
to enquire as to how they can escape 
The Lord, therefore, exhorts us to give 
demoniac nature, which are mainly 
out the way to attain the supreme goal, 


born in 


hurled into 
this evil fate and attain 
up the three evils 
responsible for all evil 


( 20 ) 


tion, which'is a birthright with him, by 
embracing a demoniac disposition. 

Men of this type are cast into 
demoniac wombs time without number 
and never attain a higher birth. This is 
what is meant by the first half of this 
verse, 

The words ‘Tato yanti adhamam 
gatim’ are intended to convey that there 
is no end to the misery of such stupid 
souls. Repeated birth in demoniac wombs 
does not purge them of their sins and 
they fall into frightful hells such as 
Kumbhipaka, Maharaurava, Tamisra and 
Andhatamisra etc., which are full of 
untold suffering and represent a_ still 
lower condition of being. 


men of a devilish disposition are repeatedly 


frightful hells may lead one 
the supreme goal, 
forming part of the 


destinies, and  potnts 


fafad awacag git aAaAAad: | 
HA: FIATAT BlASATATaecay caW_ Il 2% Il 


aia: desire; #4 anger, at 


aveea gia, gate of hell; ara: of the soul; ; 
tion; atAld, therefore; gaa a7@ all these three; “aq one 


and; #1: greed; 27% this; fafaaa triple; 


armtaq bringing about the ruinas 
should avoid, 
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Desire, anger and greed—this 


The craving for objects of enjoyment 
such as wife and children is known as 
‘Kama’; it is under the impulse of desire 
that men commit sins of various kinds, 
such as thieving, adultery and partaking 
of prohibited food. The excitement 
caused by the frustration of one’s plans 
is called ‘Krodha’; obsessed by anger, 
men resort to violence, retaliation and 
other sinful acts of varying description. 
A passionate longing for wealth and 
Other possessions is known by the name 
of ‘Lobha’. Avaricious men refuse to part 
with their money on appropriate occasions 
and remain engaged in acquiring and 
accumulating wealth even by unfair 
means, Thisinvolves them into sins of 
a major type such as lying, duplicity, 
thieving and perfidy etc. Sins lead to 
the attainment of hells like TAamisra, 
Andhatamisra and so on; that is why 


these three evils have been spoken of as 
gates of hell. 


The word ‘Atmanah’ stands for the 
Jivatma or embodied soul. The soul, 
however, never perishes; hence the 
destruction of the soul referred to in 


triple gate 
ruination of the soul. Therefore, one should avoid all these three. 


of hell brings about the 
(21) 


this verse should be taken to mean its 
ruination or degradation. Ever since 
man falls a prey to desire, anger and 
greed, the standard of his thoughts, 
feelings and conduct begins to deteriorate. 
Desire, anger and greed drive him to 
actions which ruin his body, fill his 
mind with evil thoughts, impair his reason, 
and vitiate all his activities, with the 
result that his life here is robbed of its 
joy, peace and purity and is transformed 
into a vale of tears, and he is cast into 
demoniac wombs and hells hereafter. 
That is why these three evils have 
been declared as responsible for the 
ruination of the soul. 


When itis settled that desire, anger 
and greed, which are born of ignorance 
and are the root of all evils, are solely 
responsible for degradation in every form, 
it behoves us to eschew them altogether 
without delay regarding them as no 
less injurious than a_ deadly poison. 
This is what is meant by the words 
“Tasmat etat trayam_ tyajet’ occurring 
at the end of the verse. 


adfagn: atta adtethefaac: | 
aaa: saad atta act aaa 82 I 


sizt4 O son of Kunti, 


° a 
Arjuna; va: fafa: aatgn: from these three gates 


of hell; faa: freed; ay: man; saa: his own; 44: salvation; staf works; 
aa: thereby; qa afay the supreme goal; arfa attains. 


Freed from these 


The compound word Tamodwaraih’, 
qualified by the adjectives ‘Etaih’ and 
‘Tribhih’, refers to desire, anger and 
greed which have been spoken of in the 
preceding verse as the three gates of 
hell. Hells like Tamisra and Andhatamisra 


three gates of hell, man works his own salvation 
and thereby attains the supreme goal, 7. e., God. 


( 22.) 


are full of darkness; they are attained 
as a result of vices and evil propensities 
which are born of the darkness of 
ignorance; and creatures inhabiting those 
regions are ever enveloped in the dark- 
ness of woe and ignorance. Hence they 


CHAPTER XVI 


are spoken of as Tamas or darkness. 


Desire, anger and greed—these three pave 
the way for these regions; hence they 
have been referred to as ‘Tamodwaraih’. 
He alone who is altogether free from 
these can strive for his spiritual uplift. 
And having attained a human body, he 
alone who works his own salvation in 
this way is ‘man’ ( Narah) in the real 
acceptation of the term. This is what is 
Sought to be conveyed by the use of the 


One may ask here: He who 
than practise divine virtues, does he 
this query, the Lord says :— 


acts 


attain 
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word ‘Narah’ in this context. 


Men who are slaves of desire, anger 
and greed bring about their own degrada- 
tion; while those who are free from 
these strive for their salvation, There- 
fore, having given up desire, anger and 
greed, those who cultivate in a disinterested 


spirit divine properties in the shape of 
moral virtues and good conduct as 
prescribed in the Sastras are said to 
work of their salvation. 

according to his own belief rather 
the supreme goal or mot ? Anticipating 


a: mefafagesa aad RITeIca: | 
a a@ falenacalfa a ae a act ala i 23 Il 


3: who; zelafaq the injunctions of the scriptures; seasa having cast 
aside; #rmaa: according to his own sweet will; aa% acts ( arbitrarily ); @: 


he; a neither; fafea perfection; 


aarcarla 


attains; @ nor; way afta the 


supreme goal; # nor again; q@aH happiness. 


Having cast aside the injunctions of the scriptures, he who acts in 
an arbitrary way according to his own sweet will neither attains perfection 


nor the supreme goal nor even happiness. 


The word ‘Sastras’ covers the Vedas 
as well as the whole body of sacred 
literature based on the Vedas, viz., the 
Smrtis, the Puranas and the Epics (the 
Ramayana and the Mahabharata ). It is from 
these scrijtures or sacred books that we 
learn how to renounce the practices and 
behaviour representing the demoniac 
properties and to cultivate auspicious 
qualities and conduct forming part of 
the divine endowment. Flouting the in- 
junctions of these Sastras, which throw 
light on what one ought to do and what 
one should abstain from doing, he who 
is guided by his own reason and is 
prompted by the desire to win honour, 
fame and prestige etc. is said to act in 


an arbitrary way. 


( 23) 
The acts of him who casts aside 
the injunctions of the scriptures lead 


to his downfall in case they are positive- 
ly prohibited by the Sastras, i.e, of a 
sinful character. Hence they are out of 
consideration here. If, on the other 
hand, his acts are prompted by some 
desire, even though approved by his own 
reason, they bring no reward to the 
doer inasmuch as they are performed in 
an arbitrary way and flout the injunctions 
of the scriptures. That is to say, far 
from reaching the supreme goal, he is 
not even able to acquire occult powers 
such as the ability to assume an atomic 
form or attain perfection in the form of 
paradise, nor does he enjoy the Sattvic 
type of happiness in this world. 
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The declaration Lord that arbitrary acts flouting the injunc- 


tions of the Sastras yield no fruit, may lead one to enquire as to what should be 


made by the 
Anticipating this query the Lord says :— 


done under the circumstances. 


ALASSTA WAT A HratHracaafeaar | 


arat Wealaaae RA alAeters | RV I 


azar therefore; & for you; g& #aiameqaftadt in this matter of deter- 


mining what should be done and what 
scripture (alone ); sammy is ( your) authority; arat knowing (this ); 


should not be done; araq_ the 


aqta- 


faa ordained by the scriptures; #4 action; dq aéf& you ought to 


perform. 


Therefore, the scripture alone 


shonld be done and what should not be done. 
to perform only such action as is ordained by the scriptures. 


The Vedas and other scriptures based 
on them, viz., the Smrtis, the Puranas and 
the Epics, guide us in determining what one 
should do and what one should abstain 
from doing; therefore, one should accept the 
authority of the Sastras in such matters, 
rather than act in an arbitrary way. 
That is to say, one should perform only 
such acts as are ordained by _ the 
scriptures, and abstain from those which 
are prohibited by them. This is what is 
meant by the first half of this verse, 


guide in determining what 
Knowing this, you ought 
( 24 ) 


your 


Recognizing in this way the authority 
of the scriptures, Arjuna is advised in 
the latter half of this verse to perform 
in the right way duties of an obligatory 
nature prescribed in the Sastras, and no 
such actions as are prohibited by them. 
And such virtuous acts too as are 
sanctioned by the scriptures should be 
performed only in a disinterested spirit, for 
only those acts that are performed in a dis- 
interested spirit have been declared in the 
SAstras as conducive to God-Realization. 


% caleit ostagratiargsfsa = avafrerat 
red Reoniadae sargeiafearay 
aA TSatseqra: || = |] 


Thus, in the Upanisad sung by the Lord, the science 
af Brahma, the scripture of Yoga, the dialogue 
between Sri Krsna and Arjuna, ends the 


sixteenth chapter entitled «The 
of Division between the 


and the 


Yoga 
Divine 


Demoniacal 


Properties.” 


————— 60... 


w 


SP 


Chapter XVII 


At the beginning of this chapter Arjuna enquires about the position of 
those who are endowed with faith. In reply to this question the Lord classifies 
Pir faith into three types and points out that it is faith which deter- 
Chapter mines the character of a man. Thereafter, showing the connection 
; of faith with worship, sacrifice, austerity etc., He proclaims in the 
concluding verse that the actions of those who are devoid of faith are as good 
as not done. Since the three types of faith have thus been separately expounded 
in this chapter, it has been given the appellation of Sraddhatrayavibhagayoga 
or the “Yoga of division of three kinds of faith”. . 

In the opening verse of this chapter Arjuna enquires of the Lord about 
the position of those who having cast aside the injunctions of the Sastras worship 
ree God with faith. In reply to this question the Lord discusses in 

Chapter the second the three types of mnate faith varying according to 
the three Gunas or modes of Prakrti; the third declares that the 

character of amanis determined by his faith; the fourth tells us how men 
possessing the Sattvic, Rajasic and Tamasic types of faith worship gods, demi- 
gods, devils and spirits respectively; the fifth and sixth decry those who practise 
austere penance not sanctioned by the scriptures; the seventh calls upon Arjuna 
to hear the different types of food, sacrifice, penance and gift; the eighth, 
ninth and tenth discuss the Sattvic, Rajasic and Tamasic types of food; 
the eleventh, twelfth and thirteenth similarly discuss the characteristics of the 
Sattvic, Rajasic and Tamasic types of sacrifice. Describing in the fourteenth, 
fifteenth and sixteenth the nature of bodily austerity, austerity of speech and 
austerity of the mind respectively, the Lord defines the Sattvic form of austerity 
in the seventeenth, and the Rajasic and Tamasic forms in the eighteenth and 
nineteenth. The twentieth, twenty-first and twenty-second elucidate the distinctive 
features of the Sattvic, Rajasic and Tamasic forms of charity. The twenty- 
third glorifies the sacred words “OM TAT SAT”, The twenty-fourth explains the 
use of the syllable “OM”, the twenty-fifth that of “TAT” and the twenty-sixth and 
twenty-seventh that of “SAT”. And the chapter is concluded by proclaiming in the 
last or twenty-eighth verse that sacrifice, charity, austerity and other acts performed 
without faith bring no reward here or hereafter and are asgood as not done at all. 

At the beginning of Chapter XVI the Lord first of all described under 
the name of ‘divine endowment” the virtues and conduct prescribed in the 

Sastras and practised in a disinterested spirit, and then discussed the 

wttd a A demoniac properties which are discountenanced by the Sastras. At 
the same time He affirmed His law of casting into hell men 

possessing a demoniac disposition and proclaimed that lust, anger and greed are 
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. . l . 

the main evils forming part of the demoniac  properttes and are gates of he ’ 

: ue ‘ e) 

renouncing these he who strives for his spiritual welfare meee the ia ae 

J t aside the scriptural injunctions, he 

Thereafter He declared that having cas de "al Sa 

] ; ly that which is approved by his own judgment g ; 

acts in an arbitrary way and does only é a 

no reward for his actions; his efforts aiming at saline tsp: him anh: : 

mi ; 1 to bring him appiness and aattat 

endeavours aiming at happiness fat ! ea 

the supreme goal is quite out of the question for him. Arjuna Was, therefore, ee 

follow in a disinterested spirit the injunctions of the Sastras, which are comp pe 

to determine what should be done and what should not be done. While conceding a 
the actions of those who act in an arbitrary way flouting the injunctt 


teld no rut a 7 un Z 3 evel 7 : d oO t 0 7 7 l per orm 
! 4 ’ j q if hose wh eve ent Ly f 


scriptural 


sacred acts such as worship, sacrifice and so on, even é Sete 
injunctions of the scriptures through tgnorance or otherwise, and is <a} ong 
know where they stand. Giving cxpresston to this curiosity of his, rj 


puts the following question to the Lord :— 


~ 


aga Sara 


q wrefafearasa awed saatttaat: | 
aut fast g wt Sw awaqatal cataa: | & Il 


aot O Krsna; 4 who; arafafaq the injunctions of the scriptures; 
seasa having cast aside; s¢at with faith; wfaa: endowed; at worship 
(gods and others ); dar their; fast position; g then; #1 (is) what; away 
partaking of the nature of Sattva; engl or; wa: partaking ofthe nature of 
Rajas; a4: (or) partaking of the nature of Tamas. 

Arjuna said: Those who, endowed with faith, worship gods and 
others casting aside the injunctions of the scriptures, where do they stand, 
Kysna,—in Sattva, Rajas or Tamas P etk): 


E.en though the men referred to in 
the present verse stand on the same 
footing asthe one mentioned in verse 23 
of Chapter XVI in so far as both these 
types of men cast aside the scriptural 
injunctions, their cases no doubt differ. 
Verse 23 of Chapter XVI _ speaks of him 
who disdainfully flouts the injunctions of 
the Sastras; while the present verse 
refers to those who disregard them 


through ignorance or want of knowledge. 
The former has no regard for the Sastras; 
he does only that which is approved by 


his own judgment. That is why he is 
said to act in an arbitrary way according 
to his own sweet will—( aq& arqatza: ). 
Those referred to in the present verse, 
however, are said to worship gods and 
others with faith ( qa-q sgarfaar: ); 
thus faith or reverence is present in them. 
Where there is faith, contemptuous 
disregard is out of the question. Knowledge 
of the scriptural injunctions is denied 
to them due to adverse circumstances and 
unfavourable surroundings, for want of 
leisure or through lack of industry and 
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study etc.; and it is this ignorance which 
is responsible for their failure to respect 
the injunctions of the SAstras. 

The word ‘Nisth@’ in this verse stands 
for one’s state or condition of being. 
For while answering the query of Arjuna 
contained in this verse,the Lord says in 
verse 3 below that faith constitutes the 
very being of man; whatever the nature 
of his faith, that verily he is. That is 
to say, his condition of being corresponds 
to the nature of his faith, This state or 
condition of one’s being is known by the 
name ‘Nistha’. 

In verse 6 of Chapter XVI the Lord 
referred to two types of men, viz., those 
blessed with a divine nature and those 
possessing a demoniac disposition. Of 
these, the former perform actions enjoined 
by the scriptures in a disinterested spirit, 
aud thereby attain liberation. Those 
possessing a demoniac disposition, again, 
are either Tamasic men who perpetrate 
sinful acts, or those who are dominated 
by Rajas blended with Tamas and perform 
noble deeds of their own liking, ignoring 
the scriptural injunctions, The former are 
born in sub-human species or cast into 
hells, while the latter get no reward for 
their noble actions. They have none the 
less to reap the evil consequences of their 
sinful deeds. While all these facts 
relating to those who possess a divine or 
demoniac disposition were thoroughly 
understood by Arjuna, he had some doubts 
about those who worship gods and others 
with faith, though casting aside the 
scriptural injunctions for want of 


knowledge about them. It was not clear: 


to him whether they should be recognized 
as possessing a divine nature or a demoniac 
disposition. This is what he seeks to 
know by asking the question embodied in 
the latter half of this verse, 


From the above exposition it is clear 
that men of this world can be classified 
under the following five heads:— 

(1) Those who not only follow the 
injunctions of the Sastras but are endowed 


with faith as well; 

( 2) those who are lacking in faith 
even though they respect the scriptural 
injunctions to some extent; 

(3) those who, though endowed with 
faith, are yet unable to follow the injunc- 
tions of the Sastras; 

(4) those who are neither endowed 
with faith nor respect the scriptural 
injunctions; and 

(5) those who flout the scriptural 
injunctions in a disdainful spirit. 

Now the question is, how to 
distinguish men belonging to each of 
these five groups, what is their destiny 
and in which particular verses of the 
Gita do they find mention. 

(1) In this connection it may be 
submitted that men belonging to the first 
category, viz., those who are not only 
endowed with faith but also follow the 
injunctions of the Sastras, are again of 
two kinds: (i) those who perform their 
duties in a disinterested spirit, and ( ii ) 
those who work with an interested motive. 
Those Sattvic men who are blessed with 
the divine endowment and act in a 
disinterested spirit attain liberation; they 
are mainly referred to in the first three 
verses of Chapter XVI as weil as in 
verses 11, 14, 17 and 2U of the preseut 
chapter. Those who are domunated by Kajas 
blended with Sattva and work with an 
interested motive attain supernatural 
powers, happiness and higher worlds such 
as heaven etc.; these find mention in verses 
42 to 44 of Chapter 11, verse 12 of Chapter 
1V, verses 20 to 22 of Chapter Vil and 
verses 20, 21 and 23 of Chapter IX. ; 

(2) Those who are lacking in faith 
even though they perform sacrifices and 
other acts and practise charity and 
austerity ctc., following to a certain 
extent the injunctions ot the SAstras, get 
no reward for those acts, which go in vain 
and are of no use to them here or hereafter. 
These have been mentioned in verse 28 of 
the present chapter. 
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(3) Those who, though casting aside 
the injunctions of the Sastras through 
ignorance, are yet endowed with faith 
are either Sattvic or Rajasic or Tamasic 
in character according to the nature of 
their faith, Their destiny too corresponds 
to their nature, These have been referred 
to in verses 2, 3 and 4 of this chapter. 


(4) Those men of a demoniac disposi- 
tion who neither believe in the scriptures 
nor possess faith and who, therefore, lead 
a sinful life acting on the impulse of 
lust, anger and greed are cast into 
hells or born in the lower species. 
These find mention in verse 15 of Chapter 
Vil, verse 12 of Chaper IX, verses 7 
to 20 of Chapter XVI and verses 5, 6 and 
13 of this chapter. 


(3) Those who follow their own will 
and do whatever is approved by their own 
judgment, flouting the injunctions of the 


The Lord vouchsafes a _ brief 
verses :— 


Sastras in a disdainful spirit, are either 
Tamasic men who perform acts which 
are forbidden by the scriptures, or such 
as are dominated by Rajas blended with 
Tamas and perform noble deeds, Of these, 
the former are condeinned to hell and 
other evil fate and have been referred to 
in sub-para + above; whereas the latter 
get no reward whatsoever inasmuch as 
they set at naught the injunctions of the 
scriptures, as has been mentioned in verse 
23 of Chapter AVI. Let it be noted in 
this connection that sinful acts perpetrated 
by these men invariably lead to evil 
consequences such as birth in a sub-human 
species and tortures in hell. 


The references quoted above by way 
of authority are by no means exhaustive: 
there are other verses too dealing with 
these five types of men. We have, however, 
refrained from citing all of them in this 
context, 


reply to Arjuna’s query in the following two 


ahaTaaara 


fafaat vafa sar feat at eqaraar| 
ataat ust faq amet a at PI tt 2 I 


femq of men; at that; eaarast innate (not based on the study of 


scriptures ); sar faith; arkaat of 


Rajasic type; 


a Sattvie character; 3 and; wat of a 
sand; saat of a Tamasic nature, ff in this way; fafaat of three 


kinds; wa only; wafa is; ang of that; <q hear ( from Me ). 


Sri Bhagavan said : That untutored innate faith of men is of three kinds--~ 


1 ° ° 2 . 
Sattvic and Rajasic and Tamasic. Hear of it from Me. 


The word ‘Dehinam’ in this verse 
stands for the generality of men who 
naturally identify themselves with their 
body. 


The word ‘Sraddha’, qualified by the 
adjectives ‘SA’ and ‘Swabhavaja’, refers 
to the faith existing in men who perform 
sacrifices and other duties in a spirit of 


(2) 


reverence, though casting aside the injunc- 
tions of the scriptures, Sraddha which 
follows froma study of the scriptures is 
called ‘Sastraja’ ( proceeding from a study 
of the scriptures ); while “Swabhavaja’ is 
that which is inborn and conforms to 
the tendencies formed asa result of one’s 
actions in the current as well as in 
previous lives, 
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AMUGEN Bata war uafa urea! 
MBAS Feat A Aewss: @ aa | Nl 3 


ama O descendant of Bharata, Arjuna; adea of all ( men ); aa faith; 


awatgei shaped to their mental constitution; 
q: who; 


Aga: (is) constituted of faith; 


wafa is; “aq this; geg: man; 
4*Gsz: possessing the kind of 


faith he does; @: he (himself ); @: (is) that; wa indeed. 


The faith of all men conforms to their mental constitution, Arjuna. 


This man consists of faith; 
verily that. 
The pronoun ‘Sarvasya’ stands for 


those very men who regard the body as 
their self and have been referred to ‘as 
‘Dehinam’ in the preceding verse. This 
shows that the verse speaks of the 
generality of men who are identified with 
their body. For the Lord says in the latter 
half of this very verse: ‘‘Whatever the 
nature of faith man possesses, that verily 
he is.” This dictum can apply only to 
him who regards the body as his self, 
and not to the man of wisdom who has 
transcended the three Gunas, 


Man’s nature conforms to the kind 
of actions he performs, which are either 
Sattvic, Rajasic or Tamasic. And nature 
is imbedded in the mind; hence his frame 
of mind is believed to reflect his nature. 
Hence to call one’s faith inborn is just the 
Same as tospeak of it as conforming to 
one’s mental constitution. Thus there is no 
anomaly on the part of the Lord in spea- 
king of faith as ‘Swabhavaja’ at one place 
and as ‘Sattvanuripa’ at another. 


The real being of the Purusa or soul 
is beyond the Gunas or modes of Prakrti, 


whatever the nature of his faith, he is 


(3) 


asis stated in verse 22 of Chapter XIII. 
The present verse, however, speaks 
of the Purusa who is seated in Prakrti 
and is connected with the three Gunas 
born of Prakrti. For diversity attri- 
butable to the Gunas is possible only 
in the Puruga who is seated in Prakrti. 
Diversity due to the Gunas is out. of 
the question in the case of him who is 
beyond the three Gunas. Hence there 
is no contradiction in speaking of the 
soul as ‘Parah’ ( wholly beyond the 
three Gunas ) at one place ‘and as 
‘Sraddhamaya’ at another. The Lord 
points out here that a man’s _ state 
or condition of being corresponds to the 
nature of his faith, which is either 
Sattvic, Rajasic or Tamasic according to 
the frame of his mind. That is to say, 
the kind of faith a man _ possesses re- 
presents his very being. Establishing in 
this way the identity of faith, the state 
of being and the very being or self of 
man, the Lord answers the query of 
Arjuna relating to the state of being of 
those who worship’ with faith even 
though casting aside the injunctions of 
the Sastras. 


It has been stated above that a man’s Nistha or state of being corresponds to his faith; 
this may lead one to enquire the means of ascertaining the state of being of a particular individual. 


Anticipating this query the Lord says :— 


asa aaa tara, aaaila THA: | 
Sata yaaa aaa AAT AAC | 8 I 
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aaa: men of a Sattvic disposition; 2am gods; aw-at worship; wat: 
men of a Rajasic temperament; aazrtifa Yaksas ( demigods ) and demons; a4 
others; araat: wat: (viz.,) men of a Tamasic disposition; sar the spirits of 
the dead; 3 and; yaamy troops of ghosts; aa-t worship. 


Men of a Sattvic disposition worship gods; those of a Rayjasic 
temperament worship demigods and demons; while others, who are men of 


worship the spirits of the dead and groups of 


a Tamasic disposition, 


ghosts. 


The general rule is that a man _ is 
judged by his conduct. Applying this 
test it can be safely assumed that the 
worshippers of gods, who possess a 
Sattvic disposition, must have a similar 
disposition; and according to the maxim 
that a worshipper bears affinity to the 
deity, it is stated here’ that the 
worshippers of gods are Sattvic by 
nature—their Nistha is of a Sattvic type. 
The words ‘Devan’ in this verse should 
be taken to include the sun-god, the 
moon-God, the god of fire, the wind-god, 
Indra (the lord of paradise), Varuna 
(the god of water), Yama (the god of 
judgment), the two Agwinikumaras 
(the twin-born physicians of gods ), the 
Viswedevas and other gods mentioned 
In the Sastras. 


Worship of gods being a Sattvic pursuit, 


The above verse speaks of those who, 


(4) 


those who practise it have been declared 
as Sattvic; but perfectly Sattvic is he who 
takes to a Sattvic pursuit in a disin- 


terested spirit. 


Just as the worshippers of gods are 
Sattvic by nature, it can iikewise be 
presumed that the worshippers of Yaksas 
and demons have a Rajasic temperament, 
while those of ghosts, spirits and devils are 
Tamasic by nature, 


The destiny of these worshippers 
varies according to the object of their 
worship. The worshippers of gods attain 
a celestial body; those of demigods and 
demons are reborn as demigods and 
demons; while the worshippers of ghosts 
and spirits attain the form, traits and 
condition etc. of ghosts and spirits. Verse 
25 of Chapter IX points to the same 
conclusion. 


though casting aside the scriptural injunctions, 


toorship different objects with an innate faith which is threefold in character; but nothing has 
been said about those who not only flout the injunctions of the scriptures but are also lacking in 


faith, and who practise austere penance etc. The question, 


category do these people belong ? 
verses. 


therefore, arises: To which 


Vhe Lord answers this query in the following two 


aetated at aeet Fag wat: | 


TSH ZH 


4% Sat: men who; 
arbitrary kind; dq dire; aq: 


RALITABsleaqaa: I & | 


warafalgay not enjoined by the scriptures, of an 
penance; aard practise; GUIESRAAE: ( are ) 
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full of hypocrisy and egotism; @auaertaat: (and) obsessed with desire, 


attachment and pride of power; 


Men who practise dire penance of an arbitrary type not sanctioned 
by the scriptures, and who are full of hypocrisy and egotism and are 


obsessed with desire, attachment und pride of power. 


The word ‘Tapas’, qualified by the 
adjectives ‘AsAstravihitam’ and ‘Ghoram’, 
denotes austere penance which is not 
sanctioned by the scriptures, which does 
not conform to the scriptural injunctions, 
which seeks to mortify the body and 
the senses through pretentious displays of 
various kinds and which is dreadful to 
look at. 


Those who perform such dire penaiuces 
discountenanced by the scriptures are 
lacking in faith. They set up a fine 
show in order to impress and cheat others 


HalAea: 


PIERCE eS) 


(95) 


and are ever puffed up with pride. That 
is why they have been spoken of as 
‘Dambhahankarasamyuktah’, 


These people are deeply attached to 
worldly enjoyments; the result is that 
their thirst for those enjoyments is ever on 
the increase. They believe that they will 
secure whatever they seek, and that they 
possess infinite strength which is sufficient 
to foil all attempts to interfere with 
their plants. his is what the Lord seeks 
to convey by calling such people 
‘Kamaragabalanvitah’. 


FAAAAATT: | 


at warned ar faszecazas il <i 


aiierA constituting their body; yasrma the elements; @ and; ara 


auierq dwelling in the heart; arm Me (the supreme Spirit); aa also aetara: 
emaciating; ar those; #aaq: senseless people; argftaarg having a demoniac 
disposition; fafe know. 


And who emaciate the elements constituting their body as well as 
Me, the supreme Spirit, dwelling in their heart,—know these senseless people 
to have a demoniac disposition. (6) 


but also torment God dwelling within 
their heart by their dreadful pursuits. 
For Cod is seated in the heart of all 
as their very Self. Hence to torment 
one’s own self or the self of others is to 
torment God Himself. It is in this sense 
that these people are said to torment 
the elements as well as God. 


The compound word ‘Bhitagraimam’ 
stands here for the aggregate of twenty- 
three categories, viz., the five gross elements, 
mind, intellect, ego, the ten organs of 
perception and action and the five objects of 
senses, which have already been mentioned 
in XIII. 5 under the name of Ksetra. 


Those who perform dire penance of 
an arbitrary type not sanctioned by the 
scriptures not only emaciate and weaken 


The word ‘Achetasah’ refers to those 
stupid men who violate the injunctions 


their psycho-physical organism, which is of the Sdastras and are Jacking in 
nothing but a conglomeration of the intelligence, and whose intellect js 
twenty-three elements enumerated above, clouded, 
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Having pointed out the marks of those who are endowed with faith of a 
threefold character as well as of those who perform dire penance, the Lord es 
undertakes to classify food, sacrifice, penance and charity under three heads, viz., 
Sattvic, Sattvic type and 


reject the Rajasic and Tamasic ones. 


Rajasic and Tamasic, in order that one may choose the 


ataeata aaa fafaat wate faa: | 
qaqa «att ate ao Nl 


are: food; aff as well; a@aeq to all (according to their inate 
disposition ); fafa: of three kinds; faa: agreeable; aafe is; ¢ and; aut even 
So; 43: sacrifice; aq: penance; arm (and) charity (too); awa their; aq 
this; #4 distinction; =z hear (from Me ). | 


Food also, which is agreeable to different men according to their 
innate disposition, is of three kinds. And likewise sacrifice, penance and 
charity too are of three kinds each; hear their distinction as follows. (eZ) 


The use of the indeclinable ‘Api? 
after “Aharah’ shows that just as faith 
and worship have been divided under 
three heads, viz., Sattvic, Rajasic and 
Tamasic, even so food also is of three 
kinds, 


The pronoun ‘Sarvasya’ stands for 
the whole haman race; for food is taken 
by all men and it is human beings who 
form the subject of discusson in this 
chapter. 


The constitution of a man’s mind is 
determined by the kind of food he takes 
and, ashas been stated in verse 3 above, 
a man’s faith corresponds to his mental 
constitution. If a man’s diet is pure, his 
mind too will be pure as a matter of 
course. ‘Purity of mind follows from 
purity of diet.”* ( Chhandogya Upanisad VIi. 
xxvi. 2.) And purity of thought and 
feelings, of faith and other qualities, and 
even so of actions too depends on purity of 
mind, It was therefore that the Lord 
thought it necessary to discuss the subject 
of food in this connection even without 
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any reference from Arjuna. Besides, 
while worship of gods and others is 
not universaliy practised, focd is 
a thing which concerns all. Just as 
a man is believed to have a_ Sattvic, 
Rajasic or Tamasic disposition according 
as he worships gods who are Sattvic by 
nature, demigods and demons who have 
a Rajasic temperament, or ghosts and 
spirits who have a Tamasic disposition, 
even so of the Sattvic, Rajasic and 
Tamasic types of food, the one which is 
dear to him determines the mode of 
Prakrti by which he is dominated. It is 
this idea which has been particularly 
emphasized by the use of the adjective 
‘Priyah’. Hence a man can as well be 
judged by the nature of his diet. It is 
for this reason that the Lord declares 
food to be of three kinds in this verse. 
His further motive in doing so was to 
help people choose the Sattvic type and 
reject the Rajasic and Tamasic ones, 
What is true of food should be under- 
stood to hold good in the case of sacrifice, 
charity and penance as well. 
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In the above verse the Lord invited Arjuna to hear the classification of 


food, sacrifices, penance and charity. 
following verse the 


Accordingly He proceeds to describe in the 
Sattvic types of food, 


which are worth taking. 


samaIarage stares: 
Treat: feat: FET Tat asi: ararataat: Ul ¢ | 


apaaIeniagenaaair: promoting longevity, intelligence, vigour, health, 
happiness and cheerfulness; war: sweet; fearar: bland; feat: sustaining; gem: naturally 


agreeable; 
type of men. 


aterm: foods, 7. ¢, edibles; arfaafiar: ( are ) dear to the Sattvic 


Foods which promote longevity, intelligence, vigour, health, happiness 
and cheerfulness, and which are sweet, bland, substantial and naturally agree- 


able, are dear to the Sattvic type of men. 


(1) Ayuh’ means life; foods which 
augment vitality and thereby prolong 
one’s life are called ‘Ayurvivardhana&h.’ 


(2) The word ‘Sattva’ here stands 
for the intellect. Foods which tend to 
make one’s intellect pure or transparent, 
sharp, accurate and subtle are said to be 
‘Sattvavivardhanah’. 


(3) Bodily and mental vigour, which 
contributes to one’s success in a_ noble 
enterprise is called ‘Bala’. Foods which 
augment this inner and outer strength 
or energy are referred to here as 
‘Balavivardhanah’. 


(4) Foods which serve as a natural 
antidote for one’s mental and physical 
ailments are called ‘Arogyavivardhanah’. 


(5) When there is a feeling of 
contentment, Sattvic delight and freshness 
in the heart and when signs of joy born 
of a guileless heart are visible on one’s 
face and other limbs of the body, one is 
said to be happy. Foods which promote 
such happiness are called ‘Sukha- 
vivardhanah’. 


(6) Amiability of disposition and a 
pleasing look on the face and other 
parts of the body is what is referred to 


88 -B. G. 


(8) 


here as ‘Priti’?. And foods which enhance 
this Priti are called ‘Pritivivardhanah’. 


The compound adjective ‘Ayuhsat- 
tvabalarogyasukhapritivivardhanah’ thus 
covers all articles of food of a Sattvic 
type, such as milk, clarified butter, 
vegetables, fruits, sugar, wheat, barley, 
grams and rice etc. 

The adjectives ‘Rasy3h’, ‘Snigdhal’, 
‘Sthirah’ and ‘Hrdyah’ are intended to 
distinguish such articles from those of a 
non-Sattvic character. 

(1) Milk, sugar and other substances 
having a sweet flavour are referred to here 
as ‘Rasyah’. 

(2) Clarified and unclarified butter, 
oils extracted from Sattvic substances 
and other fatty products are called 
‘Snigdhah’, 

(3) Foods which sustain the body 
for a long time and give strength are 
spoken of as ‘Sthirah’. 

(4) Foods which are not made of 
foul or impure substances and excite a 
Sattvic appetite on their very sight are 
known as ‘Hrdy&h’. 

Edibles of four kinds, viz., Bhaksya 
(those which have to be chewed before 
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they can be swallowed ), Bhojya ( those 
which are directly swallowed ), Lehya 
(those which are licked ) and Chosya 
( those. which are sucked ) are referred 
to here as ‘Aharah’. The subject has 
been fully dealt with in the commentary 
on verse 14 of Chapter XV, which 
speaks of these four kinds of food under 
the name of ‘Chaturvidham Annam’. 


Even though the Lord undertook in 
the preceding verse to classify food under 
three heads, viz., Sattvic, Rajasic and 


Having mentioned the diet 
by all, the Lord now describes 
and Tamasic men, 


of Sattvic men, 
in the following two 
which should be shunned by ll, 


Tamasic. He has thought fit to mention 
here foods that are dear to men of a Sattvic 
disposition, rather than those which are 
Sattvic themselves, The reason is not 
far to seek. A man loves that very food 
which partakes of the Guna predominant 
in him. Hence when we talk of foods 
which are liked by men of a particular 
disposition, we indirectly mention the class 
to which such foods belong. This indirect 
method has been employed in order to 
show that the disposition of a man can be 
judged by the kind of food he loves. 


which deserves to be adopted 
verses the diet of Rajasic 


FLMSSAMATMNAMVBagtar | 
AE UATE = BWeTatHassayr: lle Il 


azresrgwdieneatagiea: bitter, acid, salty, overhot, pungent, dry and 
burning; g:awemasg: causing suffering, grief and sickness; sett: foods; useeq 
to a man of Rajasic temperament; get: ( are ) dear. 


Foods which are bitter, acid, salty, overhot, pungent, dry and burning, 
and which cause suffering, grief and sickness, are dear to the Rajasic type 


of men. 


Neem and Karela etc. fallunder the 
category of bitter foods. Some interpret 
the word ‘Katu’ as pungent and include 
pepper etc. in this class. But the separate 
mention of the word ‘Tiksna’, which 
evidently stands for pungent foods, 
justifies our construing the word ‘Katw’ 
as bitter. Tamarind and lemon etc, may 
be classed as acid foods, alkalis and 
salts of various kinds are included in 
salty foods; foods which are taken while 
they are yet steaming are classed as 
overhot; chillies etc. are typical pungent 
foods; parched grains may serve as 
examples of dry foods and mustard seeds 
etc. may be taken to represent burning 
foods, The pain which is experienced in 
the throat etc. at the time of taking such 


(9) 


foods, the burning sensation felt in the 
tongue, palate etc., the acidity of teeth, 
the difficulty experienced in chewing 
articles, the watering of eyes and _ nose, 
hiccup etc.—all these are included in 
the suffering which such foods are known 
to entail. The sense of remorse one 
feels after taking such foods is referred 
to here as Soka or grief, and the distemper 
caused by them is spoken of as Amaya 
or disease. The foods mentioned above 
bring all these in their wake. Hence 
they have been called ‘Duhkhasokamaya- 
pradah’, and hence they should be 
discarded, 


The use of the compound adjective 
‘Rajasapriyah’ with reference to ‘Aharah’ 
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is intended to convey that such foods 
are of a Rajasic type. Hence those who 


like such 
Rajasic men, 


foods should be classed as 


aaa wata ofa qgfad a aq 
souata ated ated atafsag ii fo I 


za which (is); aang half-cooked; wavaH insipid; ga putrid; safrad 


Stale; 4 and; wftseq polluted, 3 


and; 


aaeaq (which is) impure; aff 


too; aiwaa (that) food; aamafsayq (is) dear to Tamasic men. 


Food which is 


Etymologically speaking, ‘Yatayamam’ 
means that which was cooked _ three 
hours before. But the separate mention 
of ‘Paryusitam’ (stale food) as falling 
under the category of Tamasic food 
precludes such interpretation. If ‘YAta- 
yamam’ is taken to mean that which 
was cooked only three hours before, 
there is no meaning in including stale 
food in the category of Tamasic food. 
For when food cooked only three hours 
before is branded as Tamasic, that which 
has stayed overnight is all the more so, so 
that there was no need to mention it 
separately. It is for this reason that 
‘Yatayamam’ has been interpreted as 
half-cooked or half-ripe. Nevertheless, if 
anyone insists on interpreting it as cooked . 
three hours before, there is no objection 
either. 

A juicy substance (e. g-, an orange or 
sugarcane ) which has lost its succulent 
character due to exposure or contact with 
fire etc., or on account of its being out 
of season, is called ‘Gatarasam’. 


Putrid foods are those which contain 


a naturally offensive smell (¢. g., onion, 
garlic etc, ) or which are rendered foul 
through fermentation onany other chemical 


process. 
Food which was cooked the day 
before is called ‘Paryugita’ or stale. 


Food» which are allowed to stay overnight 
get spoiled and give rise to many diseases 
in case one chooses to partake of them. 


half-cooked or 
polluted, and which is impure too, is dear 


half-ripe, insipid, putrid, stale and 
to men of a Tamasic disposition. ( 10 ) 


Fruits also which were plucked long ago 
and have accordingly been spoiled should 
be regarded as state. 


dish 
is called 


Food which is left on _ one’s 
after one has partaken of it 
‘Utchhista’, 


Animal foods involving destruction of 
life, such as meat, eggs etc., and prohibited 


intoxicants such as spirituous liquor, 
toddy etc.,—which are impure by their 


very nature or which have been polluted 
by evil association of any kind,—through 
contact with any impure substance, spot, 
utensil or person, or because of their 
connection with foul money earned by 
unfair or unrighteous means—all these 
are included in the category of impure 
food. The use of such a¥ticles has been 
banned even in the worship of gods, 


The use of the particles ‘Cha’ and 
‘Api’ is intended to convey that besides 
those articles which suffer from the above 
defects in a large or small measure, hemp 
drugs (Ganja and Bhang), tobacco, 
cigarettes and Bidis, extracts, distilled 
spirits, impure medicines and all other 
articles which give rise to Tamoguna 
are Tamasic in character. 


By speaking of such food as dear to 
men of a Tamasic disposition the Lord 
indirectly pronounces it to be Tamasic 
in character; and the fact that they like 
such food isindicative of their Tamasic 
disposition. 
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Having thus pointed out the three divisions of food, the Lord now proceeds 


to classify sacrifices under three heads. 


Out of these, 


He first of all gives below the 


characteristics vf a Sattvic Yujfia, which ts worth performing. 


aRnaaSraaa. falaest a gas | 
quemaa ad: anraae a arftaa il 22 tl 


a: which;  fafwes: 


ordamed by — scriptural 


aveqq aa sacrifices must be performed; zft thus; aa: 


injunctions; a: sacrifice; 
the mind; @arna 


satisfying; aHerergia: by those who expect no return; gaat is offered; a: that; 


atfcae: (is) Sattvic in character. 


The sacrifice which is offered, as ordained by scriptural injunctions, 


by men who expect no return and who believe 
be performed, is Sattvic im character. 


The use of the compound adjective 
‘Vidhidrstah’ with ‘Yajfiah’ is intended 
to convey that of the many sacrifices 
enjoined by the Vedas, as well as of 
those enjoined by the Smrti texts that 
alone which is prescribed in the Sastras 
as binding on a particular Varna ( grade 
in society) or Asrama ( stage inlife) is 
Sattvic in character. A_ sacrifice which 
is performed in an arbitrary way contrary to 
the scriptures is not Sattvic. 


Pouring oblations of clarified butter 
etc. into the sacred fire for the propitiation 
of gods and others, or duly worshipping 
anyone in any other form by offering him 
anything whatsoever is what is spoken of 
as ‘Yajfia’. 

Again, he who takes into his head 
that no incentive to work is left for the 
man who does not expect any return for 
his work, will never undertake any 
Sacrifice in a disinterested spirit. There« 
fore, that sacrifice alone is Sattvic, which 


that such sacrifices must 
et a Py, 


is undertaken in a_ disinterested spirit 
with the firm belief that a man must 
perform the sacrifice which the Sastras 
prescribe for him with due regard to his 
Varna (grade in society) and Asrama ( stage 
in life ), and that failure to perform such 
a sacrifice, is to disobey the command- 
ment of God. This is what is meant by 
the latter half of this verse. 


The compound word ‘Aphalakanksibhih’ 
stands for those who expect no return for 
their sacrifice in the shape of wife, 
progeny, wealth, house, honour, fame, 
prestige, victory, heavenly bliss or any 
other enjoyment of this world or the 
next or the eradication of any evil or 
suffering ( vtde VI.i ). A sacrifice which is 
undertaken with an interested motive 
cannot be wholly Sattvic even if it is 
performed in accordance with the scriptural 
injunctions; indifference to its fruit is 
supremely essential for investing it with 
a wholly Sattvic character, 


The Lord now describes the characteristics of a Rajasic sacrifice. 


ada g we amndata fq aq 
wat ueaig d ad fale usagi wi 
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q but; ava%e O best of Bharatas, Arjuna; aun va for the sake of 
mere show; 4 or; s@a the fruit; aff even; af¥anaz keeping in view; a4 


which; zZs7@ is 
type; fafe know. 


offered; aa_ that; 


awa sacrifice; 


usaaq of the Rajasic 


That sacrifice, however, which is offered for the sake of mere show 


or even with an eye to its fruit, know it to be Rajasic, Arjuna. 


The disjunctive particle ‘Tu’ is 
intended to distinguish the Rajasic type 
of sacrifices from the Sattvic type mention- 
ed in the preceding verse. 


A sacrifice which is undertaken with 
a view to establishing one’s reputation as 
one devoted to sacrifices, even though one 
has no faith in sacrificial performances, 
is said to be undertaken for mere show. 


Again, a sacrifice which is performed 
for securing a wife, progeny, wealth, 
house, honour, fame, prestige, victory, 
heavenly bliss or any other enjoyment of 


The Lord now proceeds to describe the characteristics of a 


which is wholly worth abstaining from. 


(12 ) 


this world or the next or for the eradica- 
tion of any evil is said to have been 
undertaken with an interested motive. 


A sacrifice which has been undertaken 
with an interested motive is Rajasic in 
character even if it is enjoined by the 
scriptures and has been performed with 
reverence; even so that which is undertak- 
en for the sake of mere show is equally 
Rajasic. That which suffers from both 
these defects is, therefore, much more so. 
This is what is sought to be conveyed by 
the use of the particles ‘Eva’, ‘Api’ and 
‘Cha’ in the first half of this verse. 


Tamasic sacrifice, 


fataaranasrat aeaSlaAg aay | 
satatted ad aaa = aitaera ll 82 Il 


fafadiaa without regard for the scriptural injunctions; ager in which 
no food is offered; aaétay without sacred chant; a@feera without sacrificial 
fees; agrfaeaa devoid of faith; ama sacrifice; aHaA, of the Tamasic type; 


gitaaad they call. 


A sacrifice which has no respect for scriptural injunctions, in which 
no food is offered, and no sacrificial fees are paid, which is without sacred 


chant and devoid of faith, is said to be Tamasic. 


‘Yidhihina’ is that which is _ not 
enjoined by the Sastras or in which there 
is no respect for the scriptural injunctions 
or which has been performed in an 
arbitrary way setting aside the injunctions 


of the scriptures, 


(13 ) 


‘Asrgtannam’ is that in which there 
is no feeding of Brahmans and no gifts 
of food. 


‘Mantrahinam’ is that in which there 
¢ no sacred chant as enjoined by the 


_ 
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Scriptures,—in which either no_ sacred 
formulas have been employed at all or 
they have not been employed in accordance 
with the scriptural injunctions, or in 
which such formulas have been occasion- 
ally omitted for want of respect for them. 
‘Adakginam’ is that in 
Having thus described the 
now takes up the subject 
of Sattvic penance in the 
bodily penance. 


qalgaTEmaaa 
¢ * 
aAaAAAASatr 


which no 


of Tapas, and 
following four 


a wat ag 


sacrificial fees have been paid to the 
officiating priests and no gifts made to 
other Prahmans. 


Lastly, ‘Sraddhavirahitam’ is that which 
is actuated by self-conceit, arrogance, 
delusion, hypocrisy, and egotism etc., 
and is marked by lack of reverence. 


characteristics of the threefold Yajna, the Lord 
in order to point out the characteristics 
verses, first discusses the mature of 
> iS 
MAA aA | 


Sua I (8 il 


gafgaqemagqaagq worship of gods, the Brahmans, one’s elders and wise 
men; away purity; smay straightness; #@a4A_ continence; @ and; af€ar 
harmlessness; amivq bodily; ag: penance; ge4@ is called, 


Worship of gods, the Brahmans, one’s elders and wise men, purity, 
straightness, continence and harmlessness—this is called bodily penance. ( 14 ) 


The word ‘Deva’ stands here for 
Brahma ( the Creator ), Siva ( the god of 
destruction ), the sun-god, the moon-god, 
Durga (Siva’s Consort ), Agni ( the god 
of fire ), Varuna ( the god presiding over 
waters ), Yama (the god of judgment ys 
Indra (the lord of paradise) and all 
other gods mentioned in the Sastras— 
whose worship has been enjoined in the 
Sastras. The word ‘Dwija’, though 
denoting in its wider application all the 
three higher castes, viz., the Brahman, 
( the priestly class ), the Ksatriya (the 
warrior class ) and the Vaisya ( the trading 
class ), stands exclusively for the Brahman; 
for the latter alone is an object of worship 
for all. The word ‘Guru’ in this verse 
covers one’s parents, preceptor, aged folk 
and these who are superior in Varna 
( grade in society ), Asrama ( Stage in life ) 


and age etc. And the word  ‘Prajjia’ 
denotes saintly and wise men who 
possess adequate knowledge of God. 


Treating all these with due respect and 


attention, bowing to them, prostrating 
oneself at their feet, washing their feet, 
offering them sandal-paste, flowers, incense, 
light, food  etc.,, rendering them 
appropriate services etc. and making 
reasonable attempts to gratify them—all 
these are included in their worship. 


The word ‘Saucha’ has been used here 
in the restricted sence of mere external 
purity. For purity of speech has been 
mentioned separately in verse 15 and 
purity of mind in verse 16 below. ‘Saucha’ 
consists in cleaning one’s body with 
water, earth etc. and keeping all one’s 
bodily activities pure ( XVI. 3 ). 


‘Acjava’ means straightness. Having 
been mentioned as a part of bodily penance, 
it signifies absence of crookedness in the 
form of stiffness and twisting of the body. 


‘Brahmacharya’ consists in abstaining 
from sexual commerce in all its bodily 
forms and carefully preserving one’s 
seminal fluid. 
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‘Ahimsa’ means taking a vow never to 
inflict with one’s body the least suffering 
in any form on any creature whatsoever. 


other words, the body plays the principal 
part in them; and they wash away all 
the impurities of the body and the senses 


The above virtues and practices are 
mainly connected with the body, or in 


and purify them. Hence they are known 
as bodily penance. 


The Lord now proceeds to describe the austerity of speech. 


waanat aad ad faafed a aq 
wareaanaast Aa ated aq seq | 44 Il 


4q which (is); #gga#wq causing no annoyance; faafeay agreeable and 
wholesome; @ and; aay truthful; aaaq speech; @ and; earaqarqaaq study 
of the Vedas and other Sastras and the practice of Nama-J apa or repetition of 
the Divine Name; ua verily; areaaq aq: the austerity of speech; g=79 is called, 


Words which cause no annoyance to others and are truthful, agreeable 
and wholesome, as well as the study of the Vedas and other Sastras and 
the practice of repetition of the Divine Name—this is known as the austerity of 


speech. 


Words which cause no annoyance 
to others and are absolutely untainted 
by calumny and slander etc, are called 
‘Anudvegakara’. Similarly, truthful words 
are those which state the bare truth in 
order to convey to others a correct idea 
of what one has actually seen, heard or 
experienced. Loving, sweet, artless and 
gentle words, which are pleasing to hear 
and. are altogeth:r free from acerbity, 
pungency, coldness, sarcasm, insolence and 
other faults, are known as ‘Priya’, And 
words which are ultimately beneficial to 
all, which are altogether free from violence, 
malice, jealousy and animosity, and are 
full of love, compassion and good wishes 
are called ‘Hita’. 


The uttering of only such words as 
combine in themselves all the four virtues, 
viz., unoffensiveness, veracity, agreeability 
and wholesomeness, and are free from 
all impurities of speech mentioned in the 


The Lord now tells us what 1s 


austerity 


(15 ) 


Sastras, can be recognized as the austerity 
of speech; words which have the least tinge 
of these impurities and lack in any of 
the aforesaid virtues do not fall under 
the category of complete austerity of 
speech. This is what is sought to be 
conveyed by the use of the particle ‘Cha’ 
after ‘Priyahitam’, 


Reciting the Vedas and their auxiliaries 
viz., works on grammar, phonetics etc., 
the Smrti texts, the Puranas and Stotras 
or panegyrics to God etc, according to 
one’s qualifications, uttering the praises, 
glory and names of God and offering 
prayers etc. to God—all these are included 
in ‘Swadhyayabhyasanam’, 


All the above virtues and practices 
are connected with speech; they eradicate 
all the impurities of speech and purify it 
along with the mind; hence they have 
been spoken of as the austerity of speech. 


mind, 


of the 
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namang: diva « Ataaratatane: | 


madgrettaaaw 


mind; 


wa:sate: cheerfulness of 


aAagera tl R&I 


avaag placidity; ataa habit of 


contemplation on God; arafafraz: control of the mind; arts: perfect purity 
of inner feelings; gf gaa all this; aman ag: austerity: of the mind; gaa 1s 


known as, 


Cheerfulness of mind, placidity, habit of contemplation on God, control 
of the mind and perfect purity of inner feelings—a!l this is called austerity 


of the mind. : 


‘Manah-prasadah’ means purity and 
cheerfulness of mind. In other words, 
when the mind is freed from morbidities 
like dejection and fear, anxiety and grief, 
agony and perturbation, etc., and is filled 
with light and vivacity, it is said to be 
cheerful. 


Complete absence of such afflicting 
morbidities as coldness, jealousy, violence, 
vindictiveness, ferocity, ruthlessness etc. 
and the constant placidity and coolness 
of the mind is known as ‘Saumyatvam’. 


‘Maunam’ means the constant applica- 
tion of the mind to the thought of the 
virtues, glory, truth, essential character, 
sports and names etc, of God or to an 
enquiry about Brahma or the Absolute. 


When the restlessness of the mind 
totally disappears and it gets steady and 


(16 ) 


thoroughly disciplined, it is said to be 
controlled. This is what is known as 
‘Atmavinigrahah’. 


‘Bhavasamsuddhi’ means the complete 
elimination from the mind of evil pro- 
pensities like partiality and prejudice, 


_ lust and anger, greed and _ infatuation, 


arrogance and malice, jealousy and ani- 
mosity, scorn and contumely, envy and 
intolerance, obstinate error and _ idle 
thought, aversion to what is desirable and 
contemplating what is unwelcome, on the 
one hand, and the constant blossoming 
of virtues like forbearance, love, 
politeness etc., on the other. 


All the virtues mentioned in this 
verse are connected with the mind, and 
eradicating all its impurities purify it; 
hence they have been spoken of as the 
austerity of the mind. 


The Lord now defines Sattvic penance. 


Meat Wat ad) | oaaealerfadg |’: | 


~~ CA 
AHH ATR: 


wnelaleiata: expecting no return; ah: az: by 


awal agat with supreme 


aie a 


faith; aga practised; aq that, 


afcaery ll Ws Nl 


self-disciplined men; 
above-mentioned; 


fafaaq threefold; aq: penance; atftaea Sattvic; oftaara ( they ) call. 


This threefold penance performed with supreme faith by Yogis expecting 


no return is called Sattvic. 


‘Aphalakanksi’ is he who never and 
on no account entertains the least craving 
for any return whatsoever in the shape 


(17) 


of enjoyments of this world or the next 
or the cessation of suffering; and he 
whose mind, intellect and senses, being 
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disciplined and untainted, can never 
be excited by enjoyment of any kind 
whatsoever, and who is entirely tree 
from attachment, is called ‘Yukta’. 
Thus demonstrating by the use of the 
above two epithets the need of a disinterest- 
ed spirit, the Lord thereby shows that the 
threefold penance described in the above 
three verses assumes a wholly Sattvic 
character only when it is performed by 
such disinterested persons. 


Consummate and reverent faith in 
the value, glory and essential character 
of the above-mentioned threefold penance, 
as depicted in the Sastras,—a faith which 
is more lying than what we have in 
things which are open to perception,—is 
called ‘supreme faith’. And the aforesaid 
penance, when it is performed with 
exceptional reverence and zeal, remaining 


unshaken under all circumstances and 
minding not in the lest the greatest 
obstacles or hardships, is spoken of as 
‘Sraddhaya paraya taptam’. 


The use of the adjectives ‘Tat’? and 
‘Trividham’ with ‘Tapah’ is intended to 
convey that the threefold penance relating 
to the body, speech and mind, mentioned 
in the preceding three verses alone, can 
be Sattvic in character. Other forms of 
penance, such as_ those referred to in 
verse 5 of this very chapter as ‘not 
sanctioned by the scriptures’ ( Asdstra- 
vihitam ) and ‘dreadful’ ( Ghoram }, are 
never Sattvic. It further shows that 
although the forms of penance enumerated 
in verses 14,15 and 16 above are Sattvic 
in character, they are wholly Sattvic only 
when they are performed in the spirit 
indicated in the present verse. 


The Lord now defines the Rajasic type of penance. 


aaaIsta at aaa Aa aq! 
frat atc Me Ue TsAMAT | Xt Ml 


wa aq: the penance which; qeaarararaaa for the sake of renown, honour 


and worship; 4 as well as; 


wx for any other selfish gain; 


azuaq_ ( either 


in all sincerity or) by way of ostentation; frat is performed; 74 that; 
agay ava yielding an uncertain ( and ) momentary fruit; gz here; wag (as ) 
Rajasic in character; st#H has been spoken of. 


The penance which is performed for the sake of renown, honour 


and worship as well as for any other selfish gain either 1 
or by way of ostentation, and yields an 
has been spoken of here as Kajasic. 


The use of the adjective ‘Yat’ with 
‘Tapas’ is intended to convey that what- 
ever penances have been mentioned in 
the Sastras in the form of sacred vows, 
fasts and self-discipline fall under the 
category of Kajasic penance if they are 
performed with some interested motive. 
The reputation that one gains in the 


89 B. G. 


all sincerity 
fruit, 


(18) 


uncertain and momentary 


world, through publicity given to one’s 
austerities, as an ascetic of a very high 
order unequalled in penance and a man 
of supreme excellence is called ‘Satkara.’ 
‘Mana’ consists in welcoming a Man as an 
ascetic, rising before him, bowing to him, 
presenting him with an address or showing 
respect to him through any other gesture, 
And waving lights before him, washing 
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his feet, offering him leaves and flowers 
and other recognized forms of worship, 
and carrying out his behests—all these 
are known by the name of ‘Paja.’ 


The use of the particles ‘Cha’ and 
‘Eva’ in the first half of this verse is 
intended to show that austerity practised 
for attaining any other selfish end is also 
included in the category of Rajasic penance. 


Austerity, whether of a_ profane or 
sacred character, which is practised for 
mere ostentation, assuming the guise of 
an ascetic with a view to gaining any 
selfish end through fraudulence, even 
though one has no real faith in penance,— 


The Lord now 
worth abstaining from. 


defines penance 


this is what is known as _ practising 


austerity through ‘Dambha.’ 


It should be noted in this connection 
that a selfish motive alone brings down 
auSterity to the Rajasic level; it is much 
more so if it is accompanied with 
ostentation. 


There is no surety about our gaining 
the object sought through such penance; 
hence such austerity has been declared 
as ‘Adhruva’; and it has been spoken of 
as ‘Chala’ because whatever return we 
get for such penance does not last for 
ever, it is bound to perish. 


which is altogether 


the Tamasic type, 


yemearaa adteat frat aa | 
Wea At aAMAAATTAT | 2 I 


4a aq: the penance which; 


qearen through perversity; 


Maa: TSaT 


(accompanied ) with self-mortification; ar or; 4 seargaag for harming 
another; fx% is performed; aa that; ammaa Tamasic (in character ); SaeTA 


has been declared to be. 


Austerity which is practised through perversity and is accompanied 


with self-mortification or is intended to harm others, such 


been declared as Tamasic. 


The word ‘Tamasam’ in this verse 
refers to the type of penance mentioned 
in verses 5 and 6 of this chapter, which 
1$not sanctioned by the scriptures but 
18 conceived by one’s own mind and 
Which is characterized by dreadful acts 
of self-mortification, such as tying one’s 
feet to the bough of a tree and hanging 
with one’s head downwards, Sitting on 
iron spikes and so on, performed with some 
evil intent either by way of ostentation 
Or through ignorance. This is what is 
sought to be conveyed by the use of the 
adjective ‘Yat? with *“Tapah’, 


austerity has 
(19) 


Obstinately clinging to any practice 
whatsoever as an act of penance without 
knowing the true characteristics of 
austerity is called ‘Muadhagraha’, And 
undertaking with such obstinacy, as an 
act. of penance, a Tamasic practice 
characterized by mortification of one’s 
body, speech and mind,—this is what is 
meant by performing a penance through 
perversity, 


The word ‘Atmanah’ in this verse 
stands for one’s mind, speech and body; 
and their mortification is referred to 
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here as ‘Atmanah PYdaya’. Therefore, an 
act of penance which is not sanctioned 
by the scriptures and subjects one’s mind 
etc. or any of them to undue hardships is 
said to be accompanied by self-mortifica- 
tion. 

Mortifying one’s mind, speech and 
body with intent to usurp or destroy others’ 


property, exterminate their family line 
or harm them in any way,—this is what 
is called ‘Parasyotsddanartham Tapah’. 


The use of the particle ‘Va’ is in- 
tended to convey that anact of penance 
which has any of these characteristics is 
Tamasic in character. 


vane’ Having defined the three kinds of penance, the Lord now proceeds to mention the threefold 
division of charity and with this end in view defines the Sattvic type first. 


aiacafata «= aztd «= aa saaenricar | 
SARS TUNA ST aaa areas Ta Ml Ro Il 


_ Seay it is one’s duty to give; gf with this idea; aq aaa a gift 
which; 2% in a fit place; @ and; a@@ at a suitable time; @ and (also ); 74 
on the appearance of a deserving person; wgyarftt on one who is no 
benefactor; qia% is bestowed; aa gay that gift; aftasa (as ) Sattvic; waaq 
has been pronounced. 


A gift which is bestowed with a sense of duty on one who is no 
benefactor when a fit place, suitable time and a _ deserving person are 
available, that gift has been pronounced as Sattvic. ( 20 ) 


Showing by the use of the words needed. For instance, that place and 


time alone are fit and suitable for the 


‘Datavyam iti’ that a disinterested spirit 
is essential for the full development 
of Sattvaguna, the Lord tells us in this 
verse that it is man’s paramount duty 
to bestow. gifts, enjoined by _ the 
scriptures, with due regard to his grade 
in society, stage in life, condition and 
circumstances to devote his possessions 
to the good of others to the best of his 
ability. Failing to do so he falls from 
the human state and flouts the blessed 
commandment of God. Therefore, that 
gift alone is wholly Sattvic in character, 
which is bestowed with a pure sense of 
duty without expecting any return either 
here or hereafter. 


Only that place and time are fit and 


suitable for gratifying others through 
the gift of a _ particular object, at 
which that object is particularly 


gift of food and water, which are 
marked by the prevalence of famine or 
draught—no matter if that place is no 
place of pilgrimage and that time has no 


special religious significance. Besides 
these, ordinarily speaking, Kuruksetra, 
Haridwar, Mathura, Kashi, Prayag, 


Naimisharanya and other sacred places, 
and all sacred occasions such as the solar 
and lunar eclipses, the full moon and 
new moon, Sankranti (the passage of 
the sun from one zodiacal sign to another ), 
Ekadagi (the eleventh day of every 
dark and bright fortnight )—which have 
been commended in_ the Sastras for 
charity—are suitable places and occasions, 
The words ‘Dese’ and ‘Kale’ in this verse 
refer to all these places and occasions, 


He who is in need of a particular 
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object at a particular place and time is 
a ‘P&tra’ or fit person to receive a gift 
of that object at that very place and 
time. For instance, all living beings who 
are hungry, thirsty, naked, poor, sick, 
afflicted, forlorn and terror-stricken are 
worthy of receiving gifts of food, water, 
cloth, wherewithal to make both ends 
meet, medicine, consolation, shelter and 
assurance of safety respectively. The 
fitness of afflicted creatures is not 
qualified by considerations of caste, 
nationality or time, Their affliction alone 
is a test of their fitness. Besides these, 
learned Brahmans of excellent conduct, 
ideal Brahmacharis or relf{gious students, 
Vanaprasthas or hermits living in a forest 
and Sannydsis or recluses who have 
renounced the world, and those who have 
taken a vow of service are fit to receive, 
according to their respective qualifications, 
gifts of money and other articles which 
are within the means of the donor and 
have been rocommended for them by the 
Sastras. 


It is certainly obligatory to render 
good offices to, and try to gratify to 
one’s level best, those to whom one owes 
a debt to gratitude. Nay, men of a noble 
disposition cannot help obliging their 
benefactor. They know that an attempt 
to return a true obligation is to under- 
value it; for a real obligation cannot be 
repaid at all, Hence they render good 
offices to him only for their own satis- 
faction; and whatever they do appears 


The Lord now defines a Rajasic gift. 


inadequate to them. They remain ovet 
whelmed with gratitude. In Sri Rama- 
charitamanasa of Goswami Tulasidas, 
Bhagavan Sri Rama Says to His devotee 
Hanuman :— 


*O monkey-god, there is none among 
celestials, human beings and sages, who 
has rendered such valuable services to 
Me as yourself. How should I requite 
your services ? My mind is unable even 
to stand your looks.” 


In Srimad Bhagavata, Bhagavan Sri 
Krsna proclaims His indebtedness to the 
cowherd damsels of Vraja. Under such 
circumstances, offering anything to a 
benefactor can never be unjustifiable or 
a Rajasic act; of course, it does not come 
within the purview of ‘Dana’ or charity. 
It is rather a natural gesture expressive 
of one’s gratitude. Those who regard it 
as an act of charity really offer insult 
to the benefactor; while those who are 
unwilling to oblige a benefactor belong 
to the category of ungrateful creatures. 
Hence one must render good offices to 
one’s benefactor. 


By insisting that a gift should be 
bestowed on one who is not a bene- 
factor the Lord seeks to convey that a 
donor should not expect the least return 
from the donee or recipient of the gift. 
That gift alone is Sattvic, which is 
bestowed on him in whom one has no 
selfish interest. As a matter of fact, the 
Lord thereby simply warns the donor 
against entertaining a selfish motive, 


qT MYATT Kegeet at ga: | 
gaat a ates acd und AAT RV 


q however; a which; gfe in a grudging spirit; = and; sq 


for getting a service 


has been proclaimed, 


im return; at or; 
then; ql474 is given; aq that; qaA gift; 


‘SA a reward; sfx expecting; ga: 
away Rajasic ( in character ); Sara 


CHAPTER XVII 709 


A gift which is bestowed in a grudging spirit and with the object 
of getting a service in return or in the hope of obtaiming a reward, is 


called Rajasic. 


The disjunctive particle ‘Tu’ in this 
verse is intended to distinguish the 
Rajasic from the Sattvic type of gifts. 


A donation which is given in a 
reluctant and helpless mood under threat 
or coercion, due to pressure exerted by 
respectable and influential men; in response 
to an importunity or with a covert feeling 
of discomfiture and sorrow, is said to 
have been given in a grudging spirit, 


A gift bestowed on someone who is 
of permanent utility or who is expected 
or calculated to render some _ useful 
service, great or small, later on, is no 
true gift, really speaking; that is some~- 
thing like a sum advanced to ensure a 
Service. For instance, on sacred occasions 
like a Somavati Améavasya (the last day 
of a dark fortnight synchronizing with a 
monday, which is a rare phenomenon ) 
it is customary these days to bestow 
a gift on such Brahmans as are useful 
to ourselves or to our friends or 
relatives, and who are expected to render 
some service in future, or to donate a 
sum to institutions or organizers of 
institutions who are expected in return 
to serve our ends in ways more than 
one. This is what is meant by bestowing 
a gift with the object of getting a service 
in return. 


Similarly a gift which is bestowed 
on an individual or institution with the 
object of gaining honour, fame, prestige 


The Lord now defines a Tamasic gift. 


ATURIS 
aawHanaaa 


aq aaa a gift which; saga 


dainfully; azaai@ out of time and place; 
4aa is given; a4, that; aaa (as ) Tamasic; saetH has been 


qaaAaaAw aA 


(21) 


and enjoyments, either of this world or 
the next, or for curing some disease, is 


said to have been given in the hope of 


obtaining a reward. Some people seek to 
derive a number of benefits all at once from 
a single gift; e. g., they anticipate that:— 


(a) The donee or recipient of the 
gift will feel obliged and will take sides 
with them in a good or evil cause when 
the time comes for if; 


( b ) They will gain reputation, which 
will add to their prestige and bring 
honour to them; 


(c) Publicity through the press will 
create an impression on the minds of the 
general public that the donors are very rich; 
this will give them a number of 
advantages in business and they will be 
able to make maximum profits; 


(d ) Good reputation will enable them 
to secure high connections for their sons 
and daughters, which will serve a number 
of their ends; 


(e) Their gift as a matter of course 
will yield in the next world the maximum 
return promised in the Sastras. 


Calculations of this kind detract much 
from the value of a gift. 


The use of the particles ‘Va’, ‘Punah’ 
and ‘Cha’ is intended to convey that a 
gift is Rajasic if it possesses any of the 
three traits mentioned in the verse. 


sae | 
AMAAAUTTAT ll 22 I 


without good grace; Waqiad (or) dis 
aand; sara: to undeserving persons; 


spoken of, 
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A gift which is made without good grace and in a disdainful spirit 
out of time and place and to undeserving persons, is said to be Tamasic. ( 22 ) 


A gift which is given in a cold 
manner without due attention to the 
deserving man who comes to receive it, 
t.é., without greeting him, enquiring after 
his health, addressing sweet and _ polite 
words to him and offering him a seat 
etc., is known as ‘Asatkrtam’, 


Similarly a gift which is made with 
an adverse criticism and _ unpleasant 
remarks, which is accompanied with a 
threat and a strict warning not to appear 
again, and which is given with words of 
ridicule or with an insult offered through 
speech, body or gesture, is called 
‘Avajfidtam,’ 


The time and place which are not 
suitable for a gift, that is to Say, in 
which a gift is unnecessary or forbidden 
by the scriptures (e.g., the gift of a cow 
outside India or giving away girl in 
marriage during an eclipse), are referred 
to here by the compound word ‘Adegakale’. 
A gift which is made at such a time and 


Thus, with a view 


worth renouncing, sacrifice etc. 
next topic is now introduced in order to 
and how a flaw or defect in the practice 


and charity is set right, and so on. 


to declaring sacrifice, 
Sattvic type as worth practising and those 
have been classified under three 


show that connection 
of the 


place paves the way for hell, hence it 
has been denounced as ‘Tamasic ’ 


Those who need no gift and who 
have been precluded by the Sastras from 
receiving a gift, e g., he who marks a 
show of piety, a hypocrite, an imposter, 
a cruel man, a caluminator, he who is 
intent on achieving his own selfish ends 
by depriving others of their means of 
subsistence, he who affects humility, he who 
takes forbidden articles such as meat 
and wine, he who indulges in mean 
pursuits such as thieving, adultery etc., a 
swindler, a gambler, an unbeliever and 
so on, all these are unfit for receiving 
a gift. A gift bestowed on them is 
fruitless and leads the donor to hell; 
hence it is Tamasic in character. This 
should, not, however, be taken to debar 
anyone from giving food, water, clothing 
and medicine etc. to the hungry, thirsty, 
naked and sick according to _ their 
respective needs, 
austerity and 


charity etc. of the 


and Tamasic types as 
heads each, ~— The 
with God 
austerity 


of the Rajasic 
they have 


Sativic iypes of sacrifice, 


& arafafa fags amofetaa: <aa: | 
Mamet dara aga fafeat: ger ail 


* the syllable OM; aq the syllable TAT; aa the syllable SAT; gf 


this; fafaa: threefold; mam: of the Absolute (who is Truth, Consciousness 
and Bliss solidified ); fata: appellation; *ga: has been declared; aa by that; 
gu at the cosmic dawn; arate: the Brahmans; 4 and; a4: the Vedas; @ as 
well as; at: sacrifices ete; fafgar: were created. 


| OM, TAT and SAT--this has been declared as the threefold appella- 
tion of the Absolute, who is Truth, Consciousness and Bliss solidified. By 
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that were the Brahmans and the Vedas as well as sacrifices were created 


at the cosmic dawn. 


Although there are countless names of 
Brahma or Almighty God, the appellations, 
OM, TAT and SAT have been recognized 
as the foremost in the Vedas and they 
are specially connected with sacred 
pursuits like sacrifice, austerity and charity. 
Hence these three alone have been 
mentioned here. 


The pronoun ‘Tena’ refers to Brahma, 
who bears the three appellations, rather 
than to the appellations ( Nirdesah ) 
themselves. 


Here it may be urged that while in 
Chapter III above the entire creation 
including sacrifices has been spoken of as 
having emanated from Brahma, the Lord 
of creation (III. 10), the present verse 
declares the Brahmans etc. as having 
evolved from God Himself; how are 
these two statements to be_ reconciled? 
In this connection it may be submitted 
that Brahma, the lord of creation, has 
taken his descent from God, while the 
Brahmans, the Vedas and sacrifices etc. 
have all emanated from Brahma. There- 


( 25 ) 


fore, at some places these have been spoken 
of as having emanated from God Him- 
self, while at others they have been 
declared as having evolved from Brahma, 
the lord of creation. It is, however, 
just the same. 


The word ‘Brahmanah’ in this verse 
should be taken to cover all created 
beings from the Brahman downwards; and 
*Yajfiah’ should be understood to include 
sacrifice, austerity, charity and all other 
duties of an obligatory nature enjoined 
by the scriptures. 


The idea underlying this verse is that 
the syllables OM, TAT and SAT are 
appellations of God, from whom this 
entire creation consisting of the sacrificer, 
the act of sacrifice and the body of rules 
governing such sacrificial performances 
has emanated; hence the utterance etc. 
of these appellations corrects the flaws 
and defects of all these performances. 
Utterance of the names of God is, 
therefore, most essential at the beginning 
of each undertaking. 


Here it may be asked: What connection do these three names of God—OM, TAT 


and SAT—have with sacrifice, austerity 
Lord first tells us about the use of OM. 


aeaataryaeet 


and charity etc, ? Anticipating this query, the 


qaaaaatnat: | 


sada faaaler aad seater tl 88 Il 


acuta therefore, aaatfzarg of noble souls given to the recitation of 
Vedic chants; fraritet: enjoined by sacred precepts; FBqMaqisaT: acts of 
sacrifice, charity and austerity; @aay always; #4 the syllable OM; gfa this; 


gaiea uttering; sad proceed. 


ity ¢ syity aS enjolnec sacred 
Therefore, acts of sacrifice, charity and austerity as enjol ed by 


precepts are always © 


Vedic chants with utterance of the divine name OM. 


ommenced by noble souls given to the recitation of 


( 24 ) 
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The present verse is primarily intended 
to reveal the glory of the Divine Name. 
What the Lord seeks to convey through 
this verse is that, being a name of God, 
from whom acts of sacrifice etc, have 
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word ‘Rrahmavadinam’ refers to those 
learned Brahmans, Ksatriyas and Vaisyas 
who are qualified to perform sacrifices 
and other sacred acts while reciting the 
Vedic chants. They never and in no 


proceeded, the syllable OM corrects by case undertake any sacred performance 
its very utterance the flaws and defects whatsoever without uttering the 
of all such performances and lends them holy name OM. Therefore, every 
a sacred and blessed character. Such is the one should emulate their noble 
infinite glory of the Divine Name. The example. 

Having thus spoken about the use of the syllable OM, the Lord now tells 
us about the use of another name of God—TAT. 

aaah Re aRaafmar: | 


avafinarer fatter: frard atarearefirfie: <n 


aq (all this belongs to God who is denoted by the name of ) TAT; 
git with this idea; “#4 return; aa/Hwera not expecting; fafmar of various 
kinds; aqaq:faat: acts of sacrifice and austerity; @ as well as; atafeat: acts 
of charity; Meatefaia: by the seekers of blessedness; fae? are performed. 


With the idea that all this belongs to God, who is denoted by 
the appellation TAT, acts of sacrifice and austerity as well as acts of 
charity of various kinds are performed by the seekers of blessedness 


expecting no return for them. 


The word TAT isa name of God. It 
has been used in this verse along with 
the particle ‘Iti? in order to explain 
the object of its utterance, The idea is 
that uttering this name of God at the 
commencement of every undertaking, 
seekers of beatitude entirely give up the 
feelings of ‘{? and ‘mine’ by remembering 
that everything belongs to God, from 
whom the whole of this universe has 
emanated, and that it is through His 
articles, according to His behest and for His 
sake that acts of sacrifice etc. are performed 
by them, they being a mere instrument, 


Having spoken about the use of the appellation TAT , the 


( 25 ) 


Ordinary men of the world who 
follow the injunctions of the scriptures 
and are qualified to recite Vedic Mantras 
are unable to overcome the desire for 
fruit or the feelings of ‘I’ and ‘mine’. 
The seekers of beatitude, however, who 


need nothing but God-Realization, per-— 
form every action for the sake of God _ 


alone and according to His behest, entire- 
ly giving up the feelings of ‘I’ and ‘mine’ 
as well as attachment and the craving for 
fruit. The Lord has thereby stressed the 
value of relinquishing the desire for 
fruit, 


Lord now tells us about 


the use of the third name of God, viz., SAT, in the following two verses. 


age oagmat a afetasagsad | 


TUCA BAT aT 


ASH YT BsSAT ll VE Il 


CHAPTER XVII 713 


aq SAT; eft aqaq this name of God; az in the sense of truth; @ 


and; argara in the sense of goodness; 


aqsaat is employed; aat and; aa O 


son of Prtha ( Kunti), Arjuna; sat saf in the sense of a praiseworthy 
act ( too ); azseq: the term SAT; gxa@ is used. 


The name of God, SAT, is employed in the sense of truth and good- 


ness. And the word SAT is ,also used in the sense 


act, Arjuna. 


The compound word ‘Sadbhave’ in 
this verse stands for eternality or the 
immortal truth which lasts for ever, 
and such is the essential character of 
God. Hence it is spoken of as SAT. 


The guileless and noble disposition 
of the mind is called ‘Sadhubhava’, It is 
conducive to God-Realization; hence the 


name of God, ‘SAT’, forms part of the 


of a praiseworthy 
( 26 ) 


compound word 
‘Sadbhava’. 


denoting it, viz. 


A noble deed which is worth per- 
forming and has been enjoined by the 
Sastras is spoken of as ‘Pragasta’ or 
praiseworthy. Performed in a disinterest- 
ed spirit, it leads to God-Realization. 
Hence the name of God, ‘SAT’, is used 
with reference to it, thatis tosay, itis 
called a ‘Satkarma’, 


ag auta aa a feata: afefa atsaz | 
ea aa agile afacdarharedtag i aol 


@ and; a# in sacrifice; agf@ in austerity; 3 and; am in charity; feefa: 
steadfastness; wz likewise; aq ‘Sat’; eft thus; geaa is spoken of; @ and; 
agutaa performed for the sake of Him, #.e., .jrod; #H action; wa verily; 


aa ‘Sat’; 2a so; afiiae® is termed. 


And steadfastness in sacrifice, austerity and charity is likewise spoken 
of as ‘Sat’, and action for the sake of God is verily termed as ‘Sat’. (27) 


The words ‘Yajfie’, ‘Tapasi’ and 
‘Dane’ in this verse denote only the 
Sattvic forms of sacrifice, austerity and 
charity; and faith in and loving reverence 


for these, which is also spoken of as _ 


‘Nistha’, has been referred to here as 
‘Sthiti’. Being conducive to God-Realiza- 
tion, this ‘Sthiti? or steadfastness in 
them is called by the name of ‘Sat’. 


The word ‘Karma’, ‘qualified by the 
adjective ‘Tadarthiyam’ stands for such 
action as is performed according to the 


90 B. G. 


behest of God and for His sake alone, 
in which the doer has no_ selfish 
interest. Such action purifies the heart 
of the doer and enables him to realize 
God; hence it is called ‘SAT’. 


The use of the particle ‘Eva’ after the 
word ‘Karma’ inthe second half of this 
verse is intended to convey that only such 
action as is performed for the sake of 
God is really ‘Sat’; other actions, 
inasmuch as their fruit is evanescent, 
hardly deserve this epithet. 
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the Lord pointed out the value of actions such as sacrifice, 


austerity and charity etc, enjoined by the scriptures and performed with reverence, 
This naturally tempts one to enquire about the result of those acts of sacrifice 
etc. which, though enjoined by the Sastras, are performed without faith. Anticipating 
Lord now concludes the chapter with the following remarks. 


In this way 


this query, the 


awtgat gi Td awead FA A aq! 
qareead ad aw ast AT ge Il Re Il 


ami O son of Prtha ( Kunti), Arjuna; saat without faith; gay that 
which is offered as an oblation; gay that which is given; aaq aq: austerity 
practised; = and; aa whatever; 74 (noble act) is performed; aa#q naught; 
eft so; s=4% is declared; aq that (is of avail ); at neither; gf here; 4 4 
nor; sa@ hereafter. 


An oblation which is offered, a gift given, an austerity practised, and 
whatever good deed is performed, without faith, it is all termed as naught; 
therefore, it is of no avail here or hereafter. ( 28 ) 


sinful acts bear fruit; nevertheless they 
do reap the painful consequences of such 
acts. Therefore, the words ‘Yat krtam’ 
do notinclude sinful deeds. Besides this, 
having been mentioned along with noble 
acts such as sacrifice, charity and austerity, 
‘Yat krtam’ can only denote actions of the 
same category. Hence the statement that 


An offering into the sacred fire, a 
gift and an act of penance and other 
noble deeds are able to purify the heart 
and bestow rewards in this world or the 
next only when they are accompanied 
with faith. Noble deeds done without 
faith are fruitless; that is why they 
have been declared as naught ( Asat) 


and of no avail here or hereafter. 
at 


There is no need of faiiy: in per- 
petrating forbidden acts and their fruit 
too does not depend on one’s faith, 
Moreover, they are perpetrated by those 
men alone who do not possess full faith 


these actions are of no avail here or 
hereafter cannot apply to sinful deeds; 
for since they are purely productive of 
sorrow, there is no_ possibility whatso- 
ever of their yielding any good results, 
Hence the present verse speaks only of 


in the Sastras, exalted souls and God 
Himself, and who do not believe that 


noble deeds performed without faith, and 
not of vile deeds. 


&% aafefa tagragtaafacg aafaeai 
mre sTteorstaaas serrata 
ATA TaeAMtseaTT: |] Vo Il 


Thus, in the Upanisad sung by the Lord, the science of 
Brahma, the scripture on Yoga, the dialogue between 
Sri Krsna and Arjuna, ends the seventeenth 
chapter entitled ‘‘The Yoga of 
the Division of the 
Threefold Faith’’. 


ee 


3 
2 
J 


& 
Chapter XVIII 


Moksa consists in securing lasting freedom from the bondage oi mundane 
existence in the form of birth and death and realizing God, who is no other 
than supreme Bliss. Summing up the substance of all previous 
chapters, the present one discusses, under the names of ‘Sannyasa’ 
and ‘Tyaga’ respectively, the Paths of Knowledge and Action, 
both of which are means to the attamment of Moksa, in all their details; and 
secondly, the teaching of the Gita has been wound up ( XVIII. 66 ) with an 
‘exhortation to offer all actions to God, who is the same as Moksa. It is for these 
reasons that the chapter has been given the title of ‘Moksa-Sannyasa-Yoga’. 


Title of the 
Chapter 


In the opening verse of this chapter Arjuna expresses his desire to know 
the truth about Sannyasa and Ty4ga: in the second and third the Lord records 
the views of other thinkers on the subject; inthe fourth and fifth 
He invites Arjuna to hear His own conclusion about ‘T'yaga, and 
establishes the advisability of not relinquishing one’s obligatory 
duties; while in the sixth He gives His own considered opinion in the 

matter of Tyaga, and declares it as superior to the other views. Thereafter, 
defining the Tamasic, Rajasic and Sattvic forms of Tyaga in the seventh, 
eighth and nineth respectively, He describes the marks of a Tyagi ( man 
of renunciation ) of the Sattvic type in the tenth and eleventh. Demonstrat- 
ing the greatness of men of renunciation the Lord winds up the topic of Tyaga 
in the twelfth. Thereafter, inviting Arjuna to hear His dissertation on Sankhya, 
the Lord discusses up to the fifteenth the five factors which contribute to the 
accomplishment of actions, viz., Adhisthana etc., according to the viewpoint of 
Sankhya. Denouncing in the sixteenth the man who regards the pure spirit as 
the doer, the Lord praises in the seventeenth one who performs actions without 
claining the doership. Mentioning the threefold incentive to action as well as 
the three constituents of action in the eighteenth, the Lord introduces the 
threefold division of knowledge and action as well as of the doer in the nineteenth, 
and actually divides them under three heads, viz, Sattvic, Rajasic, and Tamasic, 
from the twenticth to the twenty-eighth. Introducing in the tvenby “Tinie the 
threefold division of Buddhi (reason ) and Dhrti ( firmness ), the Lord divides them 
under three heads, viz., Sattvic, Rajasic and Tamasic, from the thine 0 ee 
thirty-fifth. Dividing Sukha ( joy ) under three heads, viz., Sattvie, Rajasic se 
Tamasic, from the thirty-sixth to the thirty-ninth, the Lord winds up the sil : 
Gunas and declares the whole world as made up of the three Gunas in the a wi 
Thereafter, introducing the topic of the natural functions of the four “iy e of 
society in the forty-first, the Lord enumerates the natural functions of the Bra ae 
in the forty-second, of the Ksatriyas in the forty-third and of the Vaisyas 


Summary of the 
Chapter 
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and Siidras in the forty-fourth. Declaring in the forty-fifth that men can attain 
highest perfection through the performance of their respective duties, the Lord 
tells us in the forty-sixth the method of attaining it. Hxtolling the performance 
of one’s own duty in the forty-seventh, He discourages renunciation of the same in 
the forty-eighth. Thereafter, resuming the discussion of Sannyasayoga from the 
forty-ninth and declaring that one can attain the highest perfection through 
Sannyasa, the Lord undertakes in the fiftieth to speak of the culmination of the 
Yoga of Knowledge and discusses from the fifty-first to the fifty-fifth the Yoga of 
Knowledge with its fruit. Thereafter, from the fifty-sixth to the fifty-eighth the 
Lord points out the glory and fruit of Karmayoga which lays special emphasis on 
Bhakti and commands Arjuna to practise the same, warning him at the same 
time of the risk involved in not obeymg Him. Declaring in the fifty-ninth and 
sixtieth the mability of Arjuna to abandon his natural duties due to his inherent 
nature, the Lord commands him in the sixty-first and sixty-second to take refuge 
with all his beimg in God, who is the lord and inner controller of all. Winding 
up the topic in the sixty-third and asking Arjuna to do as he pleased after weighing 
everything, the Lord invites him in the sixty-fourth to hear once more the most 
esoteric truth, which is the quintessence of the whole Gita. And imparting in the 
sixty-fifth and sixty-sixth that most esoteric gospel of exclusive surrender along with 
its fruit, the Lord winds up the teaching of the Gita by asking Arjuna to take 
refuge in Him. Thereafter, warning Arjuna in the sixty-seventh not to impart 
the teaching of the Gita to four types of unqualified persons, the Lord stresses 
the importance of popularizing the Gita among qualified persons in the sixty-eighth 
and sixty-ninth, of studying the Gita in the seventieth, and of merely listening 
with faith to the recitation of the Gita in the seventy-first. In the seventy-second 
the Lord asks Arjuna if he listened to the Gita with one-polnted attention and 
whether his delusion was dispelled; and in the seventy-third Arjana assures the 
bore ae ne eee a ety eee gained and all his doubts removed, 
seventy-seventh Saiijaya Pantios Riera. aie = ae eres: to the 
dialogue between Sri Krsna and Arjuna, and tells DI fe a oe : be ne, 
of that dialogue as well as of the a ic f t bith nies none 
wonder and joy again and again. And he Ate : se ee =e rath 
in the seventy-eighth that ve nae with cherie > Wiese ay Proclaiining 
had ranged themselves was sure to win and att: Hep eae Arlo 

and attain glory ete. 

‘ The gospel of the Gita actually commenced from verse 11 
n verses 11 se eae jo ae the Lord taught Jianayoga and, incidentally 
a nt aig of morality laid a5 tents net from the Diewopornt Of aaa 
Discourse ly tat own for a Ksatriya, taught Karmayoga from 


verse 39 right up to the end of th 
e€ chapter. Thereafter, 
Chapter III to Chapter XVII » the Lord detailed a number of prea -— 


God-Realization, some from the viewpoint of Sankhyayoga and others from that of 


of Chapter II, 
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Karmayoga. Having heard of all these, 
separately and clearly the truth 


or Karmayoga which consists in 


Arjuna now 
of Sannyasa or 
relinquishing the 


expresses the desire to know 


Jiianayoga and of Tyaga 
attachment for fruit, in 


order to have the essence of the teaching of all chapters in the present chapter. 


asa Sa 


WAAR Hlalal aeaiacaia sega | 
ame a eta goafataga i 2 


aataet O mighty-armed Lord, Sri Krsna; edt O inner controller; 


efaitqga O slayer 


mighty horse in order to kill 


of the demon Kesi 


(who had taken the form of a 


Krsna); aeavaza of Sannyasa; 4 


as well as; mez of Tyaga; awa the truth; gam severally; afqa to know; 


geafa I seek. 


Arjuna said: O mighty-armed Sri Krsna, O inner controller of all, 


wish to 


O Slayer of Kesi, I 
and Tyaga. 


The use of the vocatives ‘Mahabaho’, 
‘Hrsikesga’ and ‘Kesinisidana’ is intended 
to convey that Sri Krsna being Almighty 
God Himself, the inner controller of all 
and the destroyer of all evils, knows 
full well what Arjuna, seeks to learn 
from Him. Arjuna, therefore, expects 
that the Lord would attend to his prayer 
and enlighten him on the subject in 
such a way as to enable him to grasp it 
fully and correctly and to resolve all 
his doubts completely. 


In the present verse Arjuna seeks 
light on the following points; what is 
the essential character of Sannydsa ? 
What type of ideas and actions are 
helpful to it and what are prejudicial 
to it ? How is Sankhyayoga practised 
with worship and how is it practised 
without worship ? Even so what is 
the essential character of Tyaga (7. ¢., 
Karmayoga, which consists in relinquish- 
ing the attachment for fruit ). tow do 
they practise Karmayoga of the unmixed 


know 


severally the truth of Sannyasa 


(1) 


type ? What practices are helpful to it 
and what hinder it ? What is Karmayoga 
mixed with Bhakti or Devotion? What 
is the nature of Karmayoga dominated 
by Bhakti? And how do they practise 
Karmayoga mixed with Bhakti and 
Karmayoga dominated by Bhakti while 
performing their secular and_ sacred 
duties ? Arjuna further requests that the 
points of difference between the two may 
be clearly brought out, so that they may 
not be promiscuously blended or confused 
with each other. 


A critical survey of this chapter will 
show that the points mentioned above 
have all been touched by the Lord in the 
course of it. Thus the essential character 
of Sannydsa (Jiianayoga) has _ been 
discussed in verses 13 to 17. The Sattvic 
virtues and actions mentioned in verses 
19 to 40 are helpful to the practice of 
this discipline, while the Rajasic and 
Tamasic traits and actions are hostile to 
it. Verses 50 to 55 describe in detail 
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the mode as well as the fruit of the 
practice of Sankhyayoga with worship, 
while verse 17 gives the process af pure 
Sankhyayoga. 


Even so verse 6 reveals the essential 
character of Karmayoga ( which consists 
in relinquishing the attachment for fruit ). 
Verse 9 gives us under the name of 
Sattvic Tyaga the mode of practice of 


of one’s own duty as helpful to the 
pursuit of this discipline and the Tamasic 
and Rajasic types of Tyaga as mentioned 
in verses 7 and 8 as impediments to it. 
Verses 45 and 46 discuss Karmayoga 
blended with devotion, while verses 56 to 
66 speak of Karmayoga dominated by 
Devotion. Verse 46 teaches us how to 
practise Karmayoga blended with Bhakti; 
while verse 57 tells us how to practise 


the pure or unmixed type of Karmayoga. Karmayoga with special emphasis on 
Verses 47 and 48 pronounce the performance Bhakti. 

Thus addressed by Arjuna, the Lord cites the diverse views of other 
thinkers on the subject of Sannyasa and Tyaga in two verses before expressing 
His own opinion in the matter, 


PE OCIGCIEC! 


KAA HAN eITet Aeata Haat fas: | 


AaARAHSAw 


#44; (Some ) sages; 


Sa SANTA of 


MEQ fear: tt 2 Il 


actions motivated by desire; 


ealad renunciation; @araq (as) Sannyasa; fag: understand; faa: ( and ) 
. S s . . . . . 
other thinkers; a@#aneatag relinquishing the fruit of all actions; arta ( as ) 


Tyaga; stg: declare. 


Sri Bhagavan said: Some sages understand Sannyasa 
up of all actions motivated by desire; and other thinkers declare 
consists in relinquishing the fruit of all actions. 


Particular acts of sacrifice, charity, 
penance and worship and other noble 
acts that have been recommended in the 
Sastras for the attainment of agreeable 
objects such as wife, progeny, wealth 
and an abode in heaven etc., and for 
getting rid of that which is disagreeable, 
such as disease and danger etc., are 
referred to here as ‘KAmyanam Karmandm’. 
The word ‘Kamy4n4m’ further indicates 
that such acts are optional and not 
obligatory. That is to say, they may be 
undertaken if one seeks some return for 
them; but their omission on the part of 
those who seek no return will bring no 
harm to them. 


The first half of this verse is intended 


as the giving 
that Tyaga 
(2) 


to show that to some sages, 


according 


Sannydsa consists in merely giving up 
such optional duties. In the Opinion of 
these sages, SannyAsis are those who 


duly perform only such duties as must 
be performed daily or require to be 
performed on special occasions, and have 


given up the optional duties referred to 
above. 


Devotion to God, worship of other 
deities, service of one’s parents and other 
elders, sacrifice, charity and penance and 
vocational duties peculiar to one’s grade 
in society and stage in life and bodily 
functions such as taking food, drink and 
so on, and all other duties of an obligatory 
nature enjoined by the scriptures, the 


{ 
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omission of which interferes with 
morality, religion and tradition are in- 
cluded in ‘Sarvakarma’. And ‘Sarvakarma- 
phalatyaga’ consists in giving up the 
desire for all enjoyments of this world 
as well as of the next, such as wife, 
progeny, wealth, honour, fame, prestige 
and heavenly bliss etc., obtained through 
the performance of such acts, that is to 
Say, in associating no such action with 


the idea of any reward. 

By the latter half of this verse the 
Lord seeks to convey that, in the eye 
of those who use their critical faculty 
in distinguishing the eternal from the 
evanescent, Tyaga consists in relinquish- 
ing the fruit of all actions as indicated 
above, and performing one’s obligatory 
duties alone; hence they perform all 
their duties in such a spirit, 


aise Daath wa osmgadtieor: | 
qqaaauaa a wieafafa amtn ail 


u% some; adifft: men of wisdom; gf thus; sig: declare (that); of 
(all ) action; diaz contains some measure of evil; saraq (and therefore ) 
worth giving up; 4 and; wat others; gf# (say) thus; aaqmaanea (that ) 


acts of sacrifice, charity and penance; #44 4 (are) not worth shunning. 


Some wise men declare that all action contains a measure of evil, 
and is therefore worth giving up; while others say that acts of sacrifice, 


charity and penance are not worth shunning. (3) 


that are motivated by desire, or in other 


By the first half of this verse the 
Lord seeks to convey that every under- 
taking invariably gets tainted with sin 
to some extent, hence even such duties 
as have been enjoined on us are not 
wholly free from blemish. It is in order to 
impress this idea that the Lord Himself 
says elsewhere in the course of this very 
chapter that “‘all undertaking are involved 
in sin as fire in smoke”. ( XVIII. 48. \e 
Therefore, some men of wisdom declare 
that the min who- seeks blessedness 
should actually give up all kinds of 
actions including those that must be 
performed daily, those that require to be 
performed on special occasions and those 


Having thus cited the 
subject of Sannyasa and Tyaga, the 
conclusion on the subject of Tyaga. 


@ aatcear fe attr qaatfeafearqa: | 


diver gent 
Lord now proceeds 


— nn 


words, that he should enter the order or 
Sannydasa or Renunciation. 


According to other wise men, how- 
ever, acts of sacrifice, charity and penance 
are not really tainted with blemish. 
They hold that the sins of violence etc. 
with which undertakings of all sorts are 
unavoidably found tainted are really no 
sins; on the other hand, having been 
enjoined by the scriptures, they serve to 
purify the agent. Hence a man seeking 
beatitude should shun only prohibited 
acts and should not abstain from duties 
enjoined by the Sastras. 


of wisdom on the 
to pronounce His own 


views of men 


a 
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faai ay A at wat Acca | 
carn fe gave Fafaa: atmantiad: i 8 Il 


gqerai O tiger among men; aaa O best of Bharatas; aa of 
Sannyasa and Tyaga; «1 on the subject of Tyaga (in the first instance iy 
a My; faazq conclusion; *%¥ hear; f because; eat: Tyaga; fafaa: of three 


. . . . aot » 
kinds ( viz., Sattvic, Rajasic and Tamasic }, aed: has been declared to be. 


Of Sannyasa and Tyaga, first hear My conclusion on the subject of 
Tyaga, Arjuna; for Tyaga, O tiger among men, has’ been declared to 


be of three kinds—Sattvic, Rajasic and Tamasic. ( 4) 


declinable ‘Tatra’ in this verse. Arjuna 
requested the Lord to expound the truth 


By addressing Arjuna as ‘harata- 
sattama’ and ‘Purusavyaghra’ the Lord 


seeks to convey that of the three types 
of Ty&ga going to be discusced by Him 
in the course of this chapter, he is capable 
of practising the Sattvic form of Tyaga, 
which is only another name for Karma- 
yoga or the Path of Action, and should 
avoid the other two, viz. ihe Rajasic and 
Tamasic types. 


It will be remembered that in the 
opening verse of this chapter Arjuna 
requested the Lord to reveal the truth 
of both Sannyadsa and Tyaga; and of 
these two, the Lord proceeds in _ this 
verse to discuss the Truth of iyaga in 
the first instance. This is what is sought 
to be conveyed by the use of the in- 


Thus calling the attention of Arjuna 
tn order to reveal the true nature of Tyaga as understood 


of the two separately and the Lord has 
hinted at His intention to discuss the 
subject of Tyaga alone without declining 
his request. This shows that He will 
discuss the subject of Sannydsa later on. 


The use of the words ‘Me Nischayam’ 
in this verse is intended to convey that 
none of the views so far expressed by 
Him fully represents His own view, which 
is now introduced by Him. 


By referring to the three types of 
Tyga mentioned in the Sastras the Lord 
indicates that the view He holds on the 
subject is supported by the scriptures. 
This He does in order to show His 
regard for the scriptures. 


to His own view on the subject, and 
by Him, the Lord 


first of all gives in two verses His conclusion about the performance of commendable 


acts enjoined by the scriptures. 


QUAI A wed Haka aq 
aah aa aaaa Taatfa aatfrora ti & i 


aaaaagaa acts 


of sacrifice, charity and penance; 4 (is ) not; Irn 


worth giving up; a( onthe other hand ) that; s@a wa must be performed; 


aq: (for) sacrifice; gaa charity; 


and; @q: penance; wa all these; 


adifiorgy of wise men; qaatft (are ) purifiers. 


CHAPTER XVIII 721 


Acts of sacrifice, charity and penance are not worth giving up; they 
must be performed. For sacrifice, charity and penance—all these are purifiers 


of wise men. 


The first half of this verse impresses 
upon Arjuna the obligatory nature of duties 
enjoined by the scriptures. The idea is 
that the man to whoma particular duty 
has been assigned by the Sastras with 
due regard to his grade in society and 
stage in life—who has been enjoined to 
perform sacrifices and penance and bestow 
gifts at a particular time and in a 
particular manner—should not shun that 
duty: in other words, he should not 
flout the injunctions of the scriptures; for 
far from yielding any good results, their 
Omission brings the sin of default on 
one’s head. Hence one must perform these 
duties. The following verse tells us in 


(5) 
what spirit they are to be performed. 


The word ‘Manisinam’ in this verse 
stands for those wise seekers of liberation 
who duly and scrupulously perform, in a 
disinterested spirit and according to the 
sacred precepts, the duties that have been 
assigned to them by the scriptures with 
due regard to their grade in society and 
stage in life. Instead of causing bondage, 
the acts of sacrifice, charity and penance 
performed by them serve to purify their 
heart : hence one must perform these acts 
in a disinterested spirit. This is what is 
sought to be conveyed by the latter half 
of this verse. 


carat qd satin aq waa Hala a 
edearitfa A qa fafa aagaay i & i 


qa O son of Prtha ( Kunti), Arjuna; waft these ( acts of sacrifice, 


charity and penance); g as 
axa attachment; @ and; 


well as; 
sara fruits; 


waif (all other) acts; af too; 
aFat renouncing; #azatfr must be 


performed; gfa this (is), # My; fafaaq considered; sama (and ) supreme; 


aaq verdict. 


Hence these acts of sacrifice, charity and penance, and all other acts 
too, must be performed without attachment and hope of reward: this is 
My considered and supreme verdict, Arjuna. | (6) 


The demonstrative pronoun ‘Et4ni’ 
naturally refers to such acts as have been 
mentioned in the preceding verse viz., 
sacrifice, charity and penance. And the 
use of the particles ‘Tu’ and ‘Api’ along 
with ‘Etani’ is intended to include the 
service of elders, such as one’s parents 
etc., vocational duties peculiar to one’s 
grade in society and stage in life, bodily 
functions such as taking one’s food and 
drink, and all other duties enjoined by 
the Sastras. 
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‘Sangam’ means attachment, not only 
to the action itself, but to its fruit as well; 
while ‘Phalani’ means the desire for fruit 
in the shape of enjoyments, of this world 
as well as of the next, that may be 
obtained from those acts, ‘Sangam 
tyaktva phalani cha’ may also be taken 
to mean that a seeker of liberation should 
abstain from prohibited acts as well as 
from acts which are motivated by desire. 


The words ‘Iti Me ni¢<chitam matam 
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uttamam” signify that such is the Lord’s 
own conception of Tyaga. That is to say, 
in the opinion of the Lord, Ty4ga consists 
in performing one’s allotted duties 
without attachment and without any hope 
of reward; for he who performs his duties 
in the aforesaid manner is freed from the 
bondage of actions and attains the 
supreme state. He ceases to have anything 
to do with his actions. 


Now let us examine the views of 
other sages referred to by the Lord as 
well as that of the Lord Himself on 
their own merits and see for ourselves 
how the Lord’s own view is decidedly 
superior to the other views. It will thus 
be seen that the definitions of Tyaga and 
Sannydsa as pronounced by other sages 
are far from ideal or perfect. For, even 
if one actually abstains from actions 
which are motivated by desire, other 
actions of an obligatory or occasional 
type will lead to bondage if one continues 
to entertain a_ feeling of mineness, 
attachment and desire with regard to 
those actions and their fruit. Even if 
one gives up the desire for the fruit of 
all actions, they may lead to bondage if 


Thus expressing His considered opinion in the matter, the Lord now 


one continues to entertain the feeling of 
mineness and attachment with respect to 
them, Without renouncing the feeling of 
‘I? and ‘mine’, attachment and desire we 
cannot be freed from the bondage of 
actions even if we shua our. obligatory 
duties, regarding all action as containing 
some measure of evil; for by doing so we 
incur the sin of negiecting a prescribed 
duty. Even so, acts of sacrifice, charity 
and penance will lead to bondage if one 
continues to perform them without 
renouncing attachment and the desire for 
their fruit. Therefore, Sannydsa and Tyaga 
as defined by those sages cannot secure 
complete freedom from the bondage of 
actions. Complete renunciation or TyAga 
consists in renouncing the feeling of 
mineness and attachment in respect of 
all one’s actions, as well as the desire 
for their fruit, as advised by the Lord. 
By doing so one secures complete 
freedom from the bondage of actions. 
For action in itself is not conducive to 
bondage; it is the feeling of mineness 
and attachment with respect to it and 
the desire for its fruit that lead to bondage. 
Herein lies the superiority of the Lord’s 
view over the views of others. 


defines 


in an ascending order the three types of Tyaga in the following three verses, and 
begins with the marks of the Tumzsic type His object in to point 
our that of the three types of Tyaga mentioned in the scriptures, vtz., Sattvic, 
Rajasic and Tamasic, the Sattvic type alone is real Tyaga and worth practising 
while the other two types of Tyaga are no T yaga in the real sense of the term and 


are not worth practising, as well as to show that His view is in complete accord 
with the Sadastras. 


doing so ts 


faqaea @ arava: aot alaqad | 
Mlerata oftatneataa:  aftalfGa: io I 


1 . s . ba = 
Z but; faaaer sao: of a prescribed duty; a-ara: ( 
T not; sqqad is advisable; Hera through ignorance; ae its 
4 Ne ayy . . La oy) , 
aaa: ‘Tamasic in character; gfta:f¥a: has been declared 


actual ) renunciation; 
; Tear abandonment; 


he ( Prohibited acts and those that are motivated by desire should no 
doubt be given up.) But it is not advisable to abandon a preseribed duty 
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Its abandonment through ignorance has been declared as Tamasic. 


Sacrifice, charity, penance, study and 
teaching, giving religious discourses, 
warfare, governance of the people, rearing 
of cattle, agriculture, trade, service, 
eating and drinking and all other duties 
that have been enjoined by the SAstras 
as binding on a particular man with due 
regard to his grade in society, stage in 
life, temperament and circumstances, are 
‘Niyata Karma’ for him. He who actually 
gives up these duties fails to discharge 
his obligation and thereby incurs sin; for 
such neglect of duty causes a_ break in 
the continuity of action and brings about 
achaosin the whole world ( III. 23-24 ). 
Hence it is not advisable to abandon 
one’s allotted duties. 

Having characterized the 
Rajasic Tyaga. 


S 
Gena 


Saar 


Tamasic form 
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The TyAga or renunciation on _ the 
part of him who gives up his allotted 
duty, erroneously taking such renunciation 
to be a means to liberation, is inspired by 
Tamas inasmuch as it is actuated by 
ignorance; for Moha or ignorance has 
been declared to be a product of Tamoguna 
( XIV. 13,17). And it has been pointed 
out by the Lord that men possessing a 
Tamasic disposition fall in the scale of 
spiritual evolution ( XIV. 18). Hence the 
form of renunciation referred to above is 
not such as enables one to secure freedom 
from the bondage of Karma. On the other 
hand, it brings about one’s downfall 
inasmuch as it involves one in the sin 
accruing from neglect of duty. 
of Tyaga, the Lord 


now defines 


RARMAIATT | 


@ gat usd at aa cane saqi<l 


aq whatever; au action (is done); gaH (is) of the nature of 
discomfort; tz indeed; g{f@ so (thinking );  #raraéaraara for fear of physical 
strain; a4 should anyone give up (his duties ); @: he; way amy (such ) 


Rajasic form of renunciation; #at practising; 


- tion; 4 Ya in no case; wat reaps. 


Should anyone give up his 


qimaea the fruit of renuncia- 


Ahios. fOr fear of physical strain, thinking 


that all action is verily of the nature of discomfort,—practising such Rajasic 


form of renunciation, he reaps not the fruit of renunciation. 


The word ‘Karma’, qualified by the 
relative adjective ‘Yat’, covers all actions 
enjoined by the scriptures and mentioned 
in the commentary on verse 7 above. 
The performance of these actions involves 
exertion of one’s mind, senses and body; 
nay, in course of it one is faced with many 
obstacles; one is required to collect a lot 
of materials, to forgo bodily comforts 
and suffer hardships by undertaking 
sacred vows and fasts, and to observe 


(8) 


many restriction of various kinds, 
Thinking thus, he who gives up actions 
enjoined by the scriptures, such as sacrifice, 
charity and penance etc., in order to 
avoid exertion of mind, senses and body 
and to enjoy relaxation is said to abandon 
his duties for fear of physical strain. 


The latter half of this verse shows 
that he who gives up his allotted duties 
and enters the order of Sannydsa with 
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such feelings practises what they call the 
Rajasic form of renunciation; for attach- 
ment to the relaxation of mind, senses 
and body is an offspring of Rajoguna. 
Hence he who practises this form of 
renunciation fails to reap the fruit of true 
renunciation, viz., freedom from the 
shackles of Karma and realization of God; 
for so long as there is the feeling of 
mineness and attachment in respect of 


never be freed from the bondage of 
actions. Hence this Rajasic form of 
renunciation is no renunciation in the 
true acceptation of the term, it is renuncia- 
tion only in name, Therefore, seekers of 
beatitude should not practise such 
renunciation. Far from reaping the fruit 
of true renunciation, he who practises 
this form of renunciation is liable to 


incur the sin accruing from neglect of 


one’s mind, senses and body one can one’s allotted duties. 
The Lord now defines the Sattvic, which is the best, type of Tyaga. 
ema aed fad fmaatsga | 


ag AFA HS Ba a wat: alae Aa: Si 


aaa O Arjuna; aq faad eH a prescribed duty which; #1aq it must be 
performed; ¢fa with this idea; ua alone; a#y attachment; @ and; wea the 


fruit; <7#aT renouncing; fat is performed; @: that; eam: renunciation; 


ua 


alone; atfta%: of the Sattvic type; aa: has been recognized (to be ). 


A prescribed duty which is performed simply because it has to be 
performed, giving up attachment and fruit, that alone has been recognized 


as the Sattvic form of renunciation. 


The Word ‘Karma’, qualified by the 
adjective ‘Niyatam’, in this verse covers 
all those duties which have been prescribed 
by the Sastras as binding on a particular 
man with due regard to his grade in 
society, stage in life, temperament and 
circumstances, and which have been 
discussed in the commentary on verse 6 
above. This should also be taken to 
mean that prohibited acts and those 
which are motivated by desire are not 
included in the category of ‘Niyata 
Karma’, 


By speaking of Karmayoga, which 
consists in the active performance of 
duty, as the Sattvic form of renunciation, 
the Lord shows that according to Him 
true renunciation lies, not in renouncing 


It may be 
Sativic form of 


asked here: 
renunciation in 


What fs 


shunning 


(9) 


one’s duties of an obligatory nature 
enjoined by the Sastras, but in totally 
giving up attachment and desire for those 
actions, as well as for all objects obtained 
as a result of such actions: giving up 
one’s allotted duties for any reason 
whatsoever without renouncing attachment 
and desire for the enjoyments of this 
world as well as of the next, obtained 
as a result of those actions, is no true 
renunciation. For renunciation should 
result in the non-recognition of any connec- 
tion with actions; and this consummation 
could be reached only by renouncing the 
feeling of mineness, attachment and 
desire, and not merely by giving up one’s 
duties. Therefore, Sattvic TyAga consists 
in renouncing attachment and desire 
for the fruit of all actions. 


the idea of 
prohibited acts 


the man 


and 


the 
are 


practising 
those _ that 
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motivated by desire, and in performing duties of an obligatory nature? Anticipat- 
ing this query, the Lord gives below the characteristics of the final stage reached 
by the man practising the Sattvic form of renunciation. 


1 BBTSTS BT FMS agusad | 
at wzaaatasl Aart  feaiara: i oh 


WSISA SA action which does 


not bring lasting happiness; @ not; 


#fe (he who ) shrinks from; “ae to that which is conducive to blessed- 
ness; T nor; #qumat gets attached; @waarfie: ( that man) imbued with the 
quality of Sattvic ( goodness ); fsadaa: he whose doubts have been resolved; 
wart intelligent; «nit (and) a man of true renunciation, 


He who shrinks not from action which does not bring lasting 
happiness, nor gets attached to that which is conducive to blessedness,-— 
imbued with the quality of goodness, he has all his doubts resolved, is 


intelligent and a man of true renunciation, 


The word ‘Karma’, qualified by the 
adjective ‘Akusalam,’ in this verse stands 
for sinful acts prohibited by the Sastras, 
as well as for those that are motivated 
by desire; for, while sinful acts cause 
one’s birth in sub-human species of 
various kinds and throw one into the 
infernal regions, actions motivated by 


desire too bring about rebirth in order to 


enable one to reap their fruit. Being 
thus conducive to bondage, both these 
types of action are called ‘Akusala’. The 
man who practises the Sattvic form of 
renunciation is entirely free from likes 
and dislikes; hence the shunning of 
prohibited and desire-born acts on his 
part is not actuated by hatred. He shuns 
them in the interest of the world order 
and with a recognition of the fact that 
it is his duty to shun acts which are 
not conducive to lasting good. This is 
what is meant by the words ‘Na dwesti 


akugalam Karma’. 


‘Kugale’ denotes virtuous acts of the 
obligatory and occasional types enjoined 
by the scriptures, ¢. g., sacrifice, charity 


(10) 


and austerity etc., and all other duties 


' consistent with one’s grade in society 


and stage in life. Performed in a dis- 
interested spirit, these actions are capable 
of wiping out man’s accumulated sins of 
previous lives and freeing him from the 
bondage of actions; hence they are spoken 
of as ‘KuSala’ (conducive to one’s 
lasting good). The words ‘“Kugale na 
anusajjate”, therefore, mean that the 
performance of such noble acts on the 
part of the man of Sattvic renunciation 
is not actuated by attachment; he _per- 
forms them for the maintenance of the 
world-order, renouncing the feeling of 
mineness, attachment and the desire for 
fruit, and with a sense of duty, 


The man of a Sattvic disposition who 
performs or shuns actions with a sense 
of duty and without any partiality or 
prejudice is convinced that the Sattvic 
Tyaga in the form of Karmayoga is the 
only perfect means of securing freedom 
from the bondage of actions and attaining 
the supreme state. This is what is meant 
by the adjective ‘Chhinnasaipsayalh’. 


726 


In the above verse the man 


of renunctation 
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of the Sattvic type, t.e., the 


Karmayogi performing his duties in a _ disinterested spirit. has been called a man 


of true renunciation. This raises the following question: The man who  abstains 
from all sorts of action, as from those that are prohibited or motivated by desire, 
can as well be a man of true renunciation; how, then, does the Lord declare him 


. . . @ . . . . > 
alone who performs actions in a_ disinterested spirit as a man of true renunciation: 


Anticipating this query, the Lord 
ate qeyat wet 


qtq | -HAHSeATAy 


fe because; #eyzat by anyone 
entirety; #atia (all) actions; am a 


SAGES renounces the fruit of actions; @: he; g alone; atm! a 
renunciation; gf so; afadtaa is called. 


Since all actions cannot be given up m 


says: — 


aq HAAAIT: | 
a eaiteataeitad il 8 


possessing a body; satya: im their 
azaq_ cannot be given up; % who; 
man of 


their entirety by anyone 


possessing a body, he alone who renounces the fruit of actions is called 


a man of renunciation. 


The word ‘Dehabhrta’ covers all 
human beings who maintain and nourish 
their body. The first half of this verse 
is, therefore, intended to convey that no 
human being can remain inactive; for 
without action it is not possible even to 
maintain one’s body (I1I.8). Therefore, 
to whatever Asrama or stage in life a 
man belongs, so long as he is alive, 
he must satisfy his hunger and _ thirst, 
keep his body either in a sitting or 
a lying posture, stir and move about, 
speak and do other things according 
to his circumstances. Hence it is not 
possible to give up all actions in their 
entirety. 


The compound word ‘Karmaphalatyagi’ 
stands for the Karmayogt who performs 
duties enjoined by the Sastras, renouncing 


the feeling of mineness, attachment and 

In the above verse it has been 
who renounces the fruit of actions, Here 
may not expect any return for one's 


stated 
it may be 


et : actions, the 
without yielding their fruit; just as a_ seed 


(11) 


desire. Since everybody must do some- 
thing, none can remain inactive. A man 
of true renunciation is he ho. totally 
abstains from prohibited -hy—desire and 
those that are motivated by desire and 
performs dutics enjoined by the Sastras 
according to the needs of the occasion, 
completely renouncing the feeling of mine 
ness, attachment and desire in respect of 
those actions as well as for their fruit. 
This is what is meant by the latter half 
of this verse, 


He who dwells with his mind on the 
objects of the world, outwardly restraining 
the functions of the sense, is no man of 
renunciation ; and even so he who gives up 
duties enjoined by the Sastras such as 
Sacrifice, charity and austerity etc, even 
though attachment and the feeling of ‘I’ and 
‘mine’ are present in him, isno Tyagi either. 
that a man of renunciation jis he 
urged that even though one 

latter cannot be undone 


? 


sown in the soil automatically give ry 
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birth to a tree in 


course of time, even 


so the fruit of actions once performed 


must be reaped by all in one life or amother. Such being the case, how can one 
be a Tyagt i. e€. ‘free from the bondage of actions’ by merely renouncing the 
fruit of actions ? In order to meet this objection the Lord says:— 


afasing fasta fafad sao: Haq | 
vaatfaat sea a g Geatfaat ala 22 I 


~ LS . . 
aartaa sam: of the actions of the wnrenouncing; 724 welcome; 


afasq unwelcome; 3 and; 
aeq the fruit; se hereafter, 


faayq mixed; fafaaaq threefold, 
after 


of three kinds; 


death; wafa does accrue; g but; 


a-arfaaa (of the actions) of those who have renounced; afaq a ( accrues ) 


at no time. 


Welcome, unwelcome and mixed—threefold, indeed, is the fruit that 
accrues hereafter from the actions of the unrenouncing. But there is none 


ever for those who have renounced, 


The word ‘AtyAginam’ refers - to the 
generality of those common folk who 
have not renounced the feeling of mineness, 
attachment and desire in respect of actions 
performed by them and their fruit, that 
is to say, who perform all their actions 
with attachment and with a hope of reward. 


Heavenly bliss or any other agreeable 
enjoyments of the terrestrial plane, attain- 
ed asa result of various acts performed by 
constitute what is known as 
the welcome fruit; and birth in sub- 
human species such as beasts, birds, 
insects, moths and trees etc, tortures in 
hell or sufferings of any other kind 
brought about by their sinful deeds are 
spoken of as the unwelcome fruit. Even 
so, being born as a human being, he 
who obtains welcome enjoyments now and 
undergoes unwelcome experiences at 
another time is said to reap a mixed 
fruit. This is the threefold fruit yielded 


by one’s actions. 


such men, 


The actions performed by these 


unrenouncing men cannot be neutralized 
until they have borne fruit, and continue 
to yield their welcome or unwelcome fruit 


(12) 


life after life; that is why such men go 
on revolving with the cycle of births 
and deaths. 


In his current life man_ generally 
reaps his Prarabdha or destiny carved 
out of his doings in previous lives; the 
fruit of his current actions is seldom 
reaped in this life. Therefore, the fruit of 
actions performed in course of one human 
life is bound to be reaped in many lives. 
This is what is sought to be conveyed by 
the use of the word ‘Pretya’. 


The particle ‘Tu’ is intended to 
distinguish thcse that have renounced 
the fruit from the unrenouncing, and 
establish their superiority over the latter. 


The word ‘Sannyasinam’ in this verse 
stands for those Karmayogts who have 
completely renounced the feeling of 
mineness, attachment and desire in 
respect of actions and their fruit, who 
have been referred to under the name of 
‘Tyagi’ in verse 10 above, and termed 
both as a ‘Sannyasi’ and a ‘Yogi’ in 
the opening verse of Chapter VI, and 
who are shown in verse 51 of Chapter II 
to attain the supreme blissful state. 
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Whatever actions are performed by 
such men of renunciation are like fried 
seeds; they are incapable of bearing fruit. 
And such disinterested actions performed 
for the sake of sacrifice also neutralize 
all good and evil actions performed in 


previous lives (IV. 23). Hence none of 
their actions performed in this life or in 
lives that have gone by ever yield any 
fruit either here or hereafter, under any 
circumstances; they are completely rid 
of the bondage of actions. 


In the opening verse of this chapter Arjuna requested the Lord to expound 
the truth of Sannyasa and Tyaga separately. In response to this prayer the Lord 
stated in verses 2 and 3 the diverse views of different sages on this question and 
explained at -full length the truth of Tyaga or Karmayoga as understood by Him 
in verses 4 to 12. Now, in order to expound the truth of Sannyasa or Sankhyayoga, 
the Lord first of all mentions five factors contributory to the accomplishment of 
actions from the Sankhya point of view. 


qsaatla Aglalal arconta faatr FI 
aiza Hara cata feed arena | 82 


weraet O mighty-armed one, Arjuna; qaeAA fazz towards the 
accomplishment of all actions; wait these, the following; va five; sronft 
factors or contributory causes; ¢al-t prescribing means for neutralizing all 
actions; aie? in the branch of learning known by the name of Sankhya, 
simtft have been mentioned; & from Me; faata know ( them ). 


In the branch of learning known by the name of Sankhya, which 
prescribes means for neutralizing all. actions, these five factors have been 
mentioned as contributory to the accomplishment of all actions; know them 
from Me, Arjuna. (13) 


The compound word ‘Sarvakarmandm’ 
in this verse covers all actions, whether 
they are enjoined by the Sastras or 
prohibited by them. 


‘Sankhya’ means knowledge. The 
word has been derived from the root ‘Khya’ 
( to know ) with ‘Sam’ prefixed to it. It is 
etymologically explained as _ under: 
AAR CAAS AAG TATA Aare ef Tier acasiaT 
( ‘Sankhya’ is the means of knowing God 
in reality; hence it means true wisdom. ) 
Therefore, the word ‘Sankhye’ qualified, 


by the adjective ‘Krtante’, refers to that 
branch of knowledge which teaches 
JiiAnayoga or the means of true Knowledge, 
and which tells us the process of 
neutralizing all actions, viz., viewing 
all actions as being performed by Prakrti 
or Nature and the Self as wholly inactive. 
The five factors declared as contributory 
to the accomplishment of all actions— 
which conjointly operate to produce an 
action—are also intended to establish the 
non-doership of the Self. 


The Lord now enumerates the five factors:— 


ates car mat ect a gaftqery | 
fataeana garter 2¢ Aars qa ll 8 Nt 
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aa in the 
actions; 


matter, 1 ¢ 
afagiaa the 


+ Operating 
seat ( of action ); 


towards the accomplishment of 
amt and; #at the agent; @ and; 


guftaqa of different kinds; @wm the organs; @ and; fafwar: of various kinds; 
gus “et: separate movements; @ and; ga likewise; qaaq the fifth ( is ); 


fay destiny. 


é The following are the factors operating towards tbe accomplishment of 
actions, viz., the seat of action and the agent, the organs of different kinds 
and the separate movements of divergent types; and the fifth is Daiva or 


destiny. 


The word ‘Adhisthanam’ in this verse 
primarily denotes the seat of activity, as 
well as of the organs, viz., the body; 
while in the secondary sense it can also 
be taken to refer to the earth’s surface, 
which serves as the ground on which 
various actions forming part of a 
sacrifice are performed. 

The word ‘Karta’ (agent ) stands for 
the soul as rooted in Matter. It is this 
very soul that has been spoken of as 
the enjoyer in verse 2i of Chapter XIII 


and as one deluded by egotism, in verse 27 
of Chapter III. 


Mind, intellect and the ego are internal 
organs;_ while thé five~ senses” of percep- 
tion and the five organs of action—these 
ten are the external instruments. Besides 
these, the ladle etc., which are helpful 
in the performance of a sacrifice etc., are 
all included in the external instruments. 


aecaSAA aaa 


(14) 


Even so whatever diverse media or 
accessories are employed for the per- 
formance of various actions are covered by 
the words “‘Prthagvidham Karanam’”’. 


Moving from one place to another, 
exerting one’s hands, feet and other limbs, 
the acts of inhalation and exhalation, 
drawing together and _ stretching one’s 
limbs, closing and opening one’s eyes and 
indulging in speculations of various 
kinds—these and other activities of 
divergent types are what have been spoken 
of here as ‘‘Vividhah prthak chestah’’. 


The word ‘Daivam’ in this verse 
stands for the latencies of past actions, 
both good and evil; ‘Prarabdha’ or destiny 
is also included in it. Many people call 
it Adrsta or the unseen destiny. The 
adjective ‘Pafichamam’ has been added to 


it in order to show that this completes the 
number, viz., five. 


mca at: | 


said at faadd at asad aa Bag ll il 


at, man; aiareanfe: with the mind, speech and body; =a right; 
ator; faqttaa otherwise; at even; FT whatever; #8 action; MRA undertakes, 


performs; a4 thereof; wa these; 


causes. 


qa five; a7: 


( are ) the contributory 


These five are the contributory causes of whatever actions, right or wrong, 


man performs with the mind, speech and body. 


The use of the word ‘Narah’ in this 
verse is intended to convey that it is in 
the human body alone that the soul is 
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( 15 ) 


free to perform fresh actions. of a virtuous 
or sinful type. All other species of life 
are meant for pleasurable and _ painful 
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experiences alone; in_ them one has to 
reap the consequences of one’s past actions 
and is denied freedom of will. 


The word ‘Sarira’ forming part of the 
compound word ‘Sariravanmanobhih’, 
stands for the physical body including the 
senses, while ‘Manas’ covers all the aspects 
of the mind or the internal organ. 


Sacrifice, charity, austerity, study, 
warfare, agriculture, rearing of cows, trade, 
service and all other duties enjoined by 
the Sastras as binding on a man according 
to his grade in society, stage in life, 
temperament and _ circumstances, and 
performed in a righteous manner, are 
covered by the adjective ‘NyAyyam’. 


Similarly, acts which have _ been 
forbidden by the Sastras for some classes 
of men in view of their grade in society 


Having thus 
the accomplishment of all 
Lord now first denounces those who 
does in order to impress upon Arjuna 
to do with actions and that it 
non-doer. 


actions 


aad oafa matcaaad Rad 
quandaicara a 


@ but; gt afa notwithstanding this; a: who; 


enumerated the five 
according to the 
recognize the Self as _ the 
that, 


etc., and all other sinful acts which run 
counter to the principles of morality and 
religion, such as lying, thieving, adultery, 
violence, drinking, and taking prohibited 
food, belong to the category of unrighteous 
acts. ; 


The word ‘Karma’, qualified by the 
relative adjective ‘Yat’, covers all actions, 
both good and evil, the fruits of which 
have to be reaped here cr hereafter. 
None of these actions can be accomplished 
without the joint operation of the above 
five factors. The Cosoperation of all these 
is essential for the performance of any 
action whatsoever. If any of these five 
is missing, can be 
\That is why it has been stated in verse 
17 below that action which is performed 
without any conscious agent is no action 
at all. 


Adhisthina etc , contributory to 
Sankhya point of view, the 
doer. This He 


factors, 


really speaking, the Self has nothing 
absolutely untainted, immutable and a 
Gg Wil 


qzata = gala: i ke A 


aBagixarq owing to 


an impure intellect; #4 in that matter, 7. e., towards the accomplishment of actions; 


eazy arama the absolute ( untainted ) Self; #aizq as the doer; 


zalt views; @: 


LS . . . 
that; gafa: man of perverse understanding; 4 not; qaafa views ( aright ). 


Notwithstanding this, however, he who, having an impure mind, regards 
the absolute, taintless Self alone as the doer, that man of perverse understanding 


does not view aright. 


As has been shown in the preceding 
verses, it is the five factors mentioned 
above, viz, Adhisthanaetc., that contribute 
to the accomplishment of all actions; the 
Self has really nothing to do with them. 
Heace it is quite absurd to regard the Self 
as the doer, Nevertheless, people foolishly 


(16) 
arrogate to themselves the doership of 
actions; how strange is that ! This is 
what is sought to be conveyed by the 
words ‘Evam Sati’. 


The ignorant man of the world, whose 
intellect has not been purified through 


no action can be possible. 
an be possibie. 


—__--- =e 
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association with holy men and the study of 
scriptures, and through spiritual practices 
such as discrimination, reflection and 
control of mind and body etc, is referred 
to here as ‘Akrtabuddhi’, The use of the 
ablative form ‘Akrtabuddhitvat’ is intend- 
ed to show why people regard the Self as 
the doer. The idea is that even though, 
really speaking, the Self has nothing to do 
with actions, yet, through lack of discrimi- 
nation man ignorantly embraces the belief 
that the Self is the doer. 


The adjective ‘Kevalam’ used with 
reference to ‘Atmanam’, is intended to 
reveal the true character of the Self, 
which is ‘absolute’, 7.¢., absolutely pure, 
immutable and unattached. Srutis also 
proclaim that ‘‘the Selfis, really speaking, 
altogether unattached.”’* (Brhad., Up., IV. 
iii. 15-16.) Hence it is quite preposterous 
to connect the Self, which is unattached, 
with actions and regard it as the doer, 

The word ‘Durmatih’ has been used 
to reveal that the reason of the man 
who views the Self as the doer is perverted, 
that he lacks the capacity to realize the 
essential character of the Self. The truly 
discerning man is he who views all 
actions as a game of Prakrti and the Self 
as a non-doer in every sense, as declared 
in verse 26 of Chapter XIII. As against 
this, he who regards the Self as the doer 
is deluded by ignorance and egotism 
(III. 27 ); hence his view is not correct 


but erroneous. 


Here it will be seen that of the five 
factors declared as contributory to the 
accomplishment of actions, four are 
products of Prakrti, while the fifth, viz., 


the agent, is no other than the Self 
rooted in Prakrti. In the above exposition; 
however, itis stated that the Self is not 
the doer, but unattached. How are we to 
reconcile these two self-contradictory 
statements ? In this connection it should 
be noted that, really speaking, the Self 
is eternal, pure, enlightened, immutable 
and wholly unattached; it has nothing 
to do with Prakrti, objects born of Prakrti, 
or actions. But due to nescience, that 
has existed from time without beginning, 
the unattached Self has been connected 
as it were with Prakrti; therefore, falsely 
identifying itself with the acts performed 
by Prakrti, it arrogates to itself the 
doership of those actions. The Self which 
thus claims to be the doer is known as 
‘Prakrtistha Purusa’ (the Self rooted in 
Prakrti ); itis only when it arrogates to 
itself the doership of actions that they 
are known by the name of ‘Karma’ and 
bear fruit. That is why the Prakrtistha 
Purusa has to take birth in good and 
evil wombs and to reap the consequences 
of those actions ( XIII. 22). Therefore, 
the ‘Karta’ or agent, mentioned in verse 
14 above as one of the five factors coniri- 
butory to the accomplishment of actions, 
is the Prakrtistha Purusa; whereas the 
present verse speaks of the absolute, 
i. e., unattached and untainted Self Hence 
by declaring it as the non-doer the Lord 
has stated its real character. The fifth 
factor, viz., the agent, is no longer present 
in the actions of the man who has realized 
the true nature of the Self. That is why 
his actions cease to be known as ‘Karma’. 
It is this very idea that has been brought 
out in the next verse. 


Denouncing the man who views the Self as the doer, in order to inculcate 
the truth that the Self is absolutely untainted, immutable and a non-doer, the 
Lord now extols him who, having realized the true naiure of the Self, views it 


as a non-doer. 


qeq atéeat mat afeaer 7 fora | 
cata a emiqara alt a faqeaat 1&9 Il 


@ arg Ga Fer: | 


ee rer 


ell 
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avq@ in whose mind; w@ea: ara: the notion that a am the doer”; # 
does not exist; aq whose; gf: reason; 4 not; fea is tainted (by thoughts 
of mundane objects and activities ); a he; gaz all (these ); Stetaq creatures; 


zat having slaughtered; aff even; 


ftaeaat is bound (by sin). 


a neither; 


afea (really ) kills; 4 nor; 


He whose mind is free from the sense of doership, and whose reason 
is not tainted by worldly objects and activities, does not really slay, even 


having slaughtered all these creatures, nor is bound by sin. 


The relative pronoun ‘Yasya’ in this 
verse refers to the Sankhyayogi (the 
practicant treading the path of Knowledge) 
who views all actions as a game 
of Prakrti. No longer regarding the body 
as his self, such a man altogether ceases 
to be the doer, That is to say, he no 
longer entertains to the least degree the 
sense of doership or duty in respect of 
any action whatsoever performed by the 
mind, senses and the body. This is what 
is meant by the words ‘Na Ahankrtah 
Bhavah’. 


The S&nkhyayogt further ceases to 
entertain the feeling of mineness, attach- 
ment and desire in respect of actions 
and their fruit in the shape of wife, 
progeny, wealth, house, honour, fame, 
heavenly bliss and other objects of this 
world and the next. He disclaims 
connection with any action whatsoever 
or its fruit; and inasmuch as he comes 
to realize all actions and objects as 
momentary, perishable and unreal like 
the actions and enjoyments of a dream, 
they hardly leave any impression on their 
mind. This is what is meant by the 
clause ‘Buddhih na lipyate’, 


Thus it is clear that, inasmuch as the 
Sankhyayogi comes to realize in the 
aforesaid manner the essential character 
of the Self, egotism or the feeling of ‘1’, 
which is born of ignorance, entirely 
disappears from his mind; and since he 
no longer entertains the feeling of ‘I’ 
and ‘mine’ in respect of the mind, intellect, 


(17 ) 


senses and body, he ceases to have the 
least connection with the actions performed 
by them or with the fruit of those actions. 
It, therefore, follows that the actions that 
are performed by his mind, intellect and 
Senses in the interest of the world-order 
and due to the impulse of his Prarabdha 
or destiny are all in accord with the 
Sastras, and beneficent to all. For the 
feeling of ‘I’ and ‘mine’, attachment and 
selfishness having disappeared, there 
remains no incentive to the perpetration 
of sinful acts. Therefore, just as when any 
living being meets its death due to its 
Prarabdha or destiny through the agency 
of fire, air and water etc., neither are 
the latter held responsible for the death 
of that living being nor are they bound 
by that action, even so the exalted soul 
mentioned above, while discharging his 
sacred obligations in the eyes of the 
world, is not held responsible for his 
deeds nor gets bound by their fruit even 
if he carries out the hard-hearted duties 
of a Ksatriya—exterminates the whole 
creation according to the exigencies of 
the moment—much less when he performs 
noble acts such as sacrifice, charity and 
austerity. That is to Say, €ven though 
he performs all sorts of actions, he 
remains absolutely free from their bind- 
ing effect, 


The idea is that just as God, even 
though carrying on the functions of 
creation, maintenance and destruction etc. 
of the whole universe, is really speaking 
not the doer in respect of these functions 
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(IV. 13), and has nothing to do with 
them (IV. 14; IX. 9), even so the 
Sankhyayogi has no connection whatso- 
ever with the actions performed by his 
mind, intellect and senses, Of course, 
since he has attained utmost purity of 
heart and has become entirely free from 
the feelings of ‘I’ and ‘mine’, attachment 
and selfishness, his mind, intellect and 


the truth of Sannydsa ( Sankhyayoga ), 


motivate action as well as the constituents 
tdea of the constituents of action from the point of view 


senses are incapable of entertaining likes 
and dislikes, as well as of sinful acts 
such as thieving, adultery, lying, violence, 
duplicity, hypocrisy etc.; all his activities 
are in accord with the Sastras and in 
keeping with his grade in society, stage 
in life and circumstances. And _ this 
imposes no strain on him inasmuch as it 
becomes a habit with him. 


Having thus established the mnon-doership of the Self in order to expound 


Lord now enumerates the factors which 
of action in order to give a clear 
of Sankhyayoga. 


ati ad oaftatat faa eaaiear 
RU TA dla fafaa: aaeae: ii re tl 


qfistat the knower (the subject); sty knowledge; gay (and) the 
object of knowledge; fafrat threefold; #aqar (is) that which motivates 


action; #af (even so) the doer; swm the organs; 


#H (and) actions; fa 


thus; fafa: of three kinds; #uaag: (are) the constituents of action. 


The knower, knowledge and the object of knowledge—these three 
motivate action. Hven so the doer, the organs and activity—these are the 


three constituents of action. 


‘Parijfiata’ or the knower is he who 
ascertains the essential character of an 
object; the faculty of mind by which he 
does so is called ‘Jfiana’ or knowledge 
and the object whose essential character 
he ascertains is called ‘Jfieya’. These 
three, taken together, motivate action; 
in other words, these three goad man to 
action. For it is only when a qualified 
man concludes with his cognitive faculty 
that he has to perform such and such 
action in such and such manner with the 
help of such and such materials, that he 
feels impelled to act. 


The soul rooted in Prakrti, who per- 
forms the acts of perceiving, hearing, 
grasping with the mind, recollecting, 
eating, drinking and all other functions 


(18) 


is called ‘Karta’ or the agent; the mind, 
intellect and the senses with the in- 
strumentality of which he carries on all 
these functions are known by the name 
of ‘Karana’ and all these functions are 
spoken of as ‘Karma’, It is these three 
factors which combine to produce an 
action. For ‘Karma’ is accomplished only 
when man himself assumes the role of 
an agent and performs an action with 
the instrumentality of the mind, intellect 
and senses; no Karma is possible without 
this. Of the five factors mentioned in 
verse 14 above as contributory to the 
accomplishment of actions, the middle 
three, excluding Adhigthana and Daiva, 
have been given the name of Karma- 
sangraha (constituents of action); for of the 
five factors these three are the foremost. 
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Having thus enumerated the three factors which motivate action as well as 
the three constituents of action from the Sankhya point of view, the Lord now 
picks up, from among these six, Jmana, Karma and Karta and undertakes to 
classify them in their order of sequence under three heads, vwiz., Sattvic, Rajasic 
and Tamasic, in order that one may choose the Sattvic traits, which are helpful 


to the realization of Truth, and reject the Rajasic and Tamasic, which are 


prejudicial to it. 


gtd eH a gat a fraa qordea: | 
Msg WNASWa watIsyy arrears il 2 Il 


qaaeatt in the branch of knowledge which deals with the Gunas; 
ataq knowledge; a and; ## action; 4 as well as; al the doer; gwaaa: 
due to difference of qualities; faat of three kinds; wa only; stat has been 
declared; att them; aff too; amaq duly; xq hear ( from Me ). 


In the branch of knowledge dealing with the Gunas or modes of 
Prakrti, knowledge and action as well as the doer have been declared to 
be of three kinds according to the Guna which predominates in each; 


hear them too duly from Me. (19) 
The branch of knowledge which that the knower and the doer are not 
classifies all objects under different heads two separate entities; that is why the 
according as Sattva, Rajas or Tamas Lord has omitted to classify the knower 
preponderates in them is referred to here separately. And the threefold division of 
as ‘Gunasankhyane’. By inviting Arjuna ‘Karana’ or the organs will follow under 
to hear the threefold division of Jiiana, the names of Buddhi ( reason ) and Dhrti 
Karma and Karta based on the (firmness ), and that of the object of 
predominance of the three Gunas, the knowledge under the name of Sukha. That 
Lord shows His regard for that branch is the réason why the Lord has indicated 
of knowledge. His intention here to classify in the first 
instance only three out of the six factors 

It should be noted in this connection mentioned in the preceding verse. 


As the Lord had undertaken to classify in their order of sequence Jaana, 
Karma and Karta, the Lord now begins with a definition of the Sattvic type 
of Jnana. 


aqeg Bis wraneqaaiteaad | 
afere Rrreg avant fafa anRaar it Ro I 


aa by which ( knowledge ); fauttg adyag in all beings taken severally; 
{eH one; HAH imperishable; aay ( divine ) existence; afaama undivided 
uniformly present; gaa (man ) perceives; aq that: 
: : é S; at; ataq knowledge: EH 
Nattvic; fafe know. con ? 
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That by which man perceives one imperishable divine existence as 
undivided and equally present in all individual beings, know that knowledge 


to be Sattvic. 


The relative pronoun ‘Yena’ in this 
verse stands for that realization, follow- 
ing from the practice of Sankhyayoga, 
which has been referred to in VI. 29 and 
XIII 27. And just as the man who 
knows the truth about ether perceives 
the same etherin a jar, a house,a cave, 
in the celestial plane as well as in the 
nether world, nay, in the whole universe 
including all objects, even so he who 
views all living beings, appearing as 
distinct from one another in the eyes of 


( 20 ) 


the world, as well as his own self as 
no other than God Himself, is said to 
perceive one divine existence as undivided 
among individual beings. 


By calling this realization as Sattvic 
the Lord intends to convey that such 
knowledge is the only real knowledge, 
while all other worldly knowledge is 
only nominal and not real, so that a man 
who seeks blessedness should strive to 
acquire this knowledge alone. 


The Lord now proceeds to define Rajasic knowledge. 


GuKaA Asa ATA TaaqaTs | 
afa aag wag asad fate cra ll 2 Il 


a but; at staazthe knowledge which; aaq wagin all beings; gaftaaa 
of diverse kinds; aratataiqa manifold existences; yaraa as apart from one 
another; afa cognizes; aq that; aia knowledge; waaay Rajasic; tafe know. 


That, however, by which man cognizes many existences of various 


kinds as apart from one another in all beings, know that knowledge to 


be Rayjasic. 


in the present 


The man referred to 
verse believes that there are as many 
‘souls as there are bodies, one in each, 
and that they are all distinct from one 
another, even as every living being has 
a distinct shape and form and a tempera- 
ment peculiarly its own. This is what is 
meant by cognizing manifold existences 
of various kinds as apart from one another 
in all beings. 

The idea is that the man who has 
no knowledge of the truth about ether 


(21) 


thinks that each jar or house has its 
own limited ether and associating it with 
the agreeable or foul smell existing 
therein regards each tract of ether as 
apart from another. This belief of his 
is, however, erroneous. Even so the 
belief that there are as many souls as 
there are bodies, eachin one, is misleading. 
This is what is meant by calling this 
knowledge as Rajasic. Rajasic knowledge 
is no real knowledge, it is knowledge 
only in name. 


The Lord now defines Tamasic knowledge. 


. x A 
qa Hearn BA ATACTT | 


e * 
aaaaaqei | -a 


AMAAANEAT Nl 22 Il 
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q but; aq (the knowledge ) which; vuafery aa to one ( body, which 
is an) effect; gea7q as if it were the whole; ay clings; aégea (and is) 


irrational, wazartaa without 


any real object; 


= and; seq trivial, or of 


little value; aq that; amaq Tamasic; samaq has been spoken of as. 


Again, that knowledge which clings to one body as if it were the 
whole, and which is irrational, has no real object and is trivial, has been 


declared as Tamasic. 


The particle ‘Tu’ in this verse is 
intended to convey that this knowledge 
is of a much lower order than the Sattvic 
and Rajasic types of knowledge defined 
in the preceding verses, 


The first half of this verse represents 
the main. characteristic of Tamasic 
knowledge. The idea is that the perverted 
knowledge through which man comes to 
regard the body, which is an evolute of 
matter, as his own Self and, clinging to 
this belief, remains attached to his 
ephemeral and perishable body as his 
all, that is to say, identifies himseif 
with its joys and sorrows and looks upon 
its destruction as his utter ruin, and 
fails to recognize the Self as distinct from 
the body or all-pervading, is no knowledge 
in the real acceptation of the term. Hence 
the Lord has not even mentioned the word 
‘Jana’ in this verse; for this perverted 
form of knowledge is really the same as 
ignorance, 


The use of the adjective ‘Ahaitukam’ 


( 22 ) 


(irrational) with reference to this 
knowledge is intended to convey that 
a reasonable man will hardly entertain 
such a view; even a man of small under- 
standing is able to distinguish between the 
material body and the conscious Self by 
exercising his judgment; hence such a 
perverted knowledge cannot exist where 
there is reason and a critical sense, 


That which is perceived or apprehended 
through this knowledge is not real; that 
is to say, this knowledge does _ not 
represent an object in its real character. 
Hence itis perverted form of knowledge 
and very insignificant; that is why it is 
worth discarding. This is what is sought 
to be conveyed by the use of the adjectives 
‘Atattvarthavat’ and ‘Alpam.’ 


Such is the perverted form of 
knowledge or belief entertained by men 
of a grossly Tamasic disposition. That 
is but .natural to them inasmuch as 
ignorance has been said to be an offspring 
of Tamoguna. 


The Lord now characterizes Sattvic action. 


taza 


agceanttsga: 


BAT | 


AROMA GT Taaae_SaT tl 22 


aq ea the action which; ftaaaq is ordained ( by the scriptures ); ager 
is not accompanied with the sense of doership; ARTY A by him who seeks 
no return; saga: without any partiality or prejudice; sag has been done; 


aq that; aftaeaq Sattvic; seat is called. 


That action which is ordained by the scriptures and is not 


accompanied 
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by the sense of doership, and has been done without any partiality or 


prejudice by one who seeks no return, is called Sattvic. 


Sacrifice, charity and austerity, 
vocational duties and bodily functions 
and all other noble acts enjoined by the 
scriptures as binding on a particular man 
with due regard to his grade in society, 
Stage in life, temperament and circumstanc- 
es, are referred to here as ‘Niyatam Karma’. 
The use of the participial adjective ‘Niya- 
tam’ is intended to convey that only such 
obligatory duties as have been enjoined 
by the scriptures, and are required to be 
performed either daily or on_ special 
Occasions, can be Sattvic in character; 
those that have been prohibited or are 
motivated by desire cannot belong to 
this category. 


The noun ‘Sanga’, forming part of the 
compound adjective ‘Sangarahitam’, has 
not been used in the sense of attachment 
in this verse; for absence of attachment 
has been included in the phrase ‘Araga- 
dwesatah Krtam’, The word ‘Sanga’ should, 
therefore, be interpreted to mean the 
feeling of identification that one develops 
with regard to one’s actions by claiming 
their doership. Hence ‘Sangarahitam’ 
should be taken to refer to such actions 
as are performed without the sense of 
doership and without identifying oneself 
with one’s body. Hence the use of this 
adjective is intended to show that even the 
atoresaid duties that have been enjoined 
by the Sastras are Sattvic only when 
they are ‘Sangarahita’, and not otherwise. 


The compound adjective ‘Aphalapreps- 
una’ stands for the unselfish man who, 
having ceased to entertain the feeling of 
mineness and attachment in respect of all 


enjoyments of this world and the next, 
obtained as a reward for one’s actions, no 


longer cherishes the least craving for those 


The Lord now defines Rajasic action. 


( 23 ) 


enjoyments, who does not seek to attain 
any selfish end of his through any action 
whatsoever, who does not need any object 
for himself, 


The present verse shows that that 
action alone is perfectly Sattvic, which 
answers all the qualifications mentioned 
above. If any of these characteristics is 
missing in a particular action, its Sattvic 
character should be regarded as wanting 
to that extent. Besides this, it should 
also be taken to mean that Jfana or 
realization follows from the quality of 
Sattva and Sattvic actions alone; hence 
men who seek to know the truth about 
God should perform Sattvic actions 
alone, and should not court bondage by 
performing Rajasic and Tamasic actions. 


Here it should be noted that the 
present verse defines Sattvic action from 
the point of view of Sankhyayoga; hence 
it precludes the sense of doership by 


the term ‘Sangarahitam’ and the feeling 
of attraction and aversion too by the 


word ‘Aragadwegatah’. In verse 9, how- 
ever, Sattvic Tyadga has been declared to 
consist merely in giving up attachment 
and the craving for fruit of actions, 


performed from the point of view of 
Karmayoga. Hence there is no mention 
of the absence of doership in that verse; 
on the other hand, it advises the per- 
formance of actions as a matter of duty. 
Here lies the difference between Sattvic 


Karma and Sattvic Tyaga as defined in 
the two verses, God-Realization through 


Knowledge of Truth is the reward of 


both; hence there is no real difference 
between the two, the difference lies only 


in their mode of practice. 


ad HAGA HA atator at qa: | 


agama 
93 B. G. 


AATIMAQAMEAT I VW I 
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q but; aq a the action which; agetaraaq involving much strain or 
exertion; ga: and; agar by a man seeking enjoyments; at or; areata by 


him who is full of egotism; f#at is performed; 


sqzaax has been spoken of (as ). 


That action, however, which involves much strain and is 


wq that; wag Rajasic; 


performed 


by one who seeks enjoyments or by a man full of egotism, has been spoken 


of as Rajasic. ¢ 


The words ‘Bahulayasam Karma’ refer 
to those desire-born and worldly under- 
takings for which many _ activities of 
diverse .kinds have been prescribed, 
and which due to the feeling of identifica- 
tion with one’s body one accomplishes 
with great exertion and grudge regarding 
them as a burden. The use of the 
compound adjective ‘Bahulayasam’ is 
intende! to distinguish the Rajasic from 
the Sativic type of actions, The idea is 
that the doer of Sativic actions does not 
identify himself with his body and has 
no sense of doership in respect of his 
actions; hence he does not feel the least 
exertion or hardship in performing any 
action whatsoever. Therefore, his actions 
do not involve any strain. The doer 
of Rajasic actions, however, does identify 
himself with the body, hence the toil and 
hardships involved in his actions make him 
unhappy; that is why he feels the strain 
while performing every action. Besides 
this, the doer of Sattvic actions confines 
himself to those duties alone which fal] 
to his lot from the sacred or secular point 
of view; hence he does not expand his 
activities, But the doer of Rajasic actions 
continues to undertake new enterprises 
every day, hence the scope of his activities 
gets much enlarged. That is another 
reason why acts of weary toil have been 
declared as Rajasic. 


‘The compound word ‘Kamepsun®’ stands 
for the self-centred man who ever goes 


( 24 ) 
on craving for enjoyments of various 
kinds, entertaining as he does the 


feeling of mineness and attachment in 
respect of them, and who does everything 
for the sake of enjoyments of this world 
and the next, such as wife, progeny, 
wealth, house, honour, fame, prestige etc. 


The use of the disjunctive particle 
‘Va’ in this verse is intended to convey 
that not only those actions which aim at 
the acquisition of objects of enjoyment 
but even those which, though not motivated 
by the desire for enjoyments, are prompted 
by egotism are Rajasic in character. The 
idea is that even those actions which are 
tainted by either of these two evils, 
viz., the craving for enjoyment and 
egotism, are Rajasic, much more those 
which are characterized by both. 


The word ‘Sahankarena’ stands for 
the man who not only identi£es himself 
with the.body but all whose actions are 
prompted by egotism, nay, who claims 
the doership of actions, regards himself as 
nonpareil and makes much of his 
capabilities and is also given to bragging, 


It has already been stated that Rajasic 
actions yield a crop of sorrow ( XIV. 16 ) 
and that the quality of Rajas binds man 
through attachment of actions ( XIV. 7 a 
hence a seeker of liberation should never 


perform such actions. This is what is 
meant by calling the above actions 
Rajasic. 


The Lord wow characterizes Tamasic pernes 


agg ad fama 


c 


SAC ICeD GI ay 


ae 4 Wey | 


TIAAAASTT | 24 
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aq %H the action which; sgaetq the upshot; aaa loss ( to oneself’) 


. 
’ 


fearq injury to others; @ and; gie@wH one’s own capacity; ardez not counting; 
Hera through ( sheer ) ignorance; ea is undertaken; aa that; aaa Tamasic; 


seqt is spoken of. 


That action which is undertaken through sheer ignorance, without 
counting the upshot, loss to oneself, injury to others and one’s own capacity, 


is declared as Tamasic. 


Before launching an enterprise a man 


should exercise his own judgment and 
foresee its consequences, viz., whether it 
will lead to happiness or sorrow. Again, 
he should consider what will it cost him 
in the shape of money, bodily strength 
and time, to what extent it will interfere 
with Dharma or piety and what other 
losses it will entail. Thirdly, he should 
foresee in what way and to what extent 
it will cause hardship to other human 
beings or creatures and involve destruction 
of human or other lives. And, fourthly, 
he should form an estimate of the capacity 
that will be required for accomplishing 
it and consider whether he possesses the 


( 25 ) 


requisite capacity. A Tamasic action is 
that which does not take into account all 
these considerations and is undertaken in 


a reckless spirit. This is what the 
Lord seeks to convey in the present 
verse, 


Inspired as it is by ignorance, which is 
a product of Tamoguna, such a rash act 
is called Tamasic. And it has already 
been stated (XIV.18) that a Tamasic 
action leads to Ajiidna, 7. e., birth in the 
species of stupid creatures, such as 
swine, dogs, plants etc., or condemnation 
to hell. Hence those seeking beatitude 
should never undertake such an act. 


The Lord now defines a Karta or doer of the Sattvic type.. 


GRAF SAAT 


TAMEAAraa: | 


fasatasaifafaare: sat aan seat i 28 1 


gwag: free from attachment; aagargt unegotistic; weaqeangaaaa: endowed 


with firmness and vigour; 


fagafagat: in 


success and failure; fafaar: free 


from morbid feelings (such as delight and grief etc.); at a doer; arta: 
Sattvic (in character ); 3=@@% is spoken of (as), 


Free from attachment, unegotistic, endowed ‘with firmness and vigour 


and unswayed by success and failure--such a doer is said to be Sattvic. 


‘Muktasangah’ is he who has ceased 
to have any connection whatsoever with 
actions and their fruit. That is to say, 
he no longer entertains the least feeling 
of mineness, attachment and desire in 
respect of whatever is done by the mind, 
senses and body, or with regard to its fruit 
in the shape of honour, fame, prestige, wife, 


( 26 ) 


progeny, wealth, house and other enjoy- 
ments of this world and the next. 


Again, ‘Anahamvddi’ is he who, having 
ceased to identify himself with the mind, 
intellect, senses and body, which are other 
than the Self, does not claim the doership 
in respect of any actions, He, there- 
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fore, never boasts, like men possessing a 
demoniac disposition, of his having 
realized a particular end, nor advertises 
his future designs. He does not claim to 
be “the lord, the enjoyer, a mighty and 
happy man, having no compeer’ nor 
proclaims his intention to perform sacrifices 
and bestow gifts ( XVI. 13-15) but talks 
in an unaffected and unegotistic strain. 


He who does not lose his balance 
of mind even when confronted with the 
greatest obstacles and_ difficulties while 
discharging any sacred obligation is 
called ‘Dhrtisamanvitah’; while ‘Utsaha- 
samanvitah’ is he who is not deterred 
by failure or by the thought that a man 
having no desire for fruit need not engage 
in action, but who fs devoutly eager to 
continue his efforts even as one who has 
achieved success or like one who seeks 
some reward for his actions, A man who 
is endowed with both these virtues, 
namely, firmness and zeal, does not shirk 
his duty even when faced with the 
heaviest odds, but diligently pursues it 
through thick and thin, surmounting all 
difficulties. These constitute the  dis- 
tinguishing marks of such a man. 


Ordinary men of the world are over- 
joyed on the completion of an undertaking 
to which they feel attached and which 
they look upon as a means to the 
realization of their desired end; even so 
they feel very miserable when it is 
interrupted and left half finished. Similarly, 
the success and failure of an undertaking 
awaken morbid feelings of various other 
kinds in their heart, Therefore, that man 
of an unruffled temperament who, having 
no feeling of ‘I’ and ‘mine’, attachment 
and the desire for fruit, neither exults 
over the accomplishment of an action nor 
grieves over its interruption and who is 
subject tono other morbid feeling either, 
that is to say, who remains equipoised 
under every circumstance and at all times, 
is called ‘Siddhyasiddhyoh Nirvikarah’. 


He alone who possesses all the 
above qualifications is a perfectly Sattvic 
doer; his Sattvic nature will be found 
wanting to the extent he lacks these 
qualifications. Such  Sattvic _ traits 
manifest the hidden light of God, hence 
a seeker of liberation should imbibe the 
virtues of a Sattvic doer. 


The Lord now defines a doer of the Rajasic type. 


Ut FARSAUTSA fearaant sata: | 
eIateteaa: Kat cise: Weta: Vw il 


wit passionate or full of attachment; PARA: seeking the fruit of 
actions; @4: (and) greedy; fearas: oppressive by nature; s#afa: of impure 


conduct; sutra: ( and) affected by joy and 


sorrow; %at a doer; waa: 


Rajasic in character; gfaif¥a: has been spoken of (as). 


The doer who is full of attachment, seeks the fruit of actions and 


is greedy, and who is oppressive by nature 
is affected by joy and sorrow, has been called Rajasic. 


He who entertains a feeling of 
mineness and attachment in respect of 
actions and their fruit in the Shape of 
tnjoyments of this world and the next, 


chat is to say, who remains attached to 


and of impure conduct, and 


( 27 ) 


whatever action he performs as well as 
to its fruit, is called a ‘Ragi’. 

He who goes on craving for 
wife, progeny, wealth, house, honour, 
fame, prestige and various other enjoy- 
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ments of this world and the next, and 
does everything witha view to attaining 
these enjoyments alone, such a self-centred 
man is called ‘Karmaphalaprepsuh’. 


The greedy man who on account of 
his attachment to wealth and _ other 
possessions refuses to spend money accord- 
ing to his means even in a legitimate 
cause and cherishes an ardent longing 
for amassing wealth by fair means or 
foul, and who even seeks to usurp the 
rights of others and strives to that end, is 
called ‘Lubdhah’. 


He who is habitually disposed to 
inflict suffering on others, by whatever 
means it may be possible, who cares not 
the least for the hardship of others while 
striving for the realization of his own 
ambitions, his actions being inspired by 
likes and dislikes, and who continues to 
oppress others for the sake ef his own 
comfort and enjoyment, such a cruel man 
is called ‘HimsAtmakah’. 


He who has no regard for personal 
cleanliness and morality, that is to say, 


The Lord now points out the 


characteristics 


who neither cleans his body and clothes 
etc. by the use of water and earth etc. nor 
maintains the purity of his conduct through 
propriety of behaviour, but who gives 
up cleanliness and right conduct with a 
view to attaining enjoyments of various 
kinds due to attachment for the same, is 
called ‘Asuchih’. 


‘Harsasokanvitah’ is he who is now 
filled with delight and now plunged in 
gried in course of every activity and at 
every event, that is to say, whose mind is 
swayed by joy and grief at every step 
inasmuch as he cherishes a feeling of 
attraction and aversion towards every 
action and its fruit. 


A doer who is possessed of any of 
the above characteristics belongs to the 
category of a Rajasic doer; and a Rajasic 
doer undergoes repeated births and deaths 
in different species of life, he does not 
escape from the whirligig of mundane 
existence, Hence a seeker of liberation 
should not allow himself to be a Rajasic 
doer, 


of a Tamasic doer. 


age: Mea as: wal avefawtsea: | 


Ferarat 


IGA A Rat aA Teag il Re Il 


aqm: lacking self-control and piety; sr@a: uncultured, vulgar; we: 
arrogant; ws: deceitful; asefie: robbing others of their livelihood; #@a: sloth- 
ful; famdt down-hearted; 4 and; qaqat procrastinating; eat doer; awa: ( as ) 


Tamasic; gea7a is declared. 


Lacking piety and self-control, uncultured, arrogant, deceitful, inclined to 
rob others of their livelihood, slothful, down-hearted and procrastinating, such a 


doer is called Tamasic. 


‘Ayuktah’ is he who has not been 
able to subdue his mind and senses, but on 


the other hand, whois under the control 
of his mind and senses, and who is lacking 


in faith and piety. 


He who is naturally dull-witted and 
has not received good education, who 


( 28 ) 


possesses a childish nature, who has no 
knowledge of his duty ( XVI. 7) and whose 


mind and senses have not been improved 
by culture, is referred to here as ‘Prakrtah’. 


The arrogant man who is very hard- 
hearted by nature, who has no element 


of humility in him, and who is ever 
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intoxicated with pride, is called ‘Stabdhah’. 


secretly 
malicious 


The crafty swindler who 
harms others, concealing his 
intentions, and is ever contriving plans 
to do them an ill turn, is referred to here 
as ‘Sathah’, 

‘Naiskrtikah’ is he who deprives 
others of their means of subsistence. 

The slothful man who is wont to 
remain lying down all the twenty-four 
hours, who does not feel inclined or 
encouraged to perform any sacred or 
secular duty, and whose mind and senses 


are ever steeped in indolence, is spoken 
of here as ‘Alasah’. 


The down-hearted man who grieves 
day and night and _ whose 


know no end (XVI. 11) is 
‘Visadi.’ 


worries 
called 


Having thus 
of the factors which 
thet the Sattvic 


motivate 


may by discarded, the Lord 
Buddhi and Dhrti 


under three heads, 


classified Jitiana, Karma and Karta in 
well as the 


traits, which are helpful to the realization 
and the Rajasic and Tamasic propensities, 


action as 


now undertakes 


And he who having taken up some 
work does not finish it for a long time,— 
who goes on putting it off from day to 
day, so that a work which could be 
finished in one day takes many days and 
is yet left unfinished, such a man of 
sluggish habits is called ‘Dirghasitri’. 


The evil traits mentioned in the 
above verse are all products of Tamoguna; 
hence whoever possesses all these 
characteristics or many of them should 
be regarded as a doer of the Tamasic 
type. And men of a Tamasic disposition 
fall in the scale of spiritual evolution 
( XIV. 18); they are bornin sub-human 
species of various kinds, such as beasts 
and birds, insects and moths etc, ( XIV. 
15). Hence a man seeking beatitude 
should not allow any of these character- 
istics to stay in him. 


order 
constituents 


of sequence out 
of action in order 
of Truth, may be imbibed 
which are prejudicial to such realization, 
to classify in their order of sequence 
Sattvic, Rajasic and Tamasic. 


TE «gaa gaa ot 


MsqaaATIn gays 


aaaa O conqueror of riches, Arjuna; a@: 
and; a4: of Dhrti ( firmness ); aq also; qua: 7 
of ) each Guna or mode of Nature; 
in full; garda one by one; stezaIAR bein 


Now hear, Arjuna, the threefold division, b 
each Guna, of Buddhi and Dhrti also, 


one by one, 


The word ‘Buddhi’ in this verse 
denotes the faculty of determination; it 
is also. called ‘Antahkarana’ or the 
internal organ. The Jiiana or knowledge 
which has been classified under three 


heads in verses 20, 21 and ae. is 4a 


included in the constituents 
under the name of ‘Karana’ or instrument. 


TARA th *% | 


ot Buddhi ( reason ); 3 
ased on the ( predominance 


fafaad Ray the threefold division, sgt&o 
g told ( by Me ); szaq hear. 


ased on the predominance of 
which is being told by Me in full 


( 29 ) 


product or function of Buddhi, which is 


the source of it. Verse 18 mentions 
‘Jii@na’ as one of the factors that 
motivate action; while Buddhi has been 


of action 


CHAPTER XVIII 743 


This constitutes the difference between above among the characteristics of a 
Buddhi and Jiiana. The following verses  Sativic doer; this is likely to give the 
classify Buddhi which is the chief impression that Dhrti is Sattvic only. 
Karana or instrument, in order to bring But the truth is otherwise; Dhrti also is 
out clearly the threefold division of of three kinds. It is in order to bring 
Karanas, which form part of the out this truth that ‘Dhrti’ has been 
constituents of action. Classified under three heads in the 
following verses. 
‘Dhrti’ is the faculty of holding on 
to @ particular pursuit, belief or idea; it The obvious intention of the Lord in 
1s also a function of the intellect. It is classifying both Buddhi and Dhrti under 
through this faculty that a man firmly three heads is to point out that only the 


adheres to a particular activity or idea. Sattvic types of these are worth cultivat- 
Hence it is included in the category of ing, while the Rajasic and Tamasic types 
‘Karana’. The word occurs in verse 26 are to be given up. 


In keeping wiih His promise to discuss the threefold divisions of  Buddhi 
amd Dhrti, the Lord first of all defines Sattvic Buddhi. 


a c. =< 
sata a faafa a arate vara | 
we Me aarata ats: ar ae arlkaat il 20 Il 


ma O son of Prtha ( Kunti), Arjuna; at afg: the intellect which; 
agfaq the path of (right) activity; a@ and; ffafiq the path of renunciation; 
‘rier what ought to be done and what should not be done; wara4 ( what 
is ) fear and ( what is ) fearlessness; 4 and; 414 ( what is ) bondage; @ and; Wawa 
(what is) liberation; &f knows (correctly ); at that (intellect ); atical 1s 
Sattvic. 


The intellect which correctly determines the paths of activity and 
renunciation, what ought to be done and what should not be done, what 
is fear and what is fearlessness, and what is bondage and what is liberation, 


tliat intellect is Sattvic. (30) 
The way to Ged-Realization is two- and ‘mine’, attachment and the craving 
fold. ‘The first consists in practising for reward. This is known as the path of 
worship of God and performing noble activity. And right knowledge of this path 
deeds enjoined by the scriptures, such consists in forming a correct idea about 
as sacrifice, charity and austerity, the same and following it according to 
yocational duties consistent with one’s the ideal of the ancient kings Janaka and 
grade in society and stage in life, and Ambarisa and that of great sages Vasistha, 
bodily functions such as _ eating and Yajfavalkya and so on, 
drinking etc. All this has to be done in 
a disinterested spirit for the sake of God- The other path is the path of 
Realization while following the rules of renunciation. It consists in completely 
any one of the first three Asramas or stages abstaining from all activities and enjoy- 


in life and giving up the feeling of ‘I’ = ments both externally and _ internally 
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and remaining constantly engaged in 
hearing, reflection and contemplation or in 
the adoration and remembrance of God 
and chanting His names etc. along with 
the practice of control of mind and the 
senses, endurance etc., while staying in the 
fourth Asrama of Sannydsa and remaining 
aloof from all kinds of worldly distractions. 
Again, all this has to be done for the 
sake of God-Realization and renouncing 
the feelings of ‘I’ and ‘mine’ as well as 
attachment. And right knowledge of this 
path consists in forming a correct notion 
of it and following it according to the 
ideals of Sanaka and his three brothers, 
Narada, Lord Rsabhadeva and Sukadeva. 


‘Karya’ is that which a man ought to 
do at a particular place and on a particular 
occasion considering his grade in society, 
Stage in life, temperament and circums- 
tances; and that which should be shunned 
hy him on a particular occasion is ‘AkArya’ 
for him. Right knowledge of ‘Karya’ and 
‘Akarya’, therefore, consists in correctly 
determining whether an _ action one 
is called upon to perform is worth 
performing or whether one should abstain 
from it. 


The nervous excitement caused in 
one’s mind by the presence cf some 
disagreeable object or occurrence or by 
the apprehension of such an occurrence is 
called ‘Bhaya’ or fear; and the absence 
of such a feeling is called ‘Abhaya’ or 
fearlessness. Right knowledge of Bhaya 
and Abhaya, therefore, consists in shaking 
off fear by knowing the truth of both, 
t,@., ascertaining the causes which go to 
make one feel nervous and the way how 


The Lord now defines the Rajasic 


to overcome this feeling and attain the 
state of fearlessness, 


The compulsion under whicha Jiva 
or embodied soul has to go through an 
unending series of births and deaths 
from time without beginning due to its 
connection with good or evil actions is 


called ‘Bandha’ or bondage. And when 
all the ties of good and evil Karma that 


bind a soul are cut asunder by the grace of 
God through the practice of Karmayoga, 
Bhaktiyoga, Jfidanayoga or any _ other 
discipline undertaken as a result of 
associition with holy men, and the soul 
attains God-Realization, it is said to have 
achieved Moksa or liberation. 


The correct knowledge of Bandha 
consists in grasping the true nature of 
bondage as defined above and ascertain- 


ing the causes which have thrown the 
Jiva into bondage, as well as the factors 


which go to tighten this bond and so on; 
while true knowledge of Mokga consists 
in correctly apprehending what is meant 
by securing freedom from this bondage 
and discovering how and by what means 
it can be secured. 


To sum up, the Sattvic type of 
intellect is that which is capable of 
correctly determining all these points, 
which neither errs nor wavers in_ its 


judgment on any of these issues—which 


pronounces its correct verdict on what- 
ever point it is sought. The Sattvic type 
of intellect frees man from the bondage 
of mundane existence and leads to the 
attainment of the supreme state; hence 
a seeker of blessedness should improve 
his intellect by cultivation of the above 
traits and make it Sattvic. 


type of intellect. 


at aA @ at amma | 
aaurersaiata ate: at ad cart nae 


qa O son of Prtha ( Kunti), Arjuna; aay by which; waa what is 


right; @ and; #4#aq what is wrong; 4 


as well as; @rq what ought to be 
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done; @ and; #@™@y what should not be done; ua also; aamaa not as they 
are; sutatft ( man ) perceives; at that; afm: intellect; watt (is ) Rajasic. 


The intellect by which man does not truly perceive what is Dharma 
and what is Adharma, what ought to be done and what should not be 


done,—that intellect is Rajasic. (31) 

Virtues like non-violence, truthfulness, and all other noble pursuits enjoined by 
compassion, tranquillity, continence, the Sastras with due regard to one’s grade 
endurance, subjugation of the mind and in society and stage in life—the performance 
senses as well as sacrifice, charity and of which, the Sastras declare, is rewarded 
austerity, study and teaching of the with the enjoyments of this world and 
scriptures, governance of the people, the next-—-and acts of benevolence, all 
agriculture, rearing of cattle and service, these are covered by the term ‘Dharma’.* 





i Ce 
* The Sastras have glorified Dharma in glowing terms. Brhaddharma-Purana has the following :— 

Dharma, which protects this universe and bas been represented in the form of a bull, is believed 

to have four legs. In the Satyayuga it is whole with four Jegs, in the Treia age the number of its legs 
is reduced to three, in the Dwapara it is further reduced to two, while in the Kali age only one leg 


remains. 
The four legs of Dharma are: Truth, Compassion, Tranquillity and Non-violence — 


Tea sar Tar Mfracgar afar shaar: | wreaaMacaa weare: Gorat Tar: 1 
Of these, Truth presents itself in the following twelve forms :— 
afeqrasa at eftarcafanean i Saad ad: dared da ad Fam i 
aka aqagqea fegaig: fraac: 1 qfad fefad aa Siedaa ca wi: 
“Uttering no untruth, keeping one’s promise, speaking agreeable words, service of the preceptor, 


strict observance of a vow, piety, association with holy men, doing what pleases one’s parents, external 


purity, internal purity, shyness and keeping no possessions.” 
Compassion expresses itself in the following six forms :— 


TUS at Fader feracaraoy | faaal eqaaraaedtarc: awarafa: 1 
“Benevolence, charity, unfailing geniality of speech, meekness, modesty and evenness of temper.” 
Tranquillity presents the following thirty characteristics :— 
ages seat = wag: i adnnt aaaad zagonfael afar: i 
agifagaed aed feerPaaar) aeera: ada faeeqeed gar afar: 1 
faasit aaratot am: gamma: | aerar ropiisedad waraa afer: arAT 
ated a att amedidtarssdaaaq | ame aeadtasad aeare ayaa 
aera Bs-aq AKOTA GaAT | 
“Absence of a cavilling spirit, contentment with a small amount or quantity, control of 
the senses, freedom from attachment, taciturnity, devotion to the worship of gods, fearlessness, gravity, 
steadiness of mind, absence of impassivity, freedom from craving of all sorts, a resolute will abstaining 
from prohibited actions, equipoise in honour and ignominy, praising others, virtues, non-thieving, 
continence, fortitude, forbearance, hospitality, practice of Japa or muttering of mystic formulas, offering 
oblations into the sacred fire, visiting sacred places, service of noble men, freedom from jealousy, 
knowledge of bondage and freedom, a spirit of renunciation, endurance even in the face of great 
calamities, absence of stinginess and absence of dull-wittedness.” 
There are seven modes of Ahimsa or Non-violence :— 


afgat aaa: Tolefaasaq i war aifceqar @ meaSqsedaa | 
meta + aaa aerafa: TAT | 


04 B G. 
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That which has been enjoined by the 
Sastras as worth performing for a man at 
a particular time and place with due 
regard to his grade in society, stage in 
life, temperament and circumstances, is 
Karya for him; while that which has 
been declared in the Sastras as not only 
worth abstaining from or forbidden but 
as something which must not be performed 
in any case, is Akarya. Whereas sinful 
acts prohibited by the Sastras are 
worth abstaining from for all, even 
out of noble acts enjoined by the scriptures 
some are worth performing for a particular 
class while others are worth abstaining 
from for that very class, For example, 
while service is worth performing for a 
Sadra (a member of the labouring class )_ 
the performance of sacrifice and study of 
Vedas etc. are worth shunning for him; 
while the practice of Viveka ( discrimina- 
tion between real and unreal, eternal and 
evanescent, matter and spirit etc. ), Vairagya 
( dispassion ), control of the mind and 
Senses and so on are worth performing 
for a_ recluse, the performance of 
sacrifices and practice of charity etc are 
worth shunning for him; performing 
sacrifices and ofliciating at them, bestowing 
and accepting gifts, and the study 
and teaching of the Vedas are worth 
performing, while service as a means of 
subsistence is worth abstaining from for 
the Brahman (amember of the priestly class); 


The Lord now defines Tamasic Buddhi. 


even so for a Vaigya (a member of the 
trading class) agriculture, rearing 
of cows and trade etc. are worth 
pursuing, while accepting gifts is worth 
abstaining from. This proves that a 
particular duty is not worth performing 
for all simply because it is included in 
the category of Dharma enjoined by the 
scriptures, In this way that which is 
Dharma can be worth performing and 
worth shunning too. Here lies the 
difference between Dharma and Karya, on 
the one hand, and between Adharma and 
Akarya, on the other. The intellect which 
is ata loss to judge whether a particular 
course of action whicha man is required 
to choose or reject is worth adopting or 
abstaining from, and to decide what he 
should do and how and what he should 


not, is said not to perceive correctly what 
is Karya and what is Akarya. 


Such an intellect, which is unable 
to determine the real nature of things, is 
never established in Viveka and remains 
distracted and fickle due to its contact 
with Rajoguna; hence it is Rajasic. And 
a Rajasic tendency is said to result in 
sorrow; hence he who _ seeks blessedness 
should eliminate the Rajasic traits present 
in one’s intellect through association with 
saints, the study of good books and 
cherishing noble ideas, and at the same 


time strive to awaken and foster Sattvic 
impulses, 


aay anfafa at wat aneraatl 





ee 2 AOA A A AN. 


aataty faattatar afe: at ard away 1) 2 9 














As SEN 


“Control over one’s squatting posture, abstaining from infliction of pain on others through 
mind, speech or body, piety, hospitality, wearing a look of serenity, regarding all as one’s own 
> 


and a feeling of oneness with others.” 


This is Dharma. Even a little practice of this Dharma is supremely beneficial and violation 


of it is highly detrimental, 


mar eaeraeH fe ga HarIAA  eaeTACHER adteq aTAI Weal AAT || 


‘Just as a little deviation from virtue is 


of this Dbarma protects from great fear.” 


( Ibid., Piirvakhagda, 1.47 ) 


fraught with great danger, even soa little practice 


Side by side with this Dharma, consisting of four limbs, a man should perform duties con- 


sistent with his grade in society and Stage in life. 
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wa O son of Prtha( Kunti), Arjuna; at which; aaargat wrapped in ignorance; 
af—: intellect; awaaq (even) Adharma; aaq (itis) Dharma; 2a thus; a-az 
imagines; aatalq ( and sees ) all other things; @ too; faqiaa contrary; at that 


( intellect ); ataai ( is ) Tamasic. 


The intellect which imagines even Adharma to be Dharma, and sees 
all other things upside-down,—wrapped in ignorance, that intellect is Tamasic, 


Arjuna. 


The intellect which regards denuncia- 
tion of God and other deities, defiance 
of the authority of the scriptures, 
disrespect towards one’s parents, preceptor 
and others, violation of the rules of 
Varna and Agrama, discontent, hypocrisy, 
duplicity, adultery, lying, oppressing 
others, taking prohibited food, acting as 
one pleases, usurpation of others’ rights and 
other prohibited acts of a sinful nature 
as acts of virtue is said to mistake 
Adharma for Dharma. Such an intellect 
further regards fortitude, forbearance, 
control of the mind and senses, non-thiev- 
ing, purity, discernment, right know- 
ledge, truthfuiness, absence of anger, 
worship of God and other deities, study 
of sacred books, following the rules of 
Varna and Asgrama, carrying out the 
behests of one’s parents and other superiors, 
artlessness, continence, taking Sattvic 
food, non-violence, benevolence and other 


The Lord now defines Sattvic Dhrti. 


yeat Gat aitad 


(32) 


virtues enjoined by the scriptures as 
Adharma. This is equally implied by the 
first half of this verse, which can be 
interpreted the other way as_ well by 
treating ‘Dharma’ as the object and 
‘Adharmam’ as a complement. 


Justasthis intellect imagines Adharma 
to be Dharma, even so it mistakes sorrow 
for joy, the evanescent for the eternal, 
the impure for the pure, loss for gain, 
and so on. All these instances of a 
distorted vision are included in seeing all . 
things upside-down. 


In other words, a Tamasic intellect 
is that which has almost lost its critical 
faculty, so that its verdict in all 
matters is warped, This type of intellect 
brings down the human soul in the scale 
of spiritual evolution; hence those who 
seek beatitude should discard such an 
intellect. 


aaoaexainat: | 


qiitaeaaatceat ala: at aad atfaay ll 23 1 


qm Oson of Prtha (Kunti), Arjuna; aa aeafrartear seat by which unwa- 
vering firmness; 4114 through the Yogaof meditation; aa:stil-gafaar: the functions 
of the mind, the vital airs and senses; atgaza ( man ) controls; ar that; aft: firmness; 


arfeaet (is ) Sattvic. 


The unwavering firmness by which man controls through the Yoga 
of meditation the functions of the mind, the vital airs and the senses—that 


firmness, Arjuna, is Sattvic. 


(33) 
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The faculty of resolutely maintaining 
or keeping up any activity, feeling or 
idea,—sustained by which an_ activity, 
feeling or idea does not languish but 
endures for a long time,—such a faculty 
is called ‘Dhrti’ or firmness. But so long 
aS man continues with the help of this 
firmness to clutch various objects with 
different motives, its inconstancy or 
fickleness does not cease. When, however, 
man sets before him a fixed goal, the 
Dhrti becomes constant. Sattvic Dhrti 
has only one object, the realization of 


God. That is why it is called 
‘Avyabhicharini’. 
The Lord now characterizes Rajasic 


The idea is that the Dhrti which 
remains fixed on one and only one object, 
viz., God-Realization, which never deviates 
from its purpose, which has no diverse 
motives and by which man keeps his 
mind and senses etc. directed towards 
God for the sake of His realization and 
ever maintains his control over them, 
allowing them on no account to wavet 
and get attached to sense objects,—suct a 


Dhrti is Sattvic. This type of Dhrti 
enables man to attain God speedily; 
hence he who _ seeks beatitude 
should endeavour to make his Dhrti 
Sattvic. 
Dhrti, 


wat Fg qaRala ytat wiaasga | 
\ ron 
TAZA Heats wa: |r Wa cea Naw 


g but; qt O son of Prtha ( Kunti ); ustt O Arjuna; serereeft he who seeks 


a reward for his actions; aar aeat by which Dhrti or firmness; sa#a with 
extreme fondness; waatataiq Dharma ( virtue ), Artha ( earthly possessions ) 
and Kama (worldly enjoyments ); are clutches; ar that; aff: Dhrti ( firmness ); 
usai (is) Rajasic. ; ; 


The Dhrti, however, by which the man seeking a reward for his actions 
clutches with extreme fondness virtue, earthly possessions and worldly enjoy- 
ments,—that Dhrti is Rajasic, Arjuna. ( 34) 


The idea is that the type of Dhrti by 
which aman clings to virtue, wealth and 
enjoyments alone in the aforesaid manner, 
paying little heed to the means of attain- 
ing liberation, is connected with Rajoguna 
inasmuch as attachment and desire are 


products of no other quality than Rajoguna 
hence it is Rajasic in character. And 
such a Dhrti binds man through actions; 
hence a seeker of blessedness should 
strive to make his Dhrti Sattvic and not 
allow it to lapse into Rajoguna, 


The Lord now defines Tamasic Dhrti. 


at tat oad site faa agta a1 
T agate gear afer: ar wed ard i ae i 


g 
a O son of Prtha ( Kunti \ 


Arjuna; gaat: an evil-mi 

: é > an evil-m . 

which tipmnaiges de ere ies 3 § inded person; gat by 
wf | 


waq fear; wey anxiety; fasraq sorrow; @ and: 
; ’ 


Wq4 vanity; t4 too; 4 not; fram < 
, > Tgata shakes off; ats ahs 
(is ) Tamasic. ; at thats afer: firmness; amat 
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The firmness by which an evil-minded person refuses to Shake off, 


t.é., clings to, sleep, fear, anxiety, sorrow and vanity as we 


is Tamasic. 


The evil-minded man whose intellect 
is extremely dull and impure and whose 
mind is engrossed with ideas of harming 
others and so on is referred to here as 
‘Durmedhah’. 


The word ‘Swapna’ here includes 
sleep, drowsiness and ali other tendencies 
which go to wrap the mind and_ senses 
in ignorance and make them inactive and 
dull; ‘Rhaya’ denotes the feeling of 
uneasiness and distraction caused in the 
mind by the apprehension of loss of 
fortune or other possessions, death, 
trouble, loss of happiness or any other 
agreeable object and any cther untoward 
occurrence; ‘Soka’ includes worries of 
various kinds which torment the mind; 


Having thus classified Buddhi and 
Rajasic and Tamasic, in order of 
of both may be chosen and the 
Tamasic, may be rejected, the 
under three heads and _ begins 


other 


with the 


Lord now 
characteristics 


ll, that firmness 
(35 ) 


and the agony caused to the senses by 
such worries is called ‘Visada’; this is 
only aconcrete form of ‘Soka’. And the 
feeling of intoxication caused by richness 
in men and money and physical strength 
etc., and divorced from discernment, 
prudence and foresight, is called ‘Mada’; 
it isalso known by other names such as 
pride, arrogance and vanity. Instead of 
trying to eliminate these and other 
Tamasic propensities such as carelessness 
etc. from the mind, he who remains 
filled with them is said to cling to 
‘Swapna’, ‘Bhaya’ and so on. 


This Tamasic Dhrti is a source of 
evil in every way; hence a_ seeker of 
blessedness should immediately and 
wholly renounce this form of Dhrti. 


Dhrii under three heads, viz.,  Sattvic, 
sequence, in order that the Sattvic types 
two types of each, viz., Rajasic and 


unaertakes to classify joy as well 


of Sattvic joy. 


ea faart fad wg A ucauy | 
maragad at gard a fadtsafa i ath 


qaqa  =—-_ faaina 
aga  alkaag 


qitonasadqaq | 


WMAMAGSIAAT ll Bs I 


azata O best among Bharatas; zai now; fafavq of three kinds; 


gay joy; g also; # from Me; 2g hear; 
and 
practicant ) finds enjoyment; a and; g:aieaq the end of 


practice (of adoration, meditation 


44 in which; araramq through 
service to God etc.); wat (the 
sorrow; faasafa 


reaches; 44 which (is of this type); aq that ( joy ); ## in the beginning; 
faqa ga (though) appearing as poison; ata eventually, in the long run; 


aaaiqag (tastes) like nectar; aq ( therefore ) 
the placidity of mind brought about by 


that; arenas Tag TA, born of 
meditation or Gay joy; 


God; 


aiftaey (as) Sattvic; aia has been declared. 
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Now hear from Me the threefold joy too. 
finds enjoyment through practice of 


adoration, 


That in which the striver 
meditation and service to 


God etc., and whereby he reaches the end of sorrow,—such a joy, though 
appearipg as poison in the beginning, tastes like nectar m the end; hence 
that joy, born as it is of the placidity of mind brought about by medita- 


tion on God, has been declared as Sattvic. 


Just as the Lord classified Jfiana, 
Karma, Karta, Buddhi and Dhrti one 
after another, even so He now undertakes 
to classify Sukha under three heads in 


order that one may choose the Sattvic 
type and reject the Rajasic and Tamasic 


ones. This is what is sought to be 
conveyed by the first half of verse 36. 


The relative adverb ‘Yatra’ refers 
to the supreme Bliss attained by the 
Yogt whose mind is perfectly serene 
( VI. 27 ). This type of joy is experienced 
only when a man withdraws. his attach- 
ment from all enjoyments of this world 
and the next, taking them as ephemeral, 
and practises constant meditation on the 
reality of God (V. 21); it remains a 
sealed book to the unstriving. This is 
what is meant by speaking of this joy 
as ‘‘Abhyasat ramate yatra’’. 

Again, the man who finds enjoyment 
in this type of joy is rid once for all of 
all kinds of suffering,—including that 
which has its origin in one’s own body 
or mind, that which is attributable to 
natural causes and that which is caused 
py other animals, and succeeds in realiz- 
ing the supreme eternal Spirit, who is 
Truth, Consciousness and Bliss solidified 
and is an embodiment of supreme Joy 
(Vv. 21, 24; VI. 28). This is what is 
meant by the clause ‘‘Duhkhantam cha 
nigatchhati.” 


The indeclinable ‘Agre’ denotes the 
time when a man takes to the practice of 
Viveka ( distinguishing the real from the 
unreal, the eternal from the ephemeral 
and so on), Vairagya ( dispassion ), 
control of the mind and senses and 
endurance etc, aS ameans to the attain- 
ment of Sattvic joy on hearing its glory, 


( 36-37 ) 


It'- is a matter of common experience 
that on hearing from his elders the 
glory of learning a body tries to pursue his 
studies, but having no real experience of 
its glory he finds it most unpleasant and 
difficult in the beginning to prosecute his 
studies to the exclusion of play and 
recreation, Even so the man who strives 
for the attainment of Sattvic joy finds’ 
it extremely taxing and irkscme to 
continue the practice of Viveka, Vairagya, 
Sama, Dama, Titiksa and so on, abstaining 
from sense-enjoyments. This is what is: 
meant by the Lord when He speaks of 
Sattvic joy as appearing like poison in 
the beginning. 

As a result of continued practice 
when the striver begins to experience 
the joy derived from meditation, it 
tastes like nectar to him; at that time 
all worldly enjoyments begin to appear 
insignificant, negligible and disagreeable 
to him. This is what is sought to be 
conveyed by the words ‘Pariname 
amrtopamam’, 

The Sattvic joy referred to above is 
experienced only when the mind gets 
purified through constant practice of 
meditation on God. This is what js 
meant by the compound adjective ‘Atma- 
buddhiprasadajam’. By calling it Sattvic 
the Lord means that this type of joy 
alone is joy par excellence, the Rajasic and 
Tamasic types of joy being no joy at all 
in the real sense of the term. They are 
joy in name only, eventually they are 
the same as sorrow; hence a man seeking 
his redemption should constantly find 
enjoyment in Sattvic joy alone, and not 


allow himself to be caught into the 
of Rajasic and Tamasic joys. oe 
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The Lord now defines Rajasic joy. 


favafqadaimaass saan, l 
aie facta age use waa 2c I 
aq gaq the delight which; fasagadatma ( proceeds) from the contact 
of the senses with their objects; aq that; s% at first, at the time of 
enjoyment; swdiqaq (even though appearing) like nectar; aomz in the 
end; faya gz (is) like poison; aa that (joy ); waa (as ) Rajasic; *gaq has been 


spoken of. 


The delight which follows from the contact of the senses with their 
objects is eventually poison-like, though appearing at first as nectar; hence it has 


been spoken of as Rajasic. 


The indeclinable ‘Agre’ in this verse 
refers to the time when a man begins 
to enjoy some object with his senses 
and mind for the sake of attaining 
Rajasic joy. A man experiences such 
delight only so long as he enjoys some 
object with his senses and mind; this is 
what is meant by the compound wora 
‘Visayendriyasapyogat’, And due to his 
attachment for the same _ the joy 
appears exceedingly agreeable to him; in 
the face of sucha joy he cares a straw 
for any unseen joy. This is what is 
meant by the words ‘Agre amrtopamam’. 


Like poison, enjoyment of this Rajasic 
delight is fraught with bitter consequences, 
This type of joy is joy only in appearance, 
it is no joy in the real sense of the 
term. The idea is that as man fondly 


enjoys worldly pleasures with his senses ° 


and mind, regarding them as joy itself, 
impressions of those enjoyments are left 
on the mind, due to which he seeks 
once more to obtain those very enjoy- 
ments; and with that end in view he 
impulsively perpetrates sins of various 
kinds through attachment. And in order 
to reap the evil consequences of such 
sinful acts he has to be reborn in sub- 
human species like insects, moths, beasts 
and birds etc., and to undergo terrible 
suffering in hells abounding in tortures. 


With the growth of attachment for 


(38 ) 


sense-objects, failure to obtain them 
again fills a man with grief and the 
absence of those objects too makes him 
extremely miserable. Seeing others more 
happy and prosperous than himself he is 
filled with jealousy; and the loss of 
strength, vitality, energy, intelligence and 
valour as well as the feeling of exhaus- 
tion following in the wake of enjoyment 
are very painful. Similarly there are 
many other bitter consequences too. 
Therefore, even though this momentary 
pleasure derived from the contact of 
senses with their objects is really speak- 
ing disagreeable in every way, neverthe- 
less, a sensual man ignorantly and fondly 
enjoys pleasures regardless of consequences 
and, taking them to be _ joy _ itself, 
undergoes terrible suffering of various 
kinds and in numerous ways asa result 
thereof. His case is similar to that of 
an ailing man who takes an unwholesome 
diet due to attachment and love of fla- 
vour regardless of consequences, and 
suffers in consequence due to aggravation 
of his malady or meets with death. Or 
his case may be compared to that of a 
moth, which no account of its attach- 
ment to colour, the object of sight, 
finds pleasure in deliberately dashing 
against the flame of a lamp taking 
it to be an embodiment of joy, but 
suffers in the end by getting singed 
and dies, 
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This momentary pleasure appears as 
agreeable to us only because of our 
attachment to sense-objects, and attach- 
ment is a form of Rajoguna; hence it is 


The Lord now characterizes 


Tamasic 


Rajasic and binds man through attach- 
ment. ‘Therefore, a seeker of beatitude 
should not allow himself to be enticed 
into the trap of this type of delight. 


deli ght. 


qza aga a ge AeaArAT: | 


fARISeATA Tea 


aAMIAAAMTAT i 3 Il 


aq aaa the delight which; aq during enjoyment; 4 and; aqa-a in the 
end: 4 as well; aaa: Wzaaq stupefies the self; aq that; fareersargiery ( joy ) 
derived from sleep, indolence and obstinate error; aaa Tamasic; sara has 


been called. 


That which stupefies the self during its enjoyment as well as in the 
end,—derived from sleep, idolence and obstinate error; such delight has been 


called Tamasic. 


During sleep the function of our 
mind and senses is suspended; this re- 
lieves us of the suffering caused by 
exhaustion and gives rest to these organs. 
The joy that we expericnce thereby is 
referred to here as ‘Nidroitha Sukha’ or 
joy derived from sleep. This joy lasts 
only so long as we areasleep, it is any- 
thing but constant; hence it is momentary 
or ephemeral. Besides this, the mind, 
intellect and senses lose their perspicacity, 
they are no longer capable of perceiving 
anything. In this way this joy is said 
to stupefy the self, viz., the mind and 
senses as well as the Spirit, which 
identifies itself with them. And due to 
attachment for this joy man his to be 
reborn in the end in the species of stupid 
and inanimate creatures such as trees, 
mountains etc.; hence this joy is said to 
stupefy the Self even in the end. 


Similarly, the sense of comfort that 
one feels on giving up _ exertion of 
the mind, senses and body while one 
remains lying, abstaining from all forms 
of activity, is referred to as ‘Alasyottha 
Sukha’ or joy derived from indolence, 
Like the joy derived from sleep, this joy 
also robs the mind and senses of their 


(39 ) 


perspicacity and stupefies them during 
its enjoyment; and inasmuch as it leads 
to rebirth in the species of stupid 
creatures as a result to infatuation and 
attachment, it stupefies the self even in 
the end. 


Idle pursuits undertaken through 
attachment for the sake of diversion and 
foolish and deliberate neglect of duty— 
this is called ‘Pramada’ or obstinate 
error. And the delight that one ignorantly 
finds in. taking to idle pursuits because 
of the amusement they afford, and in 
neglecting one’s duty because one is 
spared exertion thereby, is ‘PramAdottha 
Sukha’? or joy derived from obstinate 
error. During the time a man is engaged 
in some frivolous pursuit by way of 
recreation he fails to perceive what he 
should do and what he should not; his 
faculty of judgment gets obscured through 
ignorance. And it is only when a man’s 
judgment gets clouded that he neglects 
his duty. In this way this joy derived 
from obstinate error stupefies the self 
during its enjoyment. And in order to 
reap the consequences of lying, duplicity, 
violence and other sinful acts that one 
is liable to commit due to ignorance and 


CHAPTER XVIII 753 


attachment in course of such idle pursuits, 
as well as of the neglect of duty 
involved therein, one is reborn in vile 
species like swine and dogs and 
cast into hells. In this way it stupefies 
the soul even in the end. 

Sleep, error and sloth—all these three 
are products of Tamoguna ( XIV. 17 ); 


classified all the 
three heads, viz., Sattvic, 
topic by declaring all the 

of Prakrti. 


Having thus 
above under 
up this 


the three Gunas or modes 


principal 
Rajasic 
objects 


hence the joy that is derived from these 
is Tamasic in character. And it is by 
depicting these as agreeable that Tamoguna 
binds the human soul ( XIV. 8); hence 
a man secking beatitude should not 
allow himself to be caught in the trap 
of this Tamasic joy, which is momentary, 
stupefying and only apparent. 


mentioned in verse 18 
and Tamasic, the Lord now winds 
of this creation as characterized by 


categories 


a aafea gfusat at fafa Fag at ga: | 
ac safaaae atta: earfeafaraar: nee 


gfaeat. on earth; at or; fafa in heaven; af or; #43 among the gods 


or celestials; ga: or anywhere else; 
(there ); aa which; sefas: born of Prakrti 


aT th at; 


aay being; 7 not; afta is 
or Nature; ofa: fafa: qm: from 


these three Gunas; gma free; att may be. 


There is no being on earth © 


r in the middle region or even among 


the gods or anywhere else, which is free from these three Gunas born of 


Prakrti. 


The word ‘Prthivyam’ in this verse 
denotes the terrestrial plane, all the 
subterranean regions such as Patala etc. 
and all animate as well as inanimate 
beings and objects comprised in those 
regions. ‘Divi’ stands for the sky or the 
middle region existing immediately beyond 
the earth and all living beings and 
objects comprised therein. And the word 
‘Devegu’ signifies all gods as well as the 
different celestial worlds and all objects 
existing in those worlds. The indeclinable 
‘Punah’ is intended to over all other 
objects or living beings existing in any 
other part of the universe. 


The word ‘Sattvam’ here denotes 


existence in general, 7. @., the totality of 
living beings and other objects. What the 
Lord seeks to drive at in this verse is 
that all objects in the universe are 
products of the three Gunas born of 


95 B. G. 


( 40 ) 


Prakrti, viz., Sattva, Rajas and Tamas; 
and it is attachment for these Gunas born 
of Prakrti that is responsible for the 
birth of living beings in various species 
( XIII. 21 ). Therefore, of the living beings 
and other objects existing on the terrestrial 
plane, in the middle region and in the 
celestial and all other worlds, there is no 
object or living being free from or 
beyond these three Gunas. For while all 
material creation is undeniably for the same 
essence as the Gunas, being a product of 
the same, all living beings are connected 
with those Gunas as well as with the 
objects which are thier products; hence they 
too are characterized by the three Gunas. 
Here it may be urged that those 
who have risen above the three Gunas 
are also comprised in God's creation; 
how, then, can it be said that no 
living being in this universe is free 
from the Gunas ? In this connection 
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it may be submitted that even though in course, if heis called a living being from 
the eyes of the world the Gunatita (he the point of view of his body, which is 
who has risen above the three Gunas ) a conglomeration of mind, intellect and 
forms part of the universe, really speak- senses etc. and is perceptible to all, we 
ing, the creation does not exist in his see no objection to it; for that conglomera- 
eyes nor does he abide in God’s creation tion is nothing but a product of the 
or in the body for the matter of that; it Gunas, hence how can it be declared as 
is in God alone that he lives in eternal existing beyond the Gunas? Thus it can 
union with Him, hence he is identical in be safely asserted that no living being or 
essence with God. That is why he cannot object in this creation is free from the 
be counted among ordinary creatures. Of three Gunas. 


In the opening verse of this chapter Arjuna sought enlightenment on _ the 
truth about Sannyasa and Tyaga separately; hence with a view to expounding 
the truth of both, the Lord first of all cited the opinion of various thinkers on 
the subject and then gave His own definitions of Tyaga { Renunciation) and a 
Tyagi (man of renunciation) in verses 4 to 12 above. Thereafter, discussing the 
true conception of Sannyasa ( Sankhyayoga ) in verses 13 to 17, He classified in 
verses 18 to 40 principal categories such as Jaana, Karma and Karta etc. accord- 
ing to the predominance of the three Gunas in order that one may adopt Sativaguna 
which is helpful to the practice of Sannyasa, and reject Rajas and Tamas, which 
are prejudicial to the same, and wound up the topic by declaring in the end the 
entire creation as characterized by the three Gunas. 


While discussing the nature of Tyaga in the introductory verses of this 
chapter, the Lord stated that it was not advisable to shirk one’s prescribed duty 
(AVITI.7): on the other hand, He declared real Tyaga to consist in continuing 
to perform one’s allotted duties while renouncing attachment and the desire for 
fruit (XVIII. 9). But in that context He did not mention uhat duty is 
prescribed for whom. Therefore, in order to discuss in brief the true nature 
of prescribed duties, the part played by Bhakti or Devotion in Karmayoga 
discussed under the name of Tyaga and to show that its practice ultimately leads 
to the attainment of highest perfection, the Lord resumes discussion of the topic 
of Karmayoga under the name of Tyaga and undertakes to point out the natural 
duties allotted to the Brahman, the Ksatriya, the Vaisya and the Siadra. 


mamatsaant aazint a tag) 
sai osfernfa = eamramaSaier: 1 et i 


aaq O scourge of foes, Arjuna; manga of the Brahman ( the 
priestly class ), the Ksatriya (the warrior class) and the Vaisya (the 
trading class); 4 and; aging of the Sidras (the labouring class ); #affa 


the duties or functions: T: qt: 1 i i 
dui tons; @@arasHa: gmt: according to the inborn qualities; 
sfaatift have been divided. ; 


The duties of the Brahmans, the Ksatriyas and the Vaisyas, as well as 
of the Stdras, have been divided according to their inborn qualities Aritnd (41) 
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The Brahman, the Ksatriya and the 
Vaigya—all these three belong to the 
category of Dwijas or the twice-born. All 
the three are entitled to wear the sacred 
thread ( Yajfiopavita) and to study the 
Vedas and perform Vedic rites such as 
sacrifices and so on. That is why the 
three words ‘Brahmana’, ‘Ksatriya’ and 
‘Vis? have been compounded. The Sadras 
are not included among the Dwijas and 
are not competent to wear the sacred 
thread, study the Vedas or perform 
sacrifices and other Vedic rites. It is in 
order to bring out this distinction that the 
word ‘Sadranam’ has been separately used. 


The sum-total of tendencies’ or 
predispositions formed as a_ result of 
actions performed by a particular Jiva 
through a number of lives is known by 
the name of Swabhava or nature. It is 
in accordance with this nature that the 
three Gunas,—Sattva, Rajas and Tamas— 
manifest themselves in the mind of 
living beings. This is what is sought to 
be conveyed by the use of the compound 
adjective ‘Swabhavaprabhavaih’ before 


According to the 
mentions the natural 


aay Atay: 


introduction given 
duties of a Brahman. 


‘Gunaih’. Again, itis in accordance with 
the manifestation of these Gunas that 
men are born in different castes such as 
the Brahmans and soon Therefore, it is 
on the basis of these Gunas that the duties 
of the four Varnas or grades of society 
have been apportioned by the Sastras, 
The man who possesses an abundance of 
unmixed Sattva is born as a Brahman; 
hence control of the mind and senses etc, 
have been declared to be his natural 
duties or functions). He whose nature 
is marked by an abundance of Rajas mixed 
with Sattva is born as a Ksatriya; hence 
exhibition of valour and intrepidity have 
been declared as his natural duties, He 
whose nature possesses an abundance of 
Rajas blended with Tamas is born as a 
Vaigya; hence agriculture and rearing of 
cows etc. have been declared to be his 
natural avocation. And he whose nature 
is dominated by Tamas mixed with Rajas 
is born asa Sadra; hence service of the 
other three classes has been declared 
his natural duty. This very idea has been 
explained at length in the commentary 
on verse |3 of Chapter IV. 


in the preceding verse the Lord first 


aid aleatisana a | 


gti famanteagd sand caaasg | 8X Il 


aa: subjugation of the mind; @a: subjugation of the senses; ay: 


enduring hardships 
external and internal pumity; 


for the discharge of one’s sacred obligations; aay 
aifa: forgiving the faults of others; siaq 


straightness of mind, senses and behaviour; aiftaraq belicf in the Vedas and 
other scriptures, God and life after death etc; maa (acquiring and impart- 
ing ) knowledge ( of the Vedas and other scriptures ); @ and; fast4q realiza- 
tion of the truth relating to God; all these ( constitute ); tTarsay saea the 


natnral duties of a Brahman. 


Subjugation of the mind and senses, enduring hardships for the discharge 
of one’s sacred obligations, external and internal purity, forgiving the faults of 
others, straightness of mind, senses and behaviour, belief in the Vedas and other 
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scriptures, God and life after death etc., study and teaching of the Vedas and 

uth relating to God—all these constitute 
( 42 ) 


other scriptures and realization of the tr 


the natural duty of a Brahman. 


Sama consists in subjugating and 
composing the mind—freeing it from all 
distractions and abandoning all thought 
of worldly objects. 


Subduing all the senses, withdrawing 
them from external objects and employing 
them in practices for God-Realization is 
called ‘Dama’. 


Enduring hardships for the discharge 
of one’s sacred obligations—that is to say, 
observing the major vows of non-violence 
etc., forgoing luxuries and leading a 
simple life, observing a fast and other vows 
on every Ekadasi (the eleventh day of 
every dark and bright fortnight ) and other 
sacred days and living in the woods—all 
these are included in ‘Tapas’. 


external purity under the name of ‘Saucha’, 
while the opening verse of the same 
chapter mentions purity of mind under 
the name of ‘Sattvasuddhi’; the word 
‘Saucham’ in the present verse covers 
both these forms of purity. The word 
‘Saucham’ occurring in verse 7 of chapter 
XIII also implies both these kinds of 
purity. That is to say, ‘Saucham’ consists 
in maintaining the purity of one’s mind, 
senses and body as well as of their 
activities, and not allowing impurity of any 
kind to creep into them. 


The idea of forbearance has been 
explained at length in the commentary on 
verse 4 of Chapter X under the name of 
‘Ksama’ and in that on verse 7 of Chapter 


Verse 3 of Chapter XVI speaks of XIII under the name of ‘Ksanti’.* 


on mee Sr ree en 








BES LEI LE ETE AERA EI NR A 


* Once upon atime King Viswamitra, son of Gadhi, accidentally arrived at the hermitage of 
the great sage Vasistha, He was followed by a huge army. Through the grace of Nandini, a celestial 
cow yielding allcesires, Vasistha treated the monarch along with his army to dishes of various kinds 
and gave him a present of jewels, wearing apparel and ornaments. The wonderful cow caught the 
imagination of Viswamitra, who asked Vasistha for the same. Vasistha refused to part with the cow 
on the plea that she had been kept by him for the service of gods, the manes and newcomers, as 
well as for sacrificial purposes. Viswamitra was proud of his strength in men and arms, he wanted to 
take her away by force. Nandini approached Vasistha and piteously told him that the hard-hearted 
men of the royal army mercilessly belaboured her with whips and cudgels and wondered how he had shut 
his eyes to their tyranny. Vasigtha gave her the following reply:— 


aaa as ast a@uMat aat aw | 


aqar At wad geqigeaai afe Datu 
( Mahabharata, Adiparva, 175, 28 ) 


“The strength of Ksatriyas lies in their indomitable courage, while the strength of the 
Brhmans lies in their forbearance. I cannot give up forbearance; you can leave me if you please.” 

Nandini assured the sage that none could take her by force if he did not forsake her. And 
Vasigtha in his turn gave her to understand that he had no intention to abandon her and that she was 
at liberty to stay if she could. 


Thereupon Nandini assumed a terrible aspect, her tail began to rain fire; thereafter, a host 
of barbarous tribes sprang up from her tail. The army of Viswamitra was utterly confounded. Nandini’s 
host did not kill a single member of the royal army, they all fled in terror, Viswamitra saw none who 
could protect him, Then he was filled with great wonder and said;— 

fara 


afaqaa AadCT las TIA i 


( Mahabharata, Adiparva, 175, 44) 
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Harbouring no perversity or crooked- 
ness in the mind, expressing through the 
senses what one feels in the mind and 
allowing no contortion in the body—this 
is what is meant by straightness of the 
mind, senses and body. 


Believing in the authority and infallibi- 
lity of the Vedas and other scriptures 
and in the existence of God and life after 
death, putting trust in the words of holy 
men and reposing unwavering faith 
in piety and virtue—all this is covered 
by ‘Astikyam’. 


‘Jiianam’ consists in devoutly studying 
and teaching the Vedas and _ other 
Scriptures and fully grasping their 
teachings. 


And ‘Vijianam’ means _ directly 
perceiving the reality of God through 
practices taught in the Vedas and other 
scriptures and recommended by holy men. 


A Brahman is dominated by unmixed 
Sattva; therefore, he has a natural bias 
for the duties enumerated above; his 
temperament is suited to the performance 


of these duties, hence he experiences 
no difficulty in performing them. This is 
what is meant by declaring them as the 
natural duties of a Brahman. They, how- 
ever, include some common duties as well. 
This should be taken to mean that 
although they are not the natural duties 
of Ksatriyas and others, yet they can be 
performed by them with some effort 
inasmuch as God-Realization is open to 
all and sundry. 


The duties mentioned above are 
purely Sattvic in character, hence they are 
particularly congenial to the temperament 
of a Brahman; that is why the Lord has 
thought fit to include these alone in the 
duties of a Brahman; and has not gone 
into further detail. They should, there- 
fore, be supplemented by other duties 
that have been mentioned in Manusmrti 
(the Code of Manu) and other works, 
Study and teaching of the Vedas, 
performing sacrifices and officiating at 
them, and accepting as well as bestow- 
ing gifts—these are the six duties ofa 
Brahman mentioned in Manusmrti.* 


Having thus mentioned the duties of a Brahman, the Lord now points out the 


duties of a Ksatriya. 


are ee Rr LU RO 





nicete Nad ema 








“Fie upon the might of the Ksatriyas; the strength in the shape of spiritual glow of the 


Brahmans is real strength.” 


Thereafter King Kalmasapada, who had assumed the form of a demon under the force of 
an imprecation, killed all the sons of Vasistha at the instigation of Viswamitra; yet Vasistha did not 


try to retaliate. 


In the Ramayana of Valmiki we have it that Viswamitra then renounced his sovereignty 





and undertook austere penance, and as a result of his terrible penance extending over thousands 
of years he gradually earned the titles of Rajargi (aroyal sage) and Maharsi (a great sage ) 
and finally became known as a Brahmarsi (a sage among the Brahmans ). At the instance of gods 
the forbearing Mahargi Vasistha acknowledged him a Brabmargi. Io the end — 


faaifaaista aqaiear weeay aruda | 
gama gait afd wai RAN 
( Valmiki Ramayana 1. 65. 27) 
‘Having attained the highest position of a Brahman, the pious sage Viswamitra too offered 
his homage to the Brahman sage Vasistha, the best of those who mutter sacred formulas,” 
@ amiqaneaad AH 7 ae Da 
ad 4 osfawd «= da ITTTTTOTAT 
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aa ast wlagied ag arageaay | 
qanpaTaS AT HA TAWA | 82 Wl 


aita@aq (exhibition of ) valour; as: fearlessness; ‘afa: firmness; q¢a7% 
cleverness; @ and; qe ayemay refusing to flee from battle; qaqa bestowmg 
gifts; a and; gazara: lordliness; af all these (constitute); aq of a 
Ksatriya; eaaraaq Aa the natural duty. 


Exhibition of valour, fearlessness, firmness, cleverness and steadiness 
in battle, bestowing gifts, and lordliness——all these constitute the natural 


duty of a Ksatriya. ( 43 ) 
‘Sauryam’ consists in fearlessly offering life of the great patriarch Bhisma is a 

righteous opposition to the mightiest foe glowing example of this virtue.* 

and remaining ever ready to fight in a 

just cause and putting up a sober and ‘Tejas’ is that moral stamina by dint 


stout fight on the field of battle. The of which a man firmly adheres to his 








arta s er eee OTR eR PET EE I eT NO OE BE PASE TE EE DT RY LS ET IR a 











*Bhisma, the grand old man of the Kaurava army, remained a strict celibate all his life. 
He exhibited in himself all the virtues of a Ksatriya. He received instruction in the use of arms 
from the avowed enemy of the Ksatriya race, Lord Parasurama. When the latter pressed him hard to 
marry Princess Amba, the eldest daughter of the King of Kasi, he most respectfully declined in order 
to maintain his vow of celibacy, But when Parasurama could not be reconciled in any way and 
began to indulge in severe threats, he plainly told him :-— 


qa WAMAqHATASaA «= BIFAgT | ata ada cefafe a aanrfsag Ii 

geaift seat UA aga: afeacat | fafsar: afaar wis ahafa azo | 

aq oat qtaary Hoa: etiaat aria afea: | gansaratfa caife qq safed czar || 

aaqasaife t A ys UA A AT | 

( Maha., Udyoga., 178 ) 
“I cannot abandon the duty of a Kgatriya either out of fear, compassion, greed of wealth or 
for any other gain; this is my cherished vow. As for your boast that for Many years together you 
wiped out the Ksatriyas single-handed more than once (as many as twenty-one times ), hear, O Rama 
my reactions about it. The fact is thatthe heyday of your glory did not witness the birth of BR tate 


or any other Ksatriya of his category. You have burnt only straw. Luminaries among the Ksatriyas 
appeared only later. Surely, Rama, I shall curb your pride on the field of battle presently,” ' 


Parasurama got enraged. A duel ensued between them and raged furiously for full twenty days 
and three; but Parasurama could not get the better of Bhisma. At last it was at the intervevtion of rela 
and the celestial sages and of Bhisma’s celestial mother, goddess Ganga herself, who bodily appeared on 
the scene, and on Parasurama dropping down his bow, that the conflict ended. Buis:na neither turned 
his back on the battle-field nor laid down his arms first ( Maha., Ud., 185 ). ; 


Our of the eighteen days that the Mahabharata war lasted, the great Bhisma_ held the held 
the commander-in-chief of the Kaurava forces for full ten days. ; 7 


During the remaining ej 
ms ei 
generalissimos succeeded one after the other. dis Ht pr: 


__ Bhagavan Sri Krsna had taken a vow not to take up arms during the Mahabharata war. Th 
say Bhisma took a counter-,ow for some treason to the effect that he would co ; ts 
His vow and take up arms. Although the epic does not describe 
the celebrated Hindi poet Surdas has drawn an exquisite pen-picture of 


mpel the Lord to break 

the episode in the same way, 
iy 

Bhisma’s vow. Bhisma says ;— 
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duty under all circumstances, resisting 
all pressure exerted to the contrary, and 
due to which other people hesitate to 
do anything wrong or that which is not 
liked by him. It is also known by other 
names such as majesty and glory ete. 


So 





He who does not get unnerved even 
when faced with the gravest danger,—e. g. 
on being mortally wounded on the battle- 
field, on the death of his son, grandson 
or any other near relation, on losing his all 
or on being confronted with any other 





ore ose: 





mts aes pees to make Sri Hari take up arms, I should prove to be a shame to mother Ganga 

bie s ‘rae call myself a son of Santanu. I shall break the mighty chariot and shake it 

Bette e ag which bears a monkey (Hanuman ) on its crest. Should I fail to do all this, I 

BPae. ee BON cesta let me not attain the high destiny of a Ksatriya. I shall march in front 

es wCava host and shed a river of blood. Without attaining victory I shall nos turn my back 
¢ field of battle so long as there is life in me.” 


Bhisma ba ay 2 it may, the Mahabharata Says, on the third day from the outbreak of the war, when 
aah hae a ree fight, the Lord got enraged and dropped the reins of the horses, and taking up His 
| dh oi eA ike the sun, leapt down from the chariot revolving it in His hand. Seeing Sri Krsna 
nee, ett eet all those assembled os the field gave a loud yell of fear. Like the fire at the 
nae the universe the Lord darted with great speed towards Bhigma. Seeing Sri Krsna advance 

arcs him, discus in hand, the high-souled Bhisma did not get the least frightened and, heroically 
sounding the string of his bow, addressed Him thus: *O God of gods, O Abode of the universe, O 
Lord of Laksmi ( the goddess of prosperity ), O Wielder of Discus, You are welcome; I bow to You. 
O Refuge of all, knock me down from this excellent car by force. Krsna, being slain at Your hands, 
T shall be highly blessed here as well as hereafter. © Lord of the Yadus, You personally rushed to 
kill me; this has enhanced my glory in all the three worlds.” 


Arjuna ran and clasped the Lord’s feet from behind and somehow .persuaded Him to return 
( Maha, Bhisma., 59 ). 


Once again, on the ninth day of the war, the Lord beheld that the grand old man had let 
loose a hell of destruction on the Pandava host. Dropping down the rein of the horses, the Lord 
darted once more towards Bhisma, whip in hand. And every stride of the Lord the earth cracked as it 


were due to the fire ofenergy of the Lord. The heroes of the Kaurava army lost their) nerve and 
exclaimed: “B! isma is gone !” “Bhisma is no more !"? Seeing the Lord rush towards him as a lion 
towards an elephant, Bhisma did not lose his balance and, stringing his bow, the grand old man said:— 


Gale gustaret atq aniseq FT 1 uAT aeaatg qaues Aged | 
caat fe ea aart gaara aara i sa ua giao ath wala waa: | 
wear aaister qifsez Aaladars FqT 1 sexes aase F araisfea aa AAT | 


( Maha., Bhisma., 106. 64-66 ) 


“O lotuseeyed Lord, O God of gods, my obeisance to You. O best of the Yadus, hail, hail 


to You; slay me in this great battle. O sinless Lord, O Krsna, meeting my death at Your hands today, 
I shall be blessed in every way in this world. O Protector of cows, honoured inthis way by You 
I have been honoured by all the three worlds. O sinless One, I am Your bondsslave; strike me at 


Your will,’’ 


Arjuna ran and clasped the hands of the Lord; but the latter did not stop and moved 
along, dragging Arjuna behind Him. At last, when Arjuna reminded him of His vow and took a 


solemn pledge to kill Bhigma, the Lord returned to His post. 


Havicg fought for ten days when Bhisma was thinking of dropping his body, the seers and 
Vasus ( a class of gods ) present in the sky told Bhisma that they approved of his idea. Thereafter, 
refusing to strike Sikhandi, Bbisma, the lifelong Brahmachari, succumbed to the shafts of Arjuna and 
fell down on a bed of arrows. While falling down Bhisma saw that the sun was still coursing in a 
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grave disaster—and remains devoted to in determining and discharging one’s 
his legitimate duty and never shirks it, duty, in fighting with the enemy and in 
+s said to have what is called ‘Dhrti’ dealing properly with one’s friends, foes 
or firmness. and neutrals, is referred to here as ‘Daksyam’. 

The cleverness shown in dispensing He who never turns his back on the 
justice to two or more contending parties, field of battle even in the face of the 


nate eee 





cy Sere 

' southerly direction ; hence he did not give up the ghost. Goddess Ganga ( Bhisma’s mother ) despatched 
great seers in the form of swans to him, Bhisma told them that he would survive till the sun had 
changed its course and would give up the ghost only at the proper hour. Hardly an inch of space 
had been left in Bhisma’s body, which was not penetrated by Arjuna’s shafts ( Mah@., Bhisma., 119 ). 
His head alone was suspended in the air. The grey-haired warrior asked for a pillow. Duryodhana 
and others ran with valuable soft cushions. Bhisma laughed and said, “My valiant sons, such pillows 
hardly fit in with the bed of a fallen warrior.” At last he asked Arjuna to provide him with a pillow 
suited to his needs, Arjuna shot three arrows under the head of Bhisma in such a way that it was 
raised and the shafts served him as a pillow. Bhisma was much pleased at this and spoke to 
Arjuna thus:— 


TERE LOE EE 








aaa agraat aq ofefaear 1 caned gfaaoist meaemidt 4 


( Ibid., 120. 49 ) 


“It is in this way that a Kgatriya who is strictly devoted to his duty sbould repose on a 
bed of arrows while casting off his mortal coil on the field of battle.” 


The great Bhisma was lying wounded on his bed of arrows. At this expert surgeons, 
proficient in the art of extracting arrows, were summoned. Bhisma told them that he had attained 
the highest destiny of a Ksatriya; the surgeons were, therefore, no longer of any use to him ( Tbid., 120). 


The wounds and cuts in the body of Bhisma were causing great pain to him, He asked 
for cold water. People ran with jars of ice-cold water. Bhisma reminded them that he was lying on a bed 
of arrows and was awaiting the change of course of the sun, and wondered what kind of drink they had brought 
for him. At last he summoned Arjuna and told him that his throat was getting parched with thirst 
and asked himto provide him with water as Arjuna was competent to do so. Arjuna mounted the 
chariot, strung his illustrious bow, Gandiva, and shot an arrow consecrated with a mystical formula 
celled Parjanyastra into the ground tothe right of his granduncle, Bhisma. Immediately there welled 


up a jet of nectar-like and fragrant water and fell into Bhisma’s mouth, Bhisma quaffed that drink 
to his heart’s content. (Jbid., 121). ' 


At the conclusion of the Mahabharata war King Yudhisthira called on Bhisma along with 
Bhagavan Sri Krgna. All leading sages and seers, who had realized God, were present on the scene, 
Seeing the Lord, Bhisma greeted and extolled Him, Sri Krsna told Bhisma that it would take some 
time tefore the sun would change its course towards the north; in the meantime He requested Bhisma 
to relieve Yudhisthira of his grief by imparting to him the knowledge of the sacred lore that he 
had acquired. Bhisma submitted to the Lord that his body was smarting with pain on account of its 
wounds, that his mind and intellect were fidgety, that he was unable to speak, that he fainted every 
now and then, that it was by the Lord’s grace alone that he had been surviving till then 
Moreover, he felt that it would be presumptuous on his part to speak, anything in the presence of i 
Preceptor of the Universe. He was feeling tongue-tied, and therefore begged to be excused. With 
tears of love gushing from His eyes the Lord spoke in a voice choked with emotion, ‘Bhisma dear 
your exhaustion, fits of swoon, the sensation of burning agony, pangs of hunger and soknund-aiel thing 
shall presently disappear by My grace. Knowledge of every description shall flash on your Sy 
your intellect shall have a fixed resolve, your mind shall be ever established in the quality of Sattva, 
your reason shall begin to guide you in the matter of Dharma or any other branch of eathlin’ 
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gravest danger, who offers righteous 
opposition to the enemy under all circum- 
stances and continues to exert his strength 
against him and remains fixed to his 
post risking his own life, serves as an 
illustration of ‘Yuddhe apalayanam’. 
Keeping this very ideal before him the 
youthful hero Abhimanyu courted death 
while contending with six great generals 
single-handed, but refused to lay down 
his arms ( Maha., Drona., 49. 22). Even in 
the medieval history of Rajasthan we 
come across Many such examples in which 
the valiant Rajput did not turn his back 
on the enemy even on being vanquished 
in battle and laid down their life by 
fighting single-handed against hundreds 
and thousands, 


Liberally bestowing one’s possessions 
on deserving persons according to their 
needs is what is called ‘Danam’ (XVII. 20). 


‘ISwarabhavalh’ consists in deterring 
the people from wrong-doing and turning 
them towards the right path, punishing 
the evil-doers, enforcing lawful obedience 
to one’s orders and taking care of and 
looking after the people as one’s own 
progeny in a loving and disinterested 
spirit keeping in mind the interests of 
the general public. 


The temperament of the Ksatriyas is 
dominated by Rajoguna mixed with Sattva; 
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hence they have a natural bias towards 
these duties, they experience no difficulty 
in performing them, Of these duties, 
again, those of a universal nature, such 
as firmness, charity etc., being open to all, 
are neither ‘Adharma’ ( prohibited ) nor 
Paradharma (alien) for non-Ksgatriyas; 
they are, however, not their natural duties. 
That is why their performance involves 
exertion on their part. This is what is 
meant by declaring the above duties as 
natural to a Ksatriya. 


The Manusmrti or the Code of Manu 
briefly mentions the following as the 
duties for a Kgatriya. They are: (1) 
governance of the people, (2) bestowing 
gifts, (3 ) performing sacrifices, ( 4 ) study 
of the Vedas and (5) non-attachment to 
sensuous pleasures, The Lord, however, 
refers in this context to those duties 
alone that bear special affinity to the 
temperament of the Ksatriyas: hence He 
has included in -this verse only two of 
the five duties prescribed by Manu, viz., 
governance of the people and charity 
under the names of ‘I$warabhava’ and 
‘Dana’, which bear special affinity to 
the Ksatriya temperament, The other 
duties of the warrior class have not been 
dealt with at length in this verse. Hence 
the duties mentioned in this verse should 
be taken to include other duties as well 
that have been prescribed for the Ksatriyas 
in other scriptures. 








Cee ee ee eee 
that you may fix your mind upon.” He further told Bhisma that instead of doing it Himself He was 


asking him to speak only in order that the fame and glory of His devotee may be enhanced. By 
the grace of God all the agonies that Bhisma felt in his body disappeared then and there, his mind 
became alert and his intellect was fully awakened. By dint of his lifelong chastity, intuition, wisdom 
and devotion of God, Bhisma, whose knowledge was unfathomable, instructed Yudhisthira in all the 
aspects of Dharma with the same youthful vigour as he had evinced on the field of battle for ten days, 
and brought solace to the latter’s heart, which was tormented with grief ( Maha., Santi. and Anuéasana ). 


Having lain on his bed of arrows for fuil fifty days and eight, Bhisma resolved to give up 
his ghost on the day the sun turned towards the north, and spoke to Bhagavan Sri Krsna _ as follows: 
“Q Deity, O supreme god of gods, O Lord who is adored by gods as well as demons, O Trivikrama 
(He who in His cosmic form measured all the three worlds in three strides ), O Wielder of the 
celebrated Conch, Discus and Mace, I offer obeisance to You. O Vasudeva ( all-pervading Lord ), You 
are Hiranyatma ( flaming like fire), the supreme Purusa, Savita (the Creator ), Virat ( one endowed 
with a cosmic Body ), the embodied soul, atom-shaped, the supreme Spirit and Sanatana ( the everlast- 
ing one). O lotus-eyed one, O highest Person, pray redeem this soul. O Krsna, O Vaikuntha, O 


96 B. G. 
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Having thus pointed out the natural duties of the Ksatriya, the Lord now 


mentions those of the Vaisya and the Stdra. 


wBlaancera ors 


Agana  <aqarasry | 


ufeaataas RA Beeaa Taurawa i 38 Il 


afneazainag agriculture, rearing of cows 


and honest exchange of 


merchandise; etaTAaay AsTHA ( constitute ) the natural duty of a Vaigya or member 
of the trading class; aftaaieey service (of the other classes ); area afq of 
the Sidra or member of the labouring class also; evarany A (is) the 


natural duty. 


Agriculture, rearing of cows and honest exchange of merchandise — 
these constitute the natural duty of a Vaisya (a member of the trading 


class ), And service of the 


Sidra (a member of the labouring class ). 


‘Krsi’ or agriculture consists in sowing 
seeds of various crops in the soil and 
lawfully rearing all kinds of foodstuffs 
such as wheat, barley, grams, paddy, 
maize, peas, turmeric and coriander, cotton, 
herbs of various kinds and other pure 
substances useful for the consumption of 


other classes is the natural duty even of a 


( 44 ) 


like Nanda and other cowherds, grazing 
them in the woods, serving them with 
fodder even at one’s own place according 
to their needs, giving them water to drink 
and protecting them from tigers and other 
destructive animals, obtaining milk, curds, 
butter and other dairy products from them 


gods, hum in beings and animals etc. and supplying the needs of the public 


through these products, and lawfully 


Keeping cows in one’s own household maintaining oneself along with one’s 


Purusottama, now grant me leave todepart. I strongly admonished the dull-headed Duryodhana to 
realize the truth that:— 











qa: SNCTT TAT Tal queqal qa: | 








victory is -assured.”’)| “eaanjariae 4 





“Where there is Krsna, Dharma or righteousness is there; and where there is righteousness, 


But the fool did not listen to my advice. I recognize You to be the Ancient Person 
Himself. You are Narayana Himself descended on earth. 


Hi angle Her Met soaqzq | 
ame Tad Tse aeai afaq 
( Maha., Anu., 167., 45 ) 


“Krsna, pray allow me to cast off my body. Leaving this body with Your leave I shall 
attain the supreme state.” 


The Lord gave His assent. Thereupon Bhisma stopped the inhalation and exhalation of his 
breath through Yoga and gradually began to push it upwards. As the outgoing breath left a particular 
part of the body in its upward journey, the shafts stuck into tbat part were immediately forced out 
and the wounds got healed. In an instant all the arrows dropped out of Bhisma’s body, not a single 
wound wasleftand his vital breath forced its way upwards through what is known as Brahmarandlira 
(an apperture in the crown of the head ). People saw that a column of light issued from the 
Brahmarandhra and disappeared in the sky in the twinkling of an eye, 
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own family out of the sale proceeds of 
these commodities—all this is covered by 
‘Gauraksyam’. The cow is the chief 
among cattle and it is also the most 
serviceable to mankind; hence instead of 
using the word ‘Pasupalanam’ the Lord 
uses ‘Gauraksyam*. Hence this should be 
taken to mean that the rearing of other 
animals serviceable to man, such as the 
buffalo, the camel, the horse and the elepha- 
nt etc., is also part of the duty of a Vaisya; 
of course, the rearing of the cow is the 
most important of his duties. 


*Vanijyam’ consists in buying and 
selling in a righteous spirit commodities 
useful for human beings and gods, beasts, 
birds and ali other living beings and 
supplying the needs of the public by 
transporting them from one place to 
another according to, local needs. Giving 
less or taking more in weight, measurement 
and number etc. while conducting a 
business transaction, giving an inferior 
quality for a superior quality or taking a 
superior quality for an inferior quality by 
changing the quality of or adulterating a 
commodity, taking more or giving less 
than the stipulated amount by way of profit, 
commission or brokerage, and even so 
wrongfully appropriating others’ dues by 
resorting to lying, duplicity, stealing and 











A EIT NE RE OT 
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violence or any other unlawful means in 


any business whatsoever—all these are 
foul practices in trade. Honesty in trade 
consists in avoiding all these foul 


practices and conducting one’s dealings 
in a truthful manner. It is through such 
dealings that Tuladhara attained 
perfection.* 


The temperament of a Vaisya is 
dominated by Rajoguna mixed with 
Tamas, hence he comes to have a natural 
bias towards the duties mentioned in this 
verse. His disposition is suited to these 
pursuits; that is why he experiences no 
difficulty in undertaking them. This is 
what is meant, by the words ‘Vaisgyakarma 
swabhavajam’. 


In addition tothese, the Manusmrti 
( the Code of Manu ) prescribes four more 
duties for the Vuisya, viz., performing 
sacrifices, study of the Vedas, charity and 
money-lending.t The Lord, however, men- 
tions here only those duties which bear 
particular affinity to the temperament of 
a Vaiysa. Noble pursuits such as_ the 
performance of a sacrifice are prescribed 
for all the twice-born classes ( those who 
are entitled to wear the sacred thread 
and study the Vedas), hence they have 
not been included in the natural duties 
of a Vaisya; and money-lending has been 


re 








* In Kasi (the modern Banaras ) there was a Vaisya trader, Tuladhadra by name. He was a 


gréat ascetic and an embodiment of virtue. 


truthfulness. 


A Brabman, 


i i i i i hen a voice from heav 
i -d hair; this made bim proud of his austerity. jy n addres 
eka? cea he does not feel proud like you.” Jajali went 


“Jajali, you are not so pious as Tuladhbara; 


way to Kasi and saw that Tuladhara traded in fruits and roots, 
treated him with respect, bowed to him, and then said, ‘You have 
Birds laid eggs in your maited hair: this elated you and 
brought you to this place. Pray tell me how canI be of service to 
at this wonderful knowledge of Tul&dhara. Asked by Jajali, Tuladhara 
Dharma or duty. Hearing the secret of Dharma or virtue from the 
This beautiful anecdote is given in Chapters 261 to 264 


He received the Brahman kindly, 
performed rigorous penance on the sea-shore. 
now the voice from heaven has 
you.” Jajali was greatly surprised 
gave 4 beautiful dissertation on 
lips of Tuladhara, Jajali derived much solace. 
of Santiparva of the Mahabharata. 
antiparva of TMe anaes 


—_—_ 


He carried on business transactions with honesty and 


named Jajali, performed austere penance on the séaeshore. Birds built nests in 


en addressed him thus: 
all the 
condiments, clarified butter and so on, 


+ qqat Tam arafasqeqaaaa a) afrara pale a aeqea Bfoda & | 


( I, 90°) 
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recognized as inferior to other duties 
prescribed for the Vaisyas, hence that 
too has not been enumerated among the 
natural duties of a Vaisya. Besides these, 
subjugation of the mind and senses and 
other practices conducive to liberation, 
being open toall, are not excluded from 
the natural duties of a Vaisya; but since 
a Vaisya has no natural tendency towards 
such practices, they have not been 
reckoned among his natural duties. 


Living by the service of the twice- 
born classes, viz., the Brahmans, the 
Kgatriyas and the Vaisyas, carrying out 
their orders, supplying their household 
with water, helping them in their abiu- 
tions, affording them facilities in carrying 
out their vocational duties, duly helping 
them in their daily routine, tending their 
animals, taking care of their belongings, 
washing their clothes, shaving them and 
gratifying them with all other kinds of 
services, or manufacturing articles of 
common use by manual skill and serving 


a a a I A 


them with those articles and making 
one’s living by serving them with those 
articles,—all these are covered by the 
words ‘Paricharyatmakam karma’, 


The temperament of a Sidra is 
dominated by Tamoguna mixed with 
Rajas, hence he comes to have a natural 
leaning towards the above-mentioned acts 
of service These duties are suited to his 
temperament, that is why he experiences 
no difficulty whatsoever in performing 
them. This is what is meant by calling 
them the natural duties of a Sidra. 
Again, the use of the particle ‘Api’ with 
‘Sadrasya’ is intended to convey that 
just as other duties are natural for 
members of other Varnas or castes, 
even so in the case of the Suadra 
service is natural duty. It further 
shows that service is the only duty 
prescribed for a Sudra* and the same is 
natural with him, so that its performance 
is very easy for him.t 





@ Geaa I YET sy: an aarfeaq | vasa aofat pacrmaTgaat || 


( Manu., I. 91 ) 


“The Lord has prescribed only one duty for the Sidra, viz., ungrudging service to the twice- 


born classes mentioned above,” 


{ Today it is alleged that the division of society into four grades or orders is a selfish 
creation of members of the higher or twice-born classes, who have been in power. But careful 


thought 


would reveal that for the healthy organization of society Varnadharma is most essential 


and it is no human creation either. The institution of Varna is a creation of God. The Lord 


Himself says:— 


aldara Hat ae yumfaarra: | ( Cla IV. 13 ) 


“The four orders of society ( viz., the Brahman. the Ksatriya, the Vaisya and the Sidra ) 
have been created by Me, classifying them according tothe mode of Prakrti predominant in each and 


apportioning corresponding duties to them,” 


The great sages and seers of India who were endowed with a prophetic vision and had an 
intuition of the past and future as well, directly perceived this divine truth and raising the edifice of 


society on the solid foundation of this truth 


» gave it an ordered shape and made it peaceful and 


Prosperous, morally round, active, unselfish, beneficent and secure. For the efficient organization of the 


human society the need of a fourfold division has been felt at al 


same has existed and does e 


| times and in all climes and the 


xist in all parts of the world. But the systematized form in which this 


division existed in this land of sages and seers did not exist anywhere else. 


For establishing and maintaining the rule of Dharma or 


order that the society may 


that may present itself in the smooth 


continue to lead a happy life, and for 


righteousness in society and in 
diligently removing any clog 


working of the society, for ending the vicious circle 
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Having thus enumerated the matural duties of the four Varnas, the Lord 

no % ; pa 
w tells us, in the following iwo verses, the mode of their performance which 
would easily enable the performer to attain the highest perfection. The Lord’s motive 


es doing so is to reveal the true nature of ‘Karmayoga coupled with Devotion’ and 
its reward. 





7 








ON PAY gE SN - — om -~. — . 
et ae ne 
a os 





A a oe 


paper a resolving tangles and for giving an authoritative decision when the society is faced with 
- uties, what is needed is a clear and unfogged brain, Even so muscular strength or 
prowess is essential for protecting Dharma as well as the society that has taken its it on 
Dharma. Wealth and food are essential for properly nourishing the brain and the muscles. And f 
the proper discharge of these functions physical exertion or labour is equally essential. , = 


That is why the Brahman represents the brain of the social organism, the Ksgatriya is it 
arm, the Vaisya its thigh and the Stdra represents its feet. They are the four essential flint of ee. 
same social organism and depend for their protection and life on mutual help and co-operati : 
Contempt or contumely being altogether out of the question, one cannot afford to entertain re ie 
disregard for another. Nor is there any idea of superiority or inferiority between them. All of Sot 
are superior in their own position and sphere of activity. The Brahman is superior by ES of his 
knowledge and wisdom, the Ksatriya by virtue of his valour, the Vaisya by virtue Serr 
wealth or material resources, and the Stdra by virtue of his numerical strength or capacity f 
physical exertion. And all the four have their full utility. They have sprung from the ar sae a 
and the same God,—the Brahman from His mouth, the Ksatriya from His arms, the Vaisya from His 
thighs and the Stdra from His feet— 








qT SEA WaAas Ale Usted: GA 1 AS data AGAR: qerat eat AAT | 
( Rgveda-Samhita X. 90. 12) 


But the respective strength of these orders or classes is neither conducive to the attainment 
of their own selfish ends nor aims at self-exaltation by relegating others to a subordinate position, 
Duties have been divided between them as between the essential limbs of the social organism according 
to their respective capacity or aptitude. And all this bas been done in order that one may discharge 
one’s own duty and enable others to do the same ! Since duties have been properly apportioned without 
balance of power is maintained between the four orders. None can 
the legitimate rights of another. Built as it is on the solid 
foundation of division of duties on the basis of qualifications this institution of Varna is so welleor- 
ganized that balance of power is automatically maintained. By clearly and separately mentioning the 
duties of each order God Himself as well as the seers who have laid down rules for the conduct 
of society have afforded all enhanced facilities for discharging their respective duties unhampered 
and the due discharge of one’s own duty can never disturb the balance of power. 


‘ 
Even though the aforesaid four divisions of society naturally exist in Europe 


there is no balance of power between them inasmuch as the divisions are not 
tary strength, while at 


any idea of superiority or inferiority, 
disregard another or encroach wpon 


and other 


countries as well, 
governed by definite principles. That is why the intellect now prevails over mili 
other times the masses or the proletariate gets the better of the capitalist. In the Indian division 


of society this does not happea inasmuch as it prescribes separate duties for each group or division. 


_In the caste system adopted by the Rsis_ the Brahman occupies the highest rank; he is the 


it is his precepts that are respected by all. He is the teacher and guide of 
$s nor wields the rod of punishment and has no relish for luxuries 
and enjoyments either. Self-interest has no place in his life as it were. Spurniog wealth and power 
and high position he lives on fruits and roots and resides with his family in a forest far from the din 
and bustie of town life. He remains engaged day and night in the performance of penance, the practice 
of virtue and the acquisition of knowledge or wisdom, By dint of his remarkable power of religious 


law-giver of the society; 
all; but he does not accumulate riche 
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eq t2 gAvaluca: alafe war ac | 
waaniaca: fafa aut fargfa assg ies il 


@ <@ adi to his own natural duty; «fava: keenly devoted; at: man; 
afafza the highest perfection (in the shape of God-Realization ); wad attains; 
waHufart: (a man) engaged in his natural duty; aut whereby; fafa ( the 
highest ) perfection; fargfa attains; aa that ( mode of performance ); yg hear. 








austerities coupled with control of mind and the senses, endurance, forbearance etc. he acquires the 
eye of wisdom, which is so difficult to attain, and perceiving the truth in the transcendental light of 
that wisdom propagates that truth in the society in a selfless spirit through pious and morally upright 
men. He seeks no’ return for his services. He leads a most simple life, depending on whatever the 
society voluntarily bestows on him or on whatever he gets by way of alms. Such is the pious ideal 
of his life. 


The Ksatriya rules over all. He punishes the offender and rewards men of good conduct. 
Wielding the rod of punishment he does not allow the wicked to rear their head and protects Dharma 
and society from evil-doers, burglars, dacoits and enemies. A Ksatri metes out punishment, but does 
not frame the laws himself. He follows the laws made by the Brahmans. It is in accordance with 
those laws that he levies tases on the people and, again, it is in accordance with those very laws that 
he spends the revenue so collected in a systematic manner in the interests of the people. The laws 
are iramed by the Brabman and the stock of wealth lies in the hands of the Vaisya. The role of 
the Kgatriya is that of a constitutional manager and guardian only. 


The sources of wealth, viz., trade, cattle and food—all these remain in the keeping of the 
Vaisya. He produces and multiplies wealth, but not for himself, Protected by_the knowledge of the 


Brahman and the physical strength of the Ksatriya he spends the wealth in the interest of all the 


four castes in accordance with the laws referred to above. He has no share in the administration of 
the state nor does he need it. For the Brahman and the Ksatriya never meddle with his trade, they” 
never take his wealth with a selfish motive; on the other hand, they protect it and with the help 
of their wisdom and prowess manage things in such an organized way that he is able to 
carry on his business efficiently and unhampered. Thus he has no discontent in his heart. And he 
gladly accepts from the very start the leadership of the Brahman and the Ksatriya and also deems it 
necessary todo so; for therein lie his own iaterests. He willingly pays the tax to the king, renders 
services tothe Brahman and duly provides food and clothing etc. to the Sudra with honour, fully 
satisfying his needs, a peas 








Now comes the Stdra; he is naturally superior in number. In the Stdra physical strength 
predominates, but intellectual capacity is a bit deficient in him. That is why physical exertion alone 
ras been assigned to him. And for the well-being of the community physical strength is most essential 
joo. But his physical strength is in no way less valuable than any other kind of strength. It is on 
the numerical strength of the Sidra that the other three Varnas take their stand. He is the basis 
or foundation. It is on the strength of the feet that the body moves. That is why the other thre 
Varnas look upon the Stdra as their beloved limb. In return for his labour the Vaisya gives him 
ample money, the Ksatriya protects his wealth and family and the Brahman shows him the path of virtue 
the way to God-Realization. No other Varna robs him of his livelihood for the realization of its own ends nae 
do the other Varnas selfishly underpay him, nor do they ill-treat him taking him to be 


a . ) inferior or 
lower in rank. They all believe that every 


Varna gets itsown due, that none puts another under 


another and all advance his interests along with theirs and consider 
his advancement as their own and his degradation as 


any obligation, Yet all help one 


their own dowafall, Under such circumstances 
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Keenly devoted to his own natural duty, man attains the highest 
perfection in the shape of God-Realization. Hear the mode of performance 


whereby the man engaged in his imborn duty reaches that highest 
consummation. 


( 4 ) 

By using the pronoun ‘Swe’ twice in Ksatriya through exhibition of valour, 
this verse the Lord intends to convey governance of the people, bestowing gifts 
that aman reaches the supreme state by and other such duties, and by a Vaisya 
performing whatever duty is natural to through agriculture and other such 
him, That is to say, the same reward pursuits is gained by a Sudra through acts 
which is obtained by a Brahman through of service. Therefore, whatever duty is 
practices such as the subjugation of natural to a man is conducive to the 


his mind and senses and so on, by a highest good for him. For attaining 


ree ere: eee) 


ee ee ee ee oe 


the Sidra, who is superior in number, remains contented; none of the four orders is handicapped by 


another and none of them is subjected to ignominy at the hands of another. 


Like four brothers forming a joint family, the four Varnas remain engaged in discharging 
their respective and essential duties, ungrudgingly divided according to the capacity of each, for the 
joint advancement of their family. They add to the strength of the community by advancing the 
interests of one another,—the Brahman by establishing . the rule of virtue, the Ksatriya by exerting his 


ee — 


valour, the Vaisya by using his material resources and the Stdra by employing the strength _ 





of physical exertion or labour. Neither do they all seek to undertake the same work or occupation 
nor do they entectain any feeling of superiority or inferiority in performing separate duties. That is 


how balance of power is maintained between them and the cause of virtue is strengthened and 
promoted more and more. Such is the grand idea underlying the institution of Varna or the 
caste system. 


In this way division of society into so many Varnas or castes is based on the diversity of 


_Gunas or qualities and Karma or duties. This however, does not _mean-that the Varna of a man is 
changed by his taking to an arbitrary occupation, Yarna has its root in birth and occupationis the 


principal factor in preserving its identity or individual character. In this way birth and occupation 
both are essential in determining one’s Varna. Those who determine Varna by occupation alone do 
not really believe in Varna. If Varna is determined by occupation alone, there is no aden how 
many times a man will have to change his Varna in the course of a single day. Society will no 
longer be governed by any order or law. There will be complete chaos.. But no such thing exists in 
the Indian Caste System or Varnadharma a$ it is called. Had Varna been determined by occupation 
alone, the Lord would not have taught in the Gita the duties of a Ksatriya to Arjuna, who had got 
ready to take up the duties of a Brahman at the commencement of the battle. It is only in 
accordance with one’s virtuous or sinful acts performed in previous lives that one is born in different 
Varnas or castes. He who is born in a particular Varna or caste should perform the: Onis Repeceibed 
for that Varna alone; for that is his own Dharma or duty. And het ae pega amet ot eae 
duty has been proclaimed by the Lord as conducive to blessedness—‘cayq faqd q:’, At the same 


time ‘Paradharma’, the duty of another, has been declared as ‘fraught yin capes This Se 

true; for the balance of power in society is maintained only when all ee pat rage an 
dthen only is the Dharma of a society maintained and promoted, 1¢ anc ee of 

a he adoption of another's duty are harmful both for the individual and the community. It 

td ap 7 (ade that due i xarious causes disorgnization has set in the caste system of the 

eae N , te or Varna is devoted to its own duty. There is a_ general tendency to act 

tal gt jie ae will ani the evil consequences of this tendency are becoming evident, 
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blessedness a particular Varna need not 
adopt the duties or vocation of another. 


The word ‘Samsiddhim’ in this verse 
does not stand for accomplishment 
in the shape of purity of heart or the 
attainment of heaven or the acquisition 
of supernatural powers such as that of 
assuming an atomic form; it denotes that 
highest consummation which is variously 
termed as God-Realization, attainment of 
the supreme goal, of the eternal state, of 
the supreme state or of Brahma who is 
all peace. Besides this, the eternal 
duties of a Brahman include the study 


and teaching of the Vedas and God- 
Realization; hence it is merely 
preposterous to believe that these duties 
can lead to anything else than the 
supreme state, 

The word ‘Narah’ denotes every 


human being belonging to the four orders 
of society; hence the latter half of the 
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verse is intended to convey that every 
human being is qualified to attain libera- 
tion. It further shows that for the 
realization of God one need not actually 
give up one’s duties, that a man can 
attain God by merely continuing to per- 
form without interruption duties 
appropriate to his Varna or grade in 
society and Asrama or stage in life with 
the object of God-Realization ( XVIII. 56). 


In the first half of this verse the 
Lord proclaimed that engaged in one’s 
own duties man attains the highest 
perfection. Here it may be urged that 
actions, as a matter of fact, bind a man; 
how, then, can a man who is keenly 
devoted to them attain the highest 
consummation ? The Lord answers this 
possible query in the latter half. That 
is to say, He undertakes to point out 
unequivocally, in the next verse, the 
way to attain the supreme state even 
while engaged in those duties. 


aa: satayaat Ba aafie aaa 
aaa aavasy Cafe facaia araa: ll ve 


aa: from whom; yarn of (all ) living beings; safa; the 
(has taken place); 44 (and ) by whom; g74 this; aaq entire 


emanation 
( universe ); 


qa (is) pervaded; ay Him (God); easaor through his own ( natural ) 


duties; seq7=q worshipping; araa: 
fazafa@ attains. 


man; fafeq-(the highest) perfection; 


Man attains the highest perfection by worshipping through his own 


natural duties Him from whom the tide of creation has 
and by whom all this universe is pervaded. 


In order to show how to worship 
God through the performance of one’s 
duties the Lord first of all draws the 
attention of Arjuna, in the first half of 
this verse, to His all-pervading aspect 
along with His virtues, glory and power, 
The idea is that while performing 
each and every duty a man should bear 
in mind that it is from God that the 
whole of this universe including all 


streamed forth 
( 46 ) 


animate and inanimate beings _ has 
emanated, and that it is He who pervades 


it, or in other words, it is God alone 
who has revealed Himself in the form 
of this universe through His Yogamaya 


or deluding potency. Hence this world is 
identical with Him. How He pervades the 
Whole of this universe, has been made 


clear in the commentary on verse 4 of 
Chapter IX. 


CHAPTER XVIII 


God is the creator, preserver and 
destroyer of this universe; He is all- 
powerful, all-supporting, the director of 
all, the universal soul, the inner controller 
of all and all-pervading. The whole of 
this universe is His creation and it is 
He who has revealed Himself through 
His own Yogamaya in the form of the 
universe; hence the whole of this universe 
is His. The body, senses, mind and 
intellect of the worshipper, as well as 
whatever duties appropriate to his Varna 
or grade in society, such as_ sacrifice, 
charity and so on, are being done by 
him, also belong to Him, and the wor- 
shipper himself is His. And being the 
Self of all gods and other living beings, 
it is He who is the enjoyer of all acts 
(V.29). Realizing this with supreme 
faith and reverence and wholly giving 
up the feeling of mineness, attachment 
and the desire for fruit, he who serves the 
whole universe through the performance 
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duties in a selfless spirit in the above 
manner with a view to gratifying all living 
beings, is said to worship God through 
the performance of his natural duties, 


Any man, to whatever Varna or 
Asrama he belongs, can attain God or 
the supreme Spirit in the form of the 
highest perfection by worshipping Him 
through his actions; God-Realization is 
equally open to all. A Kgatriya who 
worships God through exhibition of 
valour and other duties reaches the same 
state which is attained by a Brahman 
worshipping Him through his religious 


practices, such as the control of mind 
and senses etc., by dedicating those 
practices to Him. Even so a Sadra 


who worships God through his acts 
of service reaches the same supreme goal 
asis reached by the Vaisya worshipping 
Him through agriculture and other appro- 
priate pursuits. Hence that is a most easy 
way to get rid of the shackles of Karma 


of His natural duties in accordance and realize God. Therefore, a man should 
with the commandment of God and practise worship of God by performing his 
for the sake of His pleasure only, or duties in the aforesaid spirit. This is what 
in other words, he who performs his is meant by the latter half of this verse, 
In the preceding verse it was stated that a man attains the highest 
perfection by worshipping God through the performance of his natural duties. 
This raises the question: If a Ksatriya abstains from his stern duties such 
as fighting etc. and strives to attain God by earning his livelihood through a 
peaceful avocation such as teaching etc., or even so if a Vaisya or a Sadra 
gives up his own duties regarding them as in ertor to those of the higher castes 
and seeks to realize God by following the vocation of a higher caste, will he be 
justified in doing so or nut ? Anticipating this query the Lord deprecates the 


abandonment of one’s own duty declaring tt as superior to another’ s. 


Sara caaat faan: acanteagigara | 
zauramaad «oA gaetfa fateara | vo Il 


eaqfearq awaaia than the duty of another well-performed; faam: ( even ) 
dovoid of merit; aaa: one’s own duty; aatq (is) better; tania 4 
the duty ordained by his own nature; 444 performing; f#feayy sin; # not; 


araiia (man) incurs. 


Better is one’s own duty, though devoid of merit, than the duty of 


Set.) ibay toe ees 
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another well-performed; for 
nature man does not incur sin. 


A ‘well-performed’ duty is that which 
is accomplished with due attention to all 
its details. The Lord, however, uses the 
qualification ‘Vigunah’ with ‘Swadharmah’; 
hence ‘Paradharmat’ should be taken by 
implication to be qualified by some such 
adjective as ‘possessed of merit’. Therefore, 
the words ‘“Swanusthitat paradharmat’ 
should be taken to mean a duty which, 
though possessed of merit and performed 
with scrupulous care, is not prescribed 
for the performer, but only for others. 
The special duties of a Brahman are 


marked by a larger proportion of noble 
virtues such as non-violence etc. than 


the duties of a Ksatriya, a Vaisya and 
a Sudra; the duties pertaining to the 
order of Sannydsa possess more merits 
than those pertaining to the life of 
a householder; even so the duties of 


a Vaisya and a Kgatriya are possessed 
of greater merit than the duties of a 


Sidra. But just as it is spiritually 
beneficial for a wife to serve her husband 
in any case, even though he has an 
ugly appearance and is devoid of merit, 
even so that duty alone which has been 
prescribed for a man is good for him, no 
matter if it is devoid of merit on the 
face of it and even though it has 
not been fully accomplished in all its 
details. This is what is conveyed by the 
first half of this verse. 

That duty alone which has 
prescribed for a man with due regard to his 
grade in society, stage in life, temperament 
and circumstances etc. is ‘Swadharma’ or 
natural duty for him. Lying, duplicity, 
thieving, violence, cheating, adultery and 
other prohibited acts are ‘Swadharma’ for 
none; and actions motivated by desire too 
are binding on none, Hence they have 
not been recognized as the Swadharma of 
any. Other than these, those that have 
been declared as the special duties attach- 
11g to a particular Varna or ASrami, and 
for waich mea belonging to other Varnas 


been © 


performing the duty ordained by his own 


( 47 ) 


and Agramas are not eligible, are the 
exclusive Swadharma of men_ belonging 
to that particular Varna or Asrama; while 
those duties which have been declared 
as open to every Dwija or member of 
the twice-born classes, viz., the study of 
the Vedas and the performance of 
sacrifices etc., are the Swadharma of the 
twice-born classes. Again, those duties 
of a general or universal character for 


which men and women of all classes and 
Asramas are eligible, viz., Devotion to 


God, truthfulness, service of one’s parents, 
control of the senses, chastity and modesty 
etc. are the Swadharma of all. 

_ The adjective ‘Vigunah’ _ signifies 
deficiency of merit. The natural duty of 
a Kgatriya is to engagein a conflict and 
punish the wicked etc. The duties ofa 
Vaisya, such as agriculture etc., are like- 
wise characterized by a preponderance of 
evils like destruction of life and so on; 
hence, when compared to the peaceful 
duties of a Brahman, they too are devoid 
of merit. And as for the duties of a Sudra, 
they are inferior even to those of a Vaisya 
anda Ksatriya. Besides this the omission 
ofa particular item or detail during the 
performance of a duty also constitutes a 
defect or imperfection, 

A duty which has been prescribed 
by the Sdstras for a man belonging toa 
particular Varna or Asrama in accordance 
with his temperament is ‘Swabhavaniyata’ 
for him. Hence the words ‘Swabhava- 
niyatam Karma’ carry the same icea as 
is conveyed by ‘Swadharma’, The man 
who performs such duty is not held 
responsible for the sins of violence ete. 
that are incidentally committed during 
the lawful discharge of his duty; whereas 
by adopting another’s duty one incurs 
the sin of robbing another of his means 
of livelihood, even though the duty 


adopted is comparatively free from evils, 
such as violence etc. Tais is what is 
meant by the latter half of this verse, 
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west HH aaa agaafy a aaa 


aie ff 


glia = qratfaftataar: il vc t 


ateaq O son of Kunti, Arjuna; ada aig though tainted with blemish; 
WEAA FA one’s innate duty; @ 48a (one ) should not abandon; fe because, aa 
in smoke; «fa: ga as fire (is enveloped ); @atyat: all undertakings; @i& with 


demerit; atzat: are clouded. 


Therefore, Arjuna, one should not abandon one’s innate duty, even though 
it may be tainted with blemish; for even as fire is enveloped in smoke, all under- 


takings are clouded with demerit. 


Those duties alone which have been 
prescribed for a particular man with due 
regard to his grade in society, stage in 
life, temperament and _ circumstances, 
are ‘Sahaja’ or innate for him. There- 
fore, the words ‘Sahajam Karma’ in 
this verse refer to those very duties 
or actions which have been variously 
termed in the course of this chapter as 
“Swadharma’, ‘Swakarma’, ‘Niyata Karma’, 
‘Swabhavaniyata Karma’ and ‘Swabhavaja 
Karma’. 


The abandonment of such innaie 
duties as are possessed of excellent virtues 
being out of the question, even those 
prescribed and legitimate duties which 
ordinarily appear as tainted with evils 
like violence etc. are not really defective, 
though appearing as such, and hence 
should not be given up. That is to say, 
they too should be duly performed; for 
far from incurring sin through their 
performance one is liable to be held guilty 
for renouncing them. This is what is meant 
by the first half of this verse. 


Just as fire is mixed with smoke, 


( 48 ) 


which cannot be wholly separated from 
it, even so every undertaking is tainted 
with demerit. Every form of activity does 
involve in one way or other destruction 
of life in some form; for even in the 
case of those belonging to the order of 
recluses activities such as answering the 
calls of nature, bathing and begging alms 
from door to door involve destruction 
of life in some measure, and sacrifice 
and other acts of the Brahman too 
involve destruction of small creatures 
due to the elaborate ritual. Therefore, 
ordinarily speaking, the duties of any 
Varna or Asrama whatsoever are not 
altogether free from blemish; and none 
can help doing some work (III. 5). 
Hence even after giving up his own duty 
aman must do some work; and whatever 
he does will be contaminated with sin. That 
is why aman must not give up his own 
duty under the belief that a particular 
action or duty is inferior or tainted with 
evil; on the other hand, he should rightly 
perform it renouncing the evils of minc- 
ness, attachment and the desire for fruit. 
By doing soa man’s heart gets purified 
and he speedily attains God. 


In order to expound the truth of Tyaga and Sannyadsa in response to 


Arjuna’s enquiry, the Lord discussed the 


expounded 


in order to enlighten Arjuna on ihe truth 
Action, He discussed from verse 41 up to 


actions and their obligatory character, and 


name for Karmayoga or the path of 


the preceding verse the nature of innate 


subject of Tyaga in verses 4 to 12 and 
Sannyasa or the path of Knowledge in verses 13 to 40 above. Then 


relating to Tyaga, which is only another 
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with Karmayoga pointed out God-Realization as tis 


alliance of Bhakti 
of Sannyasa the Lord did not mention its 


while on the subject 


showing the 
reward. But 


reward, nor did He point out how to practise Sankhyayoga along with worship 
disclaiming the doership of actions. Therefore, in order to point out the method 
and reward of carrying on this practice in seclusion with discrimination and 


Lord resumes the discussion of Sdankhyayoga. 


dispassion, the 


wana: aaa fara fanazge: | 
atqrafats acai aearaatanssfa tl ve I 


aaa everywhere; aatatg: he whose intellect is unattached; fanaege: who 
is free from thirst for enjoyment; faarat who has subdued his mind; aaa 
through Sankhyayoga (the path of Knowledge ); qara acertfafey the consum- 
mation of actionlessness; aitatzala attains, — 


He whose intellect is unattached everywhere, whose thirst for enjoy- 
ment has altogether disappeared and who has subdued his mind, reaches 
through Sankhyayoga (the path of Knowledge ) the consummation of 


actionlessness. 


‘Sarvatra Asaktabuddhih’ is he whose 
attachment for the body including the 
mind and the senses, for the activities 
performed by them as well as for all 
enjoyments and for the whole universe 
including animate and inanimate beings 
has altogether disappeared,—in other 
words, whose mind and intellect no longer 
entertain a partiality or attraction for 
anything. He whose thirst for enjoyment 
has wholly ceased, who has no need for 
any worldly object, is referred to here 
as ‘Vigatasprhah’; and Jitatma’ is he 
whose mind and senses stand subdued. 
The use of these three compound 
adjectives is intended to point out those 
who are qualified for the practice of 


above verse it 


In the 


lessness through Sannyasa; this leads one 
Sannyasa ( Sdnkhyayoga ) and through 
actionlessness and then Brahma Itself. 


points the Lord invites 


ts stated that 


what process one 
Therefore, 
Arjuna to hear 


( 49 ) 


Sannydsayoga. The idea is that he alone 
who is endowed with these three 
qualifications can attain true knowledge 
of God through the practice of Sankhya- 
yoga. 


The word ‘Sannydsena’ in this verse 
stands for Jfianayoga or the path of 
Knowledge. It is also called Sankhya- 
yoga. The true nature of this discipline 
has been discussed in verses 51 to 53 
below, ‘Paramam Naiskarmyasiddhim’ 
means securing freedom from the bondage 
of Karma and attaining true knowledge 
of God who is beyond all change and 
who is Truth, Consciousness and Bliss 
solidified, as a result of this practice, 


one attains the highest state of action- 
what is the true nature of 
atiains the consummation of 


undertaking to discuss all these 


to enquire 


His exposition, 
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fate wal aa gal aaissaifa faata a 
@aragq saa fst ae at ati sol 


| at which (is); amet of Jnanayoga or the path of Knowledge; qa 
highest; fast consummation; fafga that state of actionlessness; at oeare 
which (process ); 18: having attained; aa Brahma or the Absolute; armfa 
( man ) attains; aut that ( method ); ata O son of Kunti; aaraa in brief; ua 


only; # from Me; faata know. 


Arjuna, know from Me only briefly the process through which man having 
attained actionlessness, which is the highest consummation of Jianayoga ( the 


path of Knowledge ), reaches Brahma. 


The substantive ‘Nisth4’, qualified by 
the adjective ‘Para’, denotes the final 
stage of Jfidnayoga (the path of Know- 
ledge ), which is also termed as Para 
Bhakti and Tattvajfiana (the realization 
of Truth), which is the limit of all 
Sadhana or spiritual discipline. The sum- 
total of practices forming part of the 
discipline of Knowledge is called ‘Jiana- 
nistha’ and Tattvajiana, or the realiza- 
tion of Truth, which is the reward of all 
such practices, is called the ‘Para Nistha of 


Knowledge’. 


The ‘Siddhi’ referred to in this verse 
is the same as the ‘Naiskarmyasiddhi’ 
mentioned in the preceding verse; it has 


As undertaken in the preceding verse, the 
in the following three: verses. 


all its details 


(50 ) 


been spoken of as the ‘Para Nistha’ of 
Jiiana in the present verse and as Para 
Bhakti in verse 54 below. 


The realization of Brahma or the 
Absolute follows immediately after the 
attainment of this ‘Siddhi’, This is what 
is indicated in the first half of this verse. 


The word ‘Brahma’ stands for the 
eternal and immutable supreme Spirit or 
the Absolute, which is without form and 
attributes and which is Truth, Conscious- 
ness and Bliss solidified, And the 
attainment of Brahma consists in merging 
one’s identity in It through the realiza- 
tion of Truth as mentioned in verse 55 
below. . 


Lord now describes Jtanayoga in 


aga fageat gat aeatssaad frees a | 
areata, fAITaTea TAU TINS STATA THN AL 


falaaeal 


wtatalt 


QaagHlaaaa: | 


aaa fet acd safes NR I 
ager as a wa my WEA 
faqea fasta: aedt mea FETT U8 


fayaal Fzal which 
ing of a light, 
objects of sense; 


an untarnished intellect; g#: endowed; wearat partak- 
Sattvic and regulated diet; aeaiziq. faaata sound and other 
gear turning one’s back on; fafatsaat living in a lonely 
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and undefiled place; get through firmness ( of a Sattvic type ); aRATTR the 
mind and senses; faaz restraining; aa@aremara: having controlled the mind, 
speech and body; wuagst attraction and aversion; saz wiping out; qua 
dispassion; agqfaa: taking a firm stand on; @ and; weanra egotism; ITH 
violence; q7q arrogance; eq lust; maq anger; a and; afar luxuries; 
fag=a giving up; fray ever; eatadingy: devoted to the Yoga of meditation; 
ft: devoid of the feeling of meum; ara: tranquil of heart, calm; aayara 
for oneness with Brahma ( who is Truth, Consciousness and Bliss ); #eq@ 
becomes fit. 


Endowed with an untarnished intellect and partaking of a light, 
Sattvic and regulated diet, living in a lonely and undefiled place having 
rejected sound and other objects of sense, having controlled the mind, 
speech and body by restraining the mind and senses through firmness of a 
Sattvic type, taking a resolute stand on dispassion, after having completely got 
rid of attraction and aversion and remaining ever devoted to the Yoga of 
meditation having given up egotism, violence, arrogance, lust, anger and 
luxuries, devoid of the feeling of meum and tranquil of heart,—such a 
man becomes qualified for oneness with Brahma, who is Truth, Consciousness 


and Bliss. (51, 52 and 53 ) 


cave or any other such place, which has 
a holy atmosphere, is not frequented by 
many, is naturally secluded and clean or 
has been cleaned by sweeping and wash- 
ing. This is what is meant by the 
expressions ‘Sabdadin visayan tyaktva’ and 
‘Viviktasevi’. 


An intellect which retains no trace of 
sins incurred in previous lives is referred 
to here by the words ‘Visuddhaya 
Buddhya’; and he who is possessed of 
such a purified intellect is called ‘Buddhya 
visuddhaya yuktah’. 


‘Laghvasi’ is he who is regulated in 


diet (VI. 17), that is to say, who takes 
articles of food which are suitable for 
spiritual practice, easily digestible and 
Sattvic in character ( XVII. 8 ) and 
whose diet is suited to his nature, needs 
and digestive capacity, governed by certain 
rules and fixed in quantity, 


The word ‘Vigayan’ in this verse 
stands for all worldly pleasures of sense. 
The man referred to in this verse does 
not waste his precious time in the enjoy- 
ment of such pleasures. In order to Carry 
on uninterrupted spiritual practice he 
takes up his residence on a river bank, 
in a place of worship, forest or mountain 


Through unwavering firmness as defined 
in verse 33 above, and with irreproachable 
persistence he empties his mind of all 
thoughts of mundane objects and does 
not allow the senses to run after worldly 
enjoyments. This is what is meant by 
the phrase ‘DhrtyA Atmanam niyamya’, 
And through such discipline he succeeds 
in subduing the mind, senses and body— 
robs them of their freedom as well as 
of their capacity to unsettle thé intellect. 
This is whatis sought to be conveyed by 
the compound adjective *Yatavakkaya- 
mAnasah’. 


Attraction and aversion lie hidden 


in all enjoyments of sense, they are great 
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enemies of the striver ( II!. 34). There- 
fore, wiping out from one’s mind all 
traces of attraction or aversion for any 
enjoyment of this world or the next, or 
for any living being, object, activity or 
occurrence—this is what is meant by the 
phrase ‘Ragadwesau vyudasya’; and he 
who remains ever merged in dispassion 
is said to have taken a firm stand on 
Vairagya—‘Vairagyam Samupdasritah’. 

‘Ahankara’ is the feeling of identifica- 
tion with one’s body, senses and mind; 
it is due to this that man comes to 
regard himself as the doer in relation to 
what is being done by the mind, intellect 
and body. Therefore, completely getting 
rid of this feeling of  self-identification 
with the body is what is meant by giving 
up egotism. The audacity to bring others 
under one’s sway in a wrongful manner 
through coercion is called ‘Balam’ or 
violence; vain consciousness of one’s 
riches, large family, learning, birth and 
physical strength etc. is known as ‘Darpa’ 
or arrogance; the longing for obtaining the 
enjoyments of this world and the next is 
spoken of as ‘Kama’; the feeling of excite- 
ment or provocation aroused in the mind 
when somebody acts against one’s will 
or behaves wrongfully,—which manifests 
itself in the form of blood-shot eyes, the 
throbbing of lips, a burning sensation in 
the heart and a distortion of the face, 
is termed as ‘Krodha’. The means of 
enjoyment taken together are known as 
‘Parigraha’; hence giving up ‘Parigraha’ 
primarily means actually shunning a!l 
luxuries or objects of enjoyment. Broadly 
speaking, however, even he who does 
accumulate objects, but not with the idea 
of enjoying them, may be indirectly said 
to renounce ‘Parigraha’. 

Giving up all these and suspending 
the function of the mind and_ senses 
through the Sattvic form of Dhrti and 


Having thus discussed the true 


path of Knowledge ) in all its details, the 


nature of 


completely eliminating all worldly 
thoughts, a Sdankhyayogi constantly 
contemplates on Brahma, who is Truth, 
Consciousness and Bliss solidified, as his 
own self (VI. 25). He continues to 
dwell on the divine truth or being of 
God at all times—while awake or asleep, 
sitting or standing, and even while per- 
forming unavoidable bodily functions such 
as answering the calls of nature, bath- 
ing, eating and drinking and so on,—and 
regards this as his supreme and paramount 
duty. Thisis what is meant by remain- 
ing devoted to the Yoga of meditation. 

‘Nirmamah’ is he who completely 
renounces the feeling of ‘mine’ in respect 
of the body including the mind and 
senses, in respect of all living beings, 
actions and enjoyments and even with 
regard to one’s birth, race, nationality, 
grade in society and stage in life—who 
ceases to distinguish an object, activity 
or living being as his own or alien, 


As a result of the above practices, the 
mind of the Sdnkhyayogi is no longer 
distracted by worldly thoughts and is 
ever pervaded by an unruffled calm and 
pure, dattvic joy. The quietist who is 
possessed of such a tranquil mind is 
called ‘Santah’. 


A man who is endowed with all 
these accomplishments not only becomes 
eligible for oneness with Brahma but 
immediately becomes one with the 
Absolute. Thatisto say, the distinction 
between the soul and the Oversoul no 
longer exists in his eyes and the realiza- 
tion that he is no other than Brahma,— 
who is Truth, Consciousness and Bliss 
solidified,—gets firmly rooted in him, In 
that state he beholds his own self as 
projected in the whole universe and 


the whole universe as conceived in his 
own being ( VI. 29 ). 


Sankhyayoga (the 
marks of the 


Sannyasa or 
Lord now points out the 
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through the practice of that discipline, 
of Jiianayoga, termed as Para Bhakti. 


Yogi who has become one with Brahma 


and tells us how he reaches the culmination 


aya: seat a mala a aga 
aa aag Wag agin SAT AIT 4 Il 


saya: the Sankhyayogi who has become one with Brahma (who is 
Truth, Consciousness and Bliss solidified ); s@arar cheerful in mind; 4 no 
longer; atafa grieves (for anyone); 4 nor; #t@aia craves (for anything ); 
adg qag to all beings; aa: the same; qa Aafia supreme devotion to Me; sua 
( he ) attains. 


Kstablished in identity with Brahma ( who is Truth, Consciousness 
and Bliss solidified ), and cheerful in mind, the Sankhyayogi no longer grieves 
nor craves for anything. The same to all beings, such a Yogi attains supreme 


devotion to Me. 


The compound word ‘Brahmabhitah’ 
refers to the Sankhyayogi who has 
become one with the Absolute, in whose 
eye everything other than Brahma ceases 
to exist, who is ever irrevocably 
established in identity with God accord- 
ing to the spirit of the great formulas 
or Mahavakyas “I am Brahma” ( Brh. 
Up., 1. iv. 10), “I am That’? and so on. 
Verse 24 of Chapter V and verse 27 of 
Chapter VI also speak of the Yogi who has 
reached this state as ‘Brahmabhita’. 


‘Prasannatma”’ is he whose mind is 
sinless, free from impurities and unrufiled, 
and ever remains merged in pure delight. 
The use of this adjective is intended to 
convey that everything other than FPrahma 
having ceased to exist in the eyes of the 
man who has attained oneness’. with 
Brahma, his mind is ever calm and never 
gets excited on any account. 


The words ‘Na Sochati na kankgati? 
represent the distinguishing marks of the 
Yogi who has attained oneness with 
Brahma. The idea is that having come to 
recognize Brahma in everything such a Yogi 
no longer differentiates any object from 
himself nor regards anything as attractive 


( 54) 


nor entertains the feeling of ‘mine’ with 
regard to anything. Thatis why it makes 
no difference to him when anyone gets 
united with or disjoined from the body 
etc. Hence on no account and in no 
circumstance whatsoever does he give 
way to grief or anxiety to the least 
degree. And he gets sated inasmuch as 
he ceases to view anything as other than 
Brahma; hence he craves for anything. 


The adjectival phrase ‘Sarvesu bhitesu 
samah’ is. intended to show his feeling 
of non-differentiation towards all beings. 
The idea is that the Sankhyayogi referred 
to above does not view any living being 
as other than himself; hence he ceases to 
differentiate one from another. He comes 
to develop the feeling of oneness towards 
all. This very idea has been brought 
out in verse 29 of Chapter VI by the words 
‘Sarvatra Samadarganah’. 


The compound word ‘Madbhaktim’, 
qualified by the adjective ‘Param’, 
denotes that which is the fruit of 
Jiianayoga and which is also termed as 
the culmination of Jiiana and the realiza- 
tion of Truth; for having revealed the 
true nature of God it unites one with Him, 
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Declaring thus that the 
attains 


Sankhyayogi 
‘Para Bhakti’, the Lord now points 


who has become one with Brahma 


out its reward. 


aaeeat oo AIatMatata aarl aantea azaa: | 


dat at 


ara through ( that ) 


what (I am );@ and; atata of what 


aval oacat faaa 


devotion; ar Me 


ATAATH | & Il 


( the supreme Spirit ); 7: 
magnitude; afta (I ) am; aaa: in 


truth; afta comes to know; 4: ( and ) through that ( devotion ); arm 
Me; axa: in reality; sat having known; agaravq immediately; faaa enters 


(into My being ). 


Through that supreme 


devotion he comes to know Me in reality, 


what and how great Iam; and therely knowing Me in essence he forthwith 


enters into My being. 


The word ‘Bhaktya’ in this verse 
refers to the same realization of Truth 
which has been spoken of as ‘Param 
Madbhaktim’ in the preceding verse and as 
the culmination of knowledge in verse 50. 
This is the fruit of Jfianayoga, Bhaktiyoga, 
Karmayoga, Dhyanayoga and all other 
disciplines; it is through this that all 
strivers attain true knowledge of God and 
realize God Himself. It is in order 
to point out the identity of the fruit of 
all disciplines that the word ‘Bhaktya’ 
has been used in this context dealing with 


jJianayoga. 


Synchronously with the attainment 
of this Pari Bhakti, which is only an- 
other name for the realization of Truth, 
the Sankhyayogi referred to above comes 
to know the real character of God with 
the help of that realization. The nature 
of His absolute, formless aspect, His 
qualified formless aspect as well as of 
His qualified aspect with form, and how He 
emerges with a form from the formless 
state and how He withdraws His form and 
reverts to the formless state—all this 
known to him. That  iswhy 


becomes iswh 
diversity of any kind ceases to exist in 
his eyes. It is in order to reveal the 


identity of God in His qualified aspect 
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(59 ) 


with the absolute, formless Brahma, 
attained through the practice of Jianayoga 
or the discipline of Knowledge, that the 
Lord has used the personal pronoun‘Mam’. 


The indeclinable ‘Tatah’ implies 
cause, God-Realization takes place as 
soon as the essential character or true 
nature of God is known—there is no 
interval or lapse of time between the 
two events; hence the word has not been 
interpreted to mean ‘thereafter’. The word 
‘Tatah’ refers to a cause which forms 
the subject of discussion; and it was 
also necessary to repeat the cause along 
with the verb ‘Jfiatva’; hence ‘Tatah’ 
should be taken to refer to the ‘Para 
Bhakti? mentioned in the first half of 


the verse. 


The compound adverb ‘Tadanantaram’, 
even though it follows the verb ‘Jiatva’, 
does not imply sequence of time. The 
use of the verb ‘Jfatva’ ( having known ) 
no doubt gives one the impression that 
the Sdankhyayogi enters into the being 
of God some time after realizing the 
truth about Him. But it is in order to 
remove this impression that the Lord 
uses the word ‘Tadanantaram’. The idea 
ig that there is no interval or lapse of 
time between the knowledge of the true 
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nature of God and, His own realization; 
true knowledge of His essential character 
and entering into His being—both come 
together. God, being the Self of all, is not 
really something unattained by any; there- 
fore, He is realized as soon as His reality 
is known. Hence it is in order to bring out 


this idea that the word ‘Tadanantaram’ 
has been taken to mean ‘immediately’ or 
‘at once’, For the verb ‘Jfatva’ was 
enough to denote sequence of time; the 
use of the word ‘Tadanantaram’ would, 
therefore, become superfiuous or redundant 
if it were taken in that sense. 


Having thus expounded severally the truth relating to Tyaga or Karma- 
yoga on the one hand and that of Sannyasa or Sankhyayoga on the other in 
response to the enquiry of Arjuna, the Lord concluded here the _ discussion of 
Sankhyayoga. He, however, did not tell him which of the two disciplines should 
be followed by him. Therefore, with a view to inducing him to adopt Karmayoga 
with special emphasis on Bhakti, the Lord now glorifies Karmayoga dominated 
by Bhakti. 

aanavaty = oaat wa = agaraeyra: | 


asmaaizatta 


aaa 


aqAeIaA Hl 4% Il 


azgaqaa: (the Karmayogi ) who has taken refuge in Me; aaeatin 


all ( his ) duties; agr ever; gain: performing; aff 


even; HeaTaia by My 


grace; araay weayy gay the eternal, imperishable supreme state or abode; 


aaicarfa attains. 


The Karmayogi, however, who depends on Me, attains by My grace the 


eternal, imperishable state, even though performing all actions 


The compound adjective ‘Mad- 
vyapasrayah’ in this verse refers to the 
man who practises Karmayoga with 
special emphasis on Bhakti. Such a 
Karmayogi gives up dependence on _ all 
actions and their fruit in the shape of 
all enjoyments and takes refuge in God 
alone. Having dedicated his body, in- 
cluding the mind and senses, and all its 
activities as well as their fruit to God, 
he no longer treats them as his own, 
withdraws his attachment from them and 
ceases to hanker for anything, and remains 
exclusively devoted to Him. He looks 
upon God as his supreme goal, the highest 
object of his love, his greatest well- 
wisher, chief supporter and sole riches, 
and remains cheerful under all circum- 
stances taking them to bea dispensation of 
God. That is to say, he never rejoices 
nor grieves over the appearance or 


(56 ) 


disappearance of any worldly object or 
over any event and ever depends on God. 
Whatever he does he does according to 
His behest, for His pleasure, and under 
His guidance and inspiration regarding 
himself asa mere instrument and work- 
ing just as he is made to work, and 
views himself as entirely subject to His 
control, All this is covered by the adjective 
‘Madvyapasgrayah’. 


The compound word ‘Sarvakarmani’ 
covers all duties that have been prescribed 
in the Sastras with due regard to the 
Varna and Asrama of an individual, that 
have been referred to above by the terms 
‘Niyatam Karma’ and ‘Swabhavajam 
Karma’ and which conform to the 
commandments and directions of God. 


The use of the particle ‘Api’ is 
intended to glorify the man who practises 
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Karmayoga with special emphasis on 
Bhakti, and to show that Karmayoga is 
easy to practise. The idea is that while 
the Sankhyayogi realizes God by renounc- 
ing all luxuries and enjoyments and 
practising constant meditation on God in 
a lonely place, the Karmayogi who has 
taken refuge in God realizes the same 
God even while performing all duties 
appropriate to his Varna or grade in 
society and Asrama or stage in life. 
There is no disparity whatsoever in the 
fruit of the two disciplines, 


The substantive ‘Padam’, qualified by 
the adjectives ‘Sagwatam’ and ‘Avyayam’, 
stands for the almighty and all-supporting 
God, who has existed from eternity and 
remains for ever, who never ceases to be, 
and who is Truth, Consciousness and 
Bliss solidified. He has been called 


Extolling this the man who 
Bhakti preponderating in it, the 
Karmayogi. 


aaat aaaatia ata 
afeulngataea 6 afsa: 


practises 
Lord now 


‘Padam’ in order to show that He alone is 
the supreme goal. The same principle which 
has been termed as ‘Samsiddhi’ in verse 
45 above, as ‘Siddhi’ in the next verse 
and as ‘Mam’ or God in verse 55 above, 
has been referred to in the present verse 
as the eternal, imperishable state. The 
idea is that the same truth has been 
called by different names. 
pleased with the sentiment of the man 
practising Karmayoga with special 
emphasis on Bhakti, the Lord confers 
on him of His own accord the Yoga of 
wisdom known as Para Bhakti ( X. 10 ); 
realizing the true nature of God through 
that Buddhiyoga the devotee becomes 
one with or gets merged in God, whois 
Truth, Knowledge and Bliss solidified. 
This is what is meant by the latter half 
of this verse. 


Impressed and 


Karmayoga with the element of 


commands Arjuna to become such a 


qeqey Acge: | 
aad Aa 4 il 


adaaitn all duties or actions; Saat mentally; aft to Me; a@zaea resigning; 
afgaira Yoga in the form ot even-mindedness; safe ( and ) adopting; 
aq: exclusively devoted to Me; aaty afat: with your mind constantly given 


to Me; wa be. 


Mentally resigning all your duties to Me, and taking recourse to 
Yoga in the form of even-mindedness, be solely devoted to Me and constantly 


give yonr mind to Me. 


The man who resigns all his actions to 
God feels that his mind, senses and body, 
the activities performed by them and 
everything in the world belong to Him, 
and accordingly ceases to look upon any 


of these as his own, withdraws attach- 
ment from them and no longer craves 
for anything. He_ believes that he is 


incapable of doing anything, that it is 
God who infuses the necessary energy 


(97 ) 


into him and gets everything done by 
him according to His own will, while he 
does nothing himself. And _ believing 
thus he continues to perform all actions 
according to His behest, for His sake 
and under His guidance and _ inspiration 
acting as a mere instrument or puppet. 


Viewing success and failure, joy and 
sorrow, gain and loss and similarly 
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objects and living beings as alike is 
what is referred to here as Buddhiyoga. 
Therefore, believing that whatever 
happens in the world is controlled by 
the will and promptings of God, he who 
no longer entertains the discriminative 
feelings of attraction and aversion, de- 
light and grief, etc. in respect of 
the various objects, living beings and 
occurrences, and remains equipoised under 
all circumstances, is said to have taken 
recourse to the Yoga of equanimity. 


He who is exclusively devoted to 
God ( ‘Matparah’ ) looks upon Him as 
his supreme goal, highest asylum, greatest 
well-wisher, dearest object of love and 
chief support. Heis ever contented with 
His dispensation and remains devoted to 


practices for God-Realization. 


Even so ‘Matchittah’ is he who has his 
mind and intellect irrevocably fastened 
on God. Conceiving not the least attach- 
ment for anyone other than God, he 
remains solely engaged in thinking of 
God in terms of exclusive love, Even a 
moment’s gap in the thought of God 
becomes unbearable to him. He continues 
to perceive Him with his mind at ail 
times, even while he is sitting or stand- 
ing, walking or moving from one place 
to another, eating or drinking, dreaming 
or awake, and doing everything else. This 
is what Arjuna has been asked to doin 
the concluding verse of Chapter IX as 
also in verse 65 of the present chapter 
by the words ‘*-Manmana bhava.” 


Having thus commanded Arjuna to practise Karmayoga with special emphasis 


on Bhakti, the Lord now points out to him the reward of obeying His command 
and shows what great harm will befall him in the event of his not obeying Him. 
afta: wagaifr  asararafccafa | 


aq Beqndara wate faageata is i 


afaa: with your mind given to Me (in the aforesaid manner ); aR 
you; weit by My grace; aagaif: all difficulties; afisaf& you shall tide 
over; #4 and; Wq if; agenmia from egotism; 4 a\eafe you will not listen; 


fareeafa you will be lost. 


With your mind thus given to Me, you shall tide over all difficulties 
by My grace. And if, from egotism, you will not listen, you will be lost. (58 ) 


Having resigned all his actions to 
God in the manner suggested above, and 
constantly fixing his mind on Him, 
Arjuna would be required to do nothing 
more. By the Lord’s grace all his sorrows in 
this world as well as in the next would 
be easily obviated. Rid of all vices and 
evil propensities, he would be exempted 
for ever from the great ordeal in the 
shape of birth and death and would attain 
God, who is eternal Bliss solidified. This 
is what the Lord seeks to convey in the 
first half of this verse. 


Arjuna was a devotee and beloved 
friend of the Lord; he was, therefore, 
sure to obey Him. The Lord, however, 
warned Arjuna that just as obedience to 
Him was highly beneficial, disobedience to 
Him involved great risk; therefore, if from 
self-conceit Arjuna did not obey the Lord 
and acted according to his own will he was 
doomed. In that case he would have no 
real peace or joy in this world or the 
next and lapsing from his duty he would 
fall from the spiritual level already 
attained by him. This is what the Lord 
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seeks to impress on Arjuna in the latter 
half of the verse. 


The Lord has on a previous occasion 
acknowledged Arjuna as his devotee 
(IV. 3) and has further proclaimed that 
his devotee never falls (IX. 31). In 
the present verse, however, He warns 
Arjuna against a fall. How is this to be 
reconciled with His former estimation of 
Arjuna ? In this connection it may be 
submitted that the Lord has already met 
this objection by the use of the conditional 


conjunction ‘Chait’. It is no doubt an 
axiomatic truth that a devotee of God 


never falls; and it is equally true that 
Arjuna was supremely devoted to the 
Lord. That he should not listen to the 
Lord, and should disobey Him, was 
therefore, something out of the question. 
Nevertheless, should he prove so _ self- 
conceited as to disobey Him, he could no 
longer be counted as a devotee of God, 
and in that eventuality it was but 
reasonable that he should fall. 


In the preceding verse the Lord plainly told Arjuna that he was sure to 


fall if he proved conceited enough to disobey Him. In 
the following two 


ment the Lord now points out in 
not a sound one. 


support of this very 
verses that his 


siate- 
resolve was 


qaeatalaea a air ea aaa | 
fazag cqaeace Talaeeal faaleata oe 


aa if; stay egotism; afer taking your stand on; a art I 


wil 


not fight; gf thus; a-a&t you think; @ your; uw: this; saat: resolve; fae 
(is) vain; wa#fa: nature; «rm you; fatieaia drive ( to the act). 


If, taking your stand on egotism, you think “I will not fight”, vain 


is this resolve of yours; nature will drive you to the act. 


Commanded by the Lord on a 
previous occasion to fight (II. 3), Arjuna 
bluntly said, ‘I will not fight.” 
(II.9). The first half of the present 
verse has reference to that refusal 
on the part of Arjuna, The idea is that 
the resolve of Arjuna not to fight was 
nothing but a display of vanity on his 
‘part: he was not free to desist from 
war. It was, therefore, most undesirable 
that Arjuna should thus allow himself to 
be possessed by egotism born of ignorance, 
and should accordingly regard himself as 
wise, competent and free and take upon 
himself on the strength of such egotism the 
responsibility of accomplishing a parti- 
cular act in a particular way and make up 
his mind to desist from a particular 
course of action. This is what the Lord 
secks to impress upon Arjuna in the first 
half of this verse. 


(59) 


By denouncing Arjuna’s resolve asa 
mere display of his vanity the Lord 
seeks to convey that he would not be able 
to stick to his resolve, 7. e., he could not 
remain 2loof from war; for he was not 
free to act, he was subject to his nature. 


The word ‘Prakrti’ in this verse 
denotes the sum-total of tendencies form- 
ed as a result of actions performed 
through a number of lives, and manifest- 
ing themselves in the current life of an 
individual in the form of temperament 
or disposition; it is also called the nature 
of an individual. It is this nature that 
determines the birth of a soul ina 
community endowed with a aptitude for 
a particular type of actions; and it is under 
the influence of this nature that different 
individuals are inclined towards diverse 
types of actions, The words ‘Prakrtih 
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battle was his natural duty; hence Arjuna 
could not help porforming his duty, he 
needs must fight. What Arjuna has been 
told about war on account of his being 
a Ksatriya should be understood by 
members of other castes to apply to their 
own natural duties. 


twim niyoksyati’ are, therefore, intended 
toimpress upon Arjuna that the nature 
which had caused his birth in the Ksatriya 
race would perforce drive him even 
against his will to war. To put up a 
heroic fight when the occasion demanded 
it and not to lose heart or flee from a 


af iS 
zautasa «=o ateda «faag: waa FATT | 
aq asofa aealerafeaeqqaista aq il & Il 


aieda O son of Kunti, Arjuna; aa (the action) which; @et through 
ignorance; #44 to do; 4 g=sff you are not willing; aq that; aff too; a 
aaATA FATTY by your own past action born of your nature; f#ag: bound; 
waa: helplessly; afteafa you will do. 


That action too which you are not willing to 


ignorance,—bound 


helplessly perform. 


by your 


Kunti, Arjuna’s mother, was a very 
brave lady; while sending her message 
through Sri Krsna Himself she incited 
the Pandavas to war. Therefore, by 
addressing Arjuna as Kunti’s son, He 
seeks to impress on him that being the 
son of a brave mother and a heroic soul 
himself, he would not be able to keep 
aloof from war. 


Arjuna was a Ksatriya, fighting was 
his natural duty; hence it was not sinful 
for him to participate in war. Under 
such circumstances, it was in no way 
desirable for him to seek to avoid it. 
That he was nevertheless unwilling to 
perform his natural duty in the shape of 
fighting in a righteous cause showed 
nothing but want of thought on his part; 
otherwise there was no sufficient ground 
for his shirking the duty. This is what 
the Lord seeks to convey by the words 
‘Kartum na itchhasi yat mohat’. 


Again, fighting was a natura] duty 
with Arjuna; hence he was bound by it, 
i. €., intimately connected with it. Under 
such circumstances, it would drag him 


own duty born 


undertake through 
of your nature, you will 


( 60 ) 


perforce to it even against his will and 
impelled by his nature he would have to 
doit. Therefore, if he did it as the Lord 
bade him do, 2. e., according to the process: 
laid down in verse 57 above, Arjuna 
would be freed from the bondage of 
Karma and realize the Lord; or else being 
caught in the meshes of attraction and 
aversion he would continue to drift in 
the ocean of mundane existence in the 
form of birth and death. This is what 
the Lord seeks to impress on Arjuna in 
the present verse. 


The idea is that a man who is being 
carried away by the current of a river can 
never be able to cross it by forcing his 
way against the current; while he who 
moves along the current by catching hold 
of a barge or a log of wood or by 
floating on the surface of water through 
the art of swimming reaches the bank 
and even goes beyond it. Similarly, the 
man who having been caught in the 
stream of Prakrti struggles against it, 7. e., 
wilfully neglects his duties, cannot go 
beyond Nature, but on the other hand 
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gets involved init more and more; while 
he who betaking himself to God or to 
Karmayoga (the path of Action ) or rising 
above Prakrti according to the process of 


Jiianayoga, continues to perform duties 
according to his nature, is freed from the 
bondage of Karma and transcends Prakrti, 
t. é., realizes God. 


In the foregoing verses man has been declared as dependent on his 


nature 
in the matter of performing actions. Here one may ask: Prakrti or nature is 
unconscrous, how can it bring anyone under its sway 2? The Lord, therefore, says:— 
eS © ° 
gat: «= wayatat «= geatsya farsa 
s 
mnAat ayaa aareeia atari ee il 


aga O Arjuna; a-areeft mounted on the yehicle of the body; aayqarfa 
all living beings; gaz: God (who is their inner controller ); araat by His 
illusive power; s1aaq turning round and round ( according to their respective 


Karmas ); aayarara of all creatures; ¢24 in the heart; fase abides. 


Arjuna, God abides in the heart of all creatures, causing them to revolve 
according to their Karma by His illnsive power, seated as those beings are in the 


vehicle of the body. 


Though the man who is seated in a 
vehicle moves not himself, the motion of 
the vehicle imparts locomotion to him; even 
so though the Self is immovable—is really 
speaking wholly beyond all activity,—yet, 
being identified with a body due to 
ignorance that has existed from time 
without beginning, the activity of the 
body is attributed to the Soul. This is 
what the Lord means by figuratively speak- 
ing of the body asa vehicle. 


The driver who propels a_ vehicle 
remains in the vehicle himself; even so 
God dwells in the heart of all creatures and 
it is while seated in their heart that He 
causes them to revolve according to their 
Karma. Hence no decree of God is liable 
to the least error; for all-powerful, all- 
pervading and omniscient as He is, He is 
fully aware of all the doings of those 
creatures. This is what is meant by the first 
half of this verse. 


In order to reward or punish the 
various Jfvas or embodied souls accord- 
jng to the doings of their previous lives 


(61) 


God causes them to be born in different 
species. He unites them with or disjoins 
them from various objects, activities 
and living beings and urges them to 
newer forms of activity in accordance 
with their nature. This is how God 
causes living beings to revolve through His 
Maya. 


This raises the question of freedom 
of will. Is man free to act according to 
his will or does he depend for his actions 
on any other agency ? If he is dependent, 
what is the nature of his dependence and 
on whom does he depend—on his own 
nature or on Prakrti or God? For at one 
place man has been declared free as 
having the right to act (II. 47), and at 
another place as subject to his individual 
nature ( III. 33) and ata third place as 
dependent on God ( X.8). In this very 
chapter he has been declared as dependent 
on or subject to his own peculiar nature 
in verses 59 and 60 and in the present 
verse as dependent on God, This point 
evidently needs elucidation, 
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In this connection it may be submitted 
that man is neither free to act nor to 
abstain from action. That is why it has 
been said that no living being can remain 
inactive even for 2 moment ( III. 5 ). 
Even the statement that man has the 
right to act is intended not to declare 
him free but only to proclaim him as 
dependent; for he has thereby been 
pronounced as incapable of giving up 
action. Now as regards the agency on 
which he depends, our submission is that 
it is just the same to call him as dependent 
on Prakrti, on his own nature or on God. 
For, aS a matter of fact, Prakrti and 
nature are synonymous terms; and as for 
God, He urges the different Jivas or em- 
bodied souls to action through His illusive 
power according to their individual nature 
in quite an unconcerned way, 7. e., remaining 
altogether unaffected or unattached. There- 
fore, to call a man dependent on God is 
just the same as to declare him subject 
to his own nature. In the alternative case it 
is God who is the lord and director of 
Prakrti, so that even to callaman as subject 
to his own nature is tantamount to calling 
him dependent on God. 


Here it may be asked: If man is 
absolutely dependent, what is the way 
or redeeming him and what need is there 
for scriptures determining what a man 
should do and what he should not. Our 
reply to this question is that the Sastras 
are not intended to divert a man from 
his natural duties or to urge him to acts 
which are antagonistic to his nature. 
Their intention is to deter him from 
wrongful acts which he is liable to 
commit under the impulse of likes and 
dislikes while discharging his duties, and 
to encourage him to perform his duties 
in a righteous spirit. Hence, though 
bound by his own nature in performing 
actions, he is not so fettered in the 
matter of reforming this nature. There- 
fore, waking, up asa result of the teach- 
ings of the Sastras and holy men, if he 
takes refuge in Almighty God, who is 
the director of Prakrti, and, giving up 
morbid feelings such as those of attrac- 
tion and aversion etc., rightly 
performs his natural duties in a 
disinterested spirit according to the 
scriptural injunctions, he can surely be 
redeemed. 


In the preceding verse it has been proved that man is not free to abandon 


his duties, he its driven to his 
nature; for Almighty God, who 


controller, causes all living beings to 


it is mot posstbie for man to resist His 
a man do 
supreme peace ? Thereupon the Lord prescribes the duty for 


If such is the case, what should 
of Karma and attain 


Arjuna in the following verse:— 


aay 9-0 


naiural 
remains seated in the heart 
revolve 


prompting. The 


1s3 wauaa 


duties under ihe prompting of his own 


of all as their inner 
according to their own nature and 
question, therefore, arises: 


in order to get rid of the bondage 


ANT | 


aeregeae fear Tate aR a AVATAR 


ara O descendant of Bharata; aaaaa with all your beings; aq Him 
(God); ga alone; am nes take refuge in; asa by His mere grace; 
r\ iS ? ” \ ay 2p : 
Wa Witay supreme peace; araq eatagq (and ) the eternal state; sireafe you 


shall attain to. 


Take shelter in Him alone with all your being, Arjuna. By His mere grace 


you shall attain supreme peace and the eternal state. 


(62). 
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The personal pronoun ‘Tam’ refers to 
the same almighty, all-supporting and 
all-pervading God, who is the director 
and inner controller of all and has been 
spoken of in the preceding verse as 
seated in the heart of all living beings. 
And he who, having offered his mind, 
intellect, senses, and vital airs, as well 
as all his wealth and relations etc. to 
_ Him, throws his entire responsibility on 
Him is said to have taken refuge in Him 
with all his being. 


That is to say, having devoutly 
ascertained the virtues, glory, truth and 
essential character of God, such a man 
looks upon Him alone as_ his supreme 
goal and safest retreat, chief support 
and total wealth; and recognizing Him 
as his lord, protector, supporter, director 
and greatest well-wisher he depends on 
Him in every way and is rid of all fear. 
Regarding everything as belonging to God 
and feeling His presence everywhere, he 
gives up the feeling of mineness and the 
sense of doership, as well as attachment 
and desire, in respect of all actions and 
serves God, seated in the heart of all 
living beings, according to His behests 
through the performance of his duties. 


Thus commanding Arjuna to take refuge in 
teaching on the 


Lord now winds up His 


all, the 


Whatever pleasurable or painful  ex- 
periences he is subjected to, he treats 
them as a boon sent by God and remains 
ever satisfied. He never feels the least 
aggrieved over any dispensation of 
Providence. Turning his back on honour, 
fame and prestige he never entertains 
the feeling of mineness or attachment in 
respect of anything other than God. 
With utmost reverence and exclusive 
attachment he ever continues to hear, 
reflect on and recite the names, virtues, 
glory, stories, truth and essential character 
of God. All these sentiments and 
practices are covered by taking refuge in 
God with all one’s being. 


The devotee who takes refuge in 
God in the aforesaid manner begins to 
receive a never-ending flood of grace 
from the supremely compassionate, 
benevolent and almighty God, which 
washes away all his sorrows and bondage. 
Thus rid of all sorrows and bondage the 
devotee is filled with supreme joy and 
realizes the eternal Brahma or God, who 
is Truth, Consciousness and Bliss solidified. 
This is what is meant by his attaining 
Supreme peace and the eternal supreme 
abode through the grace of God. 


God, 
subject and 


the inner controller of 


says:— 


at & gamer geng geat war 


faasaazatin 


qasstq aut 


BE i BAN 


gia thus; gate agawq more secret than secrecy itself; stay wisdom; 
vat by Me; a to you; areata has been imparted; yaa this ( esoteric wisdom ); 
waan fully; faeza pondering carefully; a7 as; g=efa& you like; aa accord- 


ingly; He do. 


Thus has this wisdom, more secret than secrecy itself, been imparted 


to you by Me. 

The particle ‘Iti? in this verse marks 
the conclusion of the gospel and covers 
all that has been taught by the Lord 
from verse 11 of Chapter II up to the 


preceding verse. 


99 B. G. 


Fully pondering it, do as you like. 


( 63 ) 


The word ‘Jiianam’ covers the entire 
range of the Lord’s teachings—whatever 
He has told Arjuna from verse 11 of 
Chapter II to the preceding verse with 
a view to unfolding in clear terms the 
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secret of His virtues, glory, truth and 
essential character. The whole of this 
teaching is conducive to the direct know- 
ledge of God, hence it has been termed as 
‘Jiana’ (wisdom). Of all those secrets 
in the secular as well as in the sacred 
domain that have been considered as 
worth keeping from general knowledge, 
the teaching which gives a correct idea 
of the virtues, glory and __ essential 
character of God has been recognized as 
the most esoteric. The use of the 
qualification ‘Guhyat guhyataram’ with 
‘Jfianam’ is, therefore, intended to bring 
out the glory of this teaching as well as 
to impress on Arjuna’s mind the truth 


that these things should not be revealed 
before the unqualified. 


The personal pronoun ‘Maya’ has 
been used by the Lord to show that 
none else could expound the truth of 
His divine virtues, glory and essential 
character as He Himself would do; hence 
the wisdom taught by Him above was 
exceedingly valuable. Even so the use 
of the pronoun ‘Te’ is intended to convey 
that the wisdom referred to above has 
been imparted by the Lord for the 
spiritual well-being of Arjuna considering 
him as qualified to receive it. And the 
passive participle ‘Akhyatam’ indicates 
that whatever the Lord had got to say on 
the subject had already been told; and 
that he had nathing more to say. 


Commencing His teaching from verse 
11 of Chapter II, the Lord declared the 
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vocation of fighting at more than one 
places ( II. 18, 37; I1I. 30; VIII. 7; XI. 
34) as the duty of Arjuna according to 
both Sankhyayoga and Karmayoga, the 
disciplines of Knowledge and Action, and 
exhorted him to take refuge in Him. 
Then, after fully expounding in Chapter 
XVIII the truth of Sannydsa ( Sankhya ) 
and Tyaga ( Yoga ) in response to Arjuna’s 
enquiry, He reiterated in verses 56 and 
57 the glory of Karmayoga with the 
element of Bhakti preponderating in it 
and invited him to approach Him for 
shelter. Nevertheless, since Arjuna did 
not express his willingness to do s0, 
the Lord once\ more showed the unique 
reward of obeying His commands to that 
effect and also pointed out the great risk 
involved in disobeying Him. When 
Arjuna made no answer even then, the 
Lord deemed it necessary to caution him; 
and with that end in view He told him 
that God was the inspirer of all and dwelt 
in the heart of all, and accordingly asked 
him to betake himself to Him. When 
Arjuna remained silent even on this, the 
Lord wound up His teaching in the first 
half of the present verse; and glorifying the 
teaching already imparted, He admonished 
Arjuna to ponder the same and in conclusion 
asked him to do as he liked ( aazafe TAT HS ). 
In other words, He exhorted Arjuna to 
follow any of the several disciplines 
taught by Him, viz., Karmayoga, Jfana- 
yoga and Bhaktiyoga etc., whichever 


appealed to him, or to do whatever he 
thought fit. 


When Arjuna made no answer even on being thus asked to decide on his 
course after pondering the entire range of the Lord's teaching, and when he got 
despondent as «it were, thinking himself to be unqualified and unable to 
determine his duty, the Lord, who is the inner controller of all and knows the 


mind of all, took compassion on Arjuna of his own accord, and with the intention 
of telling him the quintessence of the whole teaching of the Gita, said:— 


ayaa ys aq F 


GH qa: | 


wista @ ecinfa adt agaist a fear een 


aaqaaaq the most esoteric of all; & My; qaq Supremely secret; a4 | 


4 


4 
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word; 44: again, once more; aq hear; # to Me; zzeq ge: exceedingly dear; 
fa you are; aa: therefore; za this; feta salutary (advice ); % to you; azarfa 


I shall offer. 


Hear, again, My supremely secret word, the most esoteric of all 
truths. You are extremely dear to Me; therefore, I shall offer you this 


salutary advice. 


All that the Lord has told Arjuna 
so far is worth preserving as a secret; 
hence the Lord has spoken of it time and 
again as ‘supremely esoteric’? and ‘the 
Supreme secret.’ Of all those teachings, 
again, the words in which He has revealed 
His own virtues, glory, greatness, essential 
character and divine power, that is to 
say, wherever He has declared Himself 
as no other than the all-pervading, all- 
supporting, all-powerful God, who is 
both with and without attributes, and 
asked Arjuna to practise His adoration 
and take shelter in Him, are worth 
keeping from others’ knowledge more 
than anything else. That is why the Lord 
has used the adjective ‘Guhyatamam’ 
(most secret) in the opening verse of 
Chapter IX and the word ‘Rajaguhyam’ 
( the sovereign secret} inthe very next; 
for, fully describing His own virtues, 
glory, essential character, mystery and 
divinity in that chapter, He has clearly 
asked Arjuna to practise His worship and 
place himself under His protection. Even 
so, while introducing once more the topic 
of self-surrender to Himself in Chapter X, 
the Lord has similarly used the adjective 
‘Paramam’ with ‘Vachah’ in the very open- 
Ing verse. In the same way, by using the 
qualifications ‘Sarvaguhyatamam’ and 
‘Paramam’ with ‘Vachah’ in the present 
verse, the Lord indicates that He would 
deliver to Arjuna in the next two verses 
the most important and esoteric part of 
His teaching. 


The secret that the Lord seeks to 


The Lord 
preceding verse to reveal, 


of all 


now unfolds the secret 


(64) 


confide to Arjuna in the following two 
verses has been communicated to him 
even before ( IX. 34; XII. 6, 7; XVIII. 56- 
57). Arjuna, however, failed to take special 
note of it; that is why, sifting that most 
valuable gospel from the entire body of 
His teachings He was going to repeat it 
once more and expected that Arjuna 
would carefully listen to it and treasure 
it. This is what is implied by the use of 
the words ‘Bhiyah srnu’. 

In the preceding verse the Lord 
directed Arjuna to use his independent 
judgment in determining his duty, He did 
not keep to Himself the responsibility in 
respect of the same. This filled the mind 
of Arjuna with dejection. He wondered 
why the Lord spoke to him in that 
Strain and begin to doubt his faith in 
the Lord, his devotion and attachment 
to Him, Therefore, with a view to driving 
away the despondency of Arjuna and in 
order to cheer him up, the Lord assures 
him that he was exceptionally dear to 
Him, that thetie of love obtaining between 
them was indissoluble; hence he need not 
feel downcast. This is what He seeks to 
impress upon him through the words ‘Istah 
asi Me drdham’, 

The indeclinable ‘Tatah’ implies 
cause. The Lord thereby shows that, 
Arjuna being His most intimate friend, 
He would keep nothing from Arjuna and 
would confide the most esoteric truth to 
him in his own interest, and that what- 
ever He would tell Arjuna would prove 
highly beneficial to him. 


secrets that He promised in the 
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waa wa Ag Aas Al aAAeHE | 
masala aa a stan faatsfa anes il 


azaal wa give your mind to Me; aam: (be) My devotee; aa (be ) 
My worshipper; ata to Me; aaege bow; ara to Me; 4a alone; ucafa ‘you 
will come; * to you; aa traly; sfas4 I promise; # My; fsa: beloved; 


afa you are. 


Give your mind to Me, be devoted to Me, worship Me and bow to Me. 
Doing so you will come to Me alone, I truly promise you; for you are 


exceptionally dear to Me. 


Knowing the Lord as all-powerful, 
all-supportiang, all-wise, all-pervading, the 
ruler and inner controller of all, and a 
veritable ocean of surpassing beauty, love, 
divinity and other virtues, he who steadily 
fixes his mind on Him with exclusive 
love and cannot bear even a moment's 
separation from Him is said to have 
given his mind to Him, For a detailed 
explanation of the term ‘Manmanah’ the 
reader is referred to the commentary 
on the concluding verse of Chapter IX. 


A devotee of the Lord recognizes Him 
as his only supporter, master, guardian, 
supreme goal and chief support, and places 
himself wholly under the Lord’s control. 
He does not reserve the least freedom to 
himself and entirely depends on the Lord. 
He remains ever contented with every 
dispensation of the Lord, obeys Him under 
all circumstances, and loves Him with an 
undivided heart and with utmost reverence. 
This is what the Lord expects Arjuna to do 
when He asks Arjuna to be devoted to Him. 


A votary of the Lord offers worship 
to His image with reverence, devotion 
and love, by means of leaves and flowers 
as mentioned in verse 26 of Chapter IX. He 
invokes the .Lord’s presence with his 
heart and worships the Lord mentally. 
He reveres the Lord’s utterances, 
the scene of His sports, and His 
images in every way; and realizing 
the Lord’s presence everywhere or treating 
all living beings as His own manifestations 


( 69 ) 


he renders them appropriate service and 
homage and treats them with due honour 
and respect. All thisis included in His 
worship. The subject has been discussed 
more fully in the commentary on verses 
26 to 28 and 34 of Chapter IX. 


The personal pronoun ‘Mam’ in this 
verse stands for the integral Divinity or 
the Supreme Person, who is all-powerful 
and adorned with all virtues, who is the 
inner controller and the chief support of 
all, who has many aspects such as qualified 
and unqualified, formless and endowed 
with form, and so on. Itis He who manifest- 
ed Himself in the form of Sri Krsna and is 
represented here as delivering His gospel 


of the Git% to Arjuna. It is He, again, 


who manifested Himself as Sri Rama in the 
Tretaé age and set up the ideal of virtue, 
And He is the same who manifested 
Himself in the form of a man-lion in the 
Satyayuga and rescued Prahlada. 


. Prostration before any image, 
picture, footprints or wooden sandals 
of the Lord or before the scriptures 
depicting His virtues, glory and truth, 
or bowing to all living beings realiz- 
ing His presence in all or regarding 
all as His manifestations or living images— 
this is what is meant by bowing to the 
Lord. The idea has been elaborated in 
the concluding verse of Chapter IX. 


By adopting the course of discipline 
indicated in the above paragraphs one is 
sure to realize the almighty Lord, whe 
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is Truth, Consciousness and Bliss solidified. 
What is meant by His realization has 
also been pointed out in the commentary 


pursues the course of discipline suggested 
above surely realizes Him, a man should 
Strive his level best to attain the qualifica- 


on the concluding verse of Chapter IX. - tions mentioned in the verse. 


Arjuna was a beloved devotee and 
friend of the Lord. Therefore, out of love 
and kindly feelings towards him the Lord 
was anxious that Arjuna, and through him 
all qualified souls, should repose unwaver- 
ing faith in the Lord. It is with this 
idea that He uses the words ‘Te satyam 
pratijane (I truly promise you).” That 
is to say, reposing firm faith in the 
assurance of the Lord that one who 


The words “Me priyah asi” are 
intended to justify the assurance given 
by the loving Lord in the words “Te 
Satyam pratijane,’’ What He means to 
say is that it was His love for Arjuna 
that compelled Him to give the above 
assurance in order or strengthen his 
faith; otherwise there was no need for 
Him to do so.* 


* Who can glorify the high-souled Arjuna, for whose sake God Himself delivered with His 
own lips the divine message of the Git& In the Udyoga-Parva of the Mahabharata we read 
as follows :— 


UT ATAT: Hoy: HST AL: TAT: b AMUMTT aesa araaa fear HAY 
. (49. 20) 


“Sri Krsna is the divine sage Narayana Himself and Arjuna has been declared as Nara 
( the twin-born brother of Narayana ), Narayana and Nara are one life manifested in two forms.” 

















Our object here is to show how great was the love the Lord bore towards Arjuna. This 
itself will indicate how dearly he was loved by Arjuna. 
Bhagavan Sri Krsna was a close companion of Arjuna and often remained by his side even 


during his excursions into the forest and his sports in water, at the royal court as well as 
during sacrificial performances etc. They were on such intimate terms with each other that even in 
their domestic life one came across scenes of free interchange of pure and unadulterated love 
between them. Returning from the camp of the Pandavas, Safijaya, King Dhrtarastra’s minister, gave 
the following account to his master :— 

“T have seen unique love between Sri Krsna and Arjuna. In order to have a talk with 
them I called at their inner apartment in a most. humble spirit ! I saw there the two noble 
souls seated on a most precious seat, clad in rich costumes and adorned with costly jewels. In the 
lap of Arjuna rested the feet of Sri Krsna, while Arjuna’s pyre, feet rested in the lap of Draupadi ( the 
common consort of the Pandavas) and Satyabhama (Sri Krsna’s consort). Finding me there Arjuna 
pushed the gold stool from beneath his feet towards me and beckoned to me take my seat on it, 
I touched it with reverence and squatted on the* floor.” 

Bhagavan Sri Krsna called onthe Pandavas in the forest and in course of His conversation 


He spoke to Arjuna thus :— 


maa wt aaaié F adlareada a i aecat éfe a at zfe aearagq a Arad i 
( Maha., Vana., XII. 45 ) 


Those who are Mine are wholly and solely yours, 


“Arjuna, you are Mine and I am yours. 
He who is on inimical terms with you is My 


In other words, whatever is Mine belongs to you. 
enemy; and whoever is devoted to you is devoted to Me.” she 

When Bhigma had mowed down the Pandava army for nine days, Yadhigtbira approached 
the Lord at night and said to Him in great perturbation, “Sri Krsna, our encounter pe ean is 
just like the rushing of moths intothe burning flame for being devoured by it. ange he my 
to do.” To this Bhagavan Sri Krsna comfortingly said, ‘Be not worried. Tell Bia bre ae booty 
of Bhisma. Rest assured that Arjuna will kill him.” Then, revealing the tie of lov 


Him to Arjuna, the Lord said ;— 
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Not only does the man who practises that He is easy of realization through 
in a full - measure all the four items mere exclusive thought; verse 23 of 
mentioned above attain God; but the Chapter VII and verse 25 of Chapter IX 
practice of even one of these can lead to state that he who is solely devoted to 
God-Realization. For the Lord Himself the Lord eventually attains Him; while 
declares in verse 14 of Chapter VIII verses 26 to 28 of Chapter IX and verse 








qa MlaT AN TAT Aral far ca Ti AiareaHa aeafa meas aga u 
ur aft ave aad Migs AIT 1 UT A: AAARATA «IRAN ALETTA II 


( Maha., Bhisma., 107. 33-34 ) 


“O king! your brother, Arjuna, is My friend, relation and disciple too. I can cut My own 
flesh and part with it for the sake of Arjuna. And this tiger among men can as well lay down his 
life for My sake. We have pledged our word, dear cousin, that we shall stand by each other till the end.” 


This can furnish some clue to the tie of uncommon love that bound Bhagavan Sri Krsna 


to Arjuna. 


Karna was in possession of an infallible weapon (akind of lancet ) which he had received 
from Indra, the lord of paradise. The latter had told him that the warrior at whom he hurled it 
would surely die, But he could use the missile only once, Karna had kept the lancet in reserve for 
being used against Arjuna. Duryodhana and others repeatedly urged him to use the missile against 
Arjuna and kill him outright. Karna himself would feel inclined to do so. But as soonas he came 
face to face with Arjuna, Bhagavan Sri Krsna, who occupied the charioteer’s box in the latter’s car, 
cast such a spell on Karna that he forgot to discharge the missile, When Ghatotkacha, Bhima’s son 
from a demon wife, played havoc among the Kaurava army by his demoniac stratagems, Duryodhana 
and others were all unnerved. They all exclaimed with one voice, ‘First dispose of this wretch by 
hurling Indra’s missile, so that we may be spared. At this dead of night if this demon finishes us all, 
of what avail would that missile be tous, which you have specially reserved for Arjuna ?” Therefore, 
Karna felt constrained to hurl the missile at Ghatotkacha, who died instantaneously. His death cast 
a gloom over theentire Pandava family. Bhagavan Sri Krsna, however, was immensely pleased. As 
if maddened with joy Heclasped Arjuna to His bosom again and again. Later on He took Satyaki 
into His confidence and said, ‘Satyaki, on the battlefield it was I who kept Karna spell-bound, 
That is why he could not discharge the missile against Arjuna so far. So long asthe missile, which 
was capable of despatching Arjuna, remained with Karna, I was in perpetual anxiety. Anxiety played 
so much on My nerves that I could not get a wink of sleep at night, nor did I ever have a gleam 
of joy. Seeing that infallible weapon used up today, I deem Arjuna to have escaped the jaws of 
death. Look here, My beloved parents, friends and kinsmen like you and My own life are not dearer 
to Me than Arjuna. In the field of battle protection of Arjuna’s life is more essential in My 
eyes than that of any other life. I would not barter away Arjuna even for anything which is more 
valuable than the kingdom of the three worlds. Today I cannot contain Myself for joy to see Arjuna 
reborn as it were.” 


amlarasag aahag waeycggenq | asst aaa afsar qr gaa i 
aq: FQ: GAT AyaTAa HsHa_ i at semafta set ae saa 
( Maha., Drona., 182. 44-45 ) 


< The friendship of Sri Krsna and Arjuna was so well-known that Duryodhana himself 
once sald ?— 


arent fe SON: Tea HEMT gH: 1 ae aaraia: Hort aT Haleeaqay | 
HM TIT eaTMHAT wiq 1 ada wd: Homd swat qeasa u 
( Maha., Sabha., 52, $1-33 ) 
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46 of the present chapter declare Him as 
attainable through mere worship. Of 
course, it is true that the specific practice 
of any one of the aforesaid times inci- 


aadaa afta 
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dentally involves the practice of other 
limbs too; and the feeling of reverence 
and devotion is involved in the practice 
of all these limbs. 


WAG UW AT! 


AE cA BaAAMaal Aleafercata ar sa: | Se i 


aaaaia all duties; afieasa resigning (to Me); wea only; ar Me (the 
all-powerful and all-supporting Lord); awa aa take refuge in; wzq I; cat 
you; @aqtza: of all sins; atefrcaf shall absolve; ar awa: worry not. 


Resigning all your duties to Me, the 


Lord, take refuge in Me alone. 
not. 


The compsund word ‘Sarvadharman’ 
in this verse denotes all those duties 
enjoined by the Sastras, which have been 
prescribed for a particular man according 
to -vhis grade in society, stage in life, 
temperament and_ circumstances, and 
which have been referred to in verse 6 
of Chapter XII as ‘Sarvani Karm@ni’ and 


I shall absolve you of all 


all-powerful and all-supporting 
sins, worry 


(66) 


by the term ‘SarvakarmAni’ in verse 57 of 
the present chapter. Laying down all these 
duties in God in the manner suggested 
in the commentary on the verses mentioned 
above is what is meant by the verb 
‘Parityajya’. For, while discussing the 
conception of ‘Tydga’ in the course of 
this chapter, the Lord has unequivocally 





oes eee oe Ce EE 

















anton 








“Sr] Krsna is the soul of Arjuna and Arjuna, the soul of Sti_ Krsna. Sri Krsna would do 
ante eo anes ask Him to do; there is no doubt about it. Sri Krsna can _forgo even the 
celestial world for the sake of Arjuna; even so Arjuna can give up his very life for Sri Krsna’s sake.” 

There are many more episodes illustrative of the ideal love between Sri Krsna and Arjuna. 
For them the reader is referred to the relevant portions of the Mahabharata and Srimad Bhagavata. 

It was due to this exceptional love of Arjuna that the Lord had to unfold to him the 
most bidden secret of His integral being known by the name of Purugottama * or the Supreme Person, 
which is even more secret than the all comparatively esoteric wisdom. And it was for this love lS 
even inthe Supreme Abode of the Lord, Arjuna obtained the most rare privilege of personal service 
to the Lord, which is coveted by the greatest Vedantists and exponents of the Vedas. After his ascent 
to heaven the pious king Yudhisthira, who had attained a super-celestial bedy, saw in the Supreme 


Abode of the Lord :— 
zat aq mare ara aguiaaq i team eaxaqor fecaceteqeaTy 


amra afaaeiest: guafame: 1 STeTAT SINT HleyTaT ATAAT I 
; ( Maha., Swarga., IV. 2-4 ) 


1 there with His own Brahmic or purely spiritual Body, 
d other formidable missiles are waiting 
Arjuna is also 


“Bhagavan Sri Govinda is endowec 

which is all efulgence. His divine weapons such as the Discus, an 
i sti ! The most 

Him in their super-celestial human semblances ! ' | ana i 

 edlieg upon Him”. Such is the ‘supreme reward’ of carefully hearing, grasping and assimilating the 

hilosophy of the Gita. And it is quite in the fitness of things that a man like Arjuna, who bese aH 
ae Ce iientled most selfless, talented and wise but also the supremely beloved friend, servant an 

, 


disciple of the Lord, should obtain the ‘supreme reward’, 


glorious and heroic 
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declared in verse 7 that it is not justifi- 
able to abandon one’s allotted duties, so 
that giving them up through ignorance is 
what has been characterized as Tamasic 
Tyaga. Therefore, by no stretch of 
imagination can the word ‘Parityajya’ be 
interpreted in the sense of abandoning 
all duties. 


Besides this, the Lord has commanded 
Arjuna at more than one places ( III. 30; 
VIII. 7; XI. 34) not to desist from 
fighting, which is a sacred duty with the 
Ksatriyas, but to participate in war 
resigning all duties to Him. And having 
carefully listened to the Gita, Arjuna 
himself not only expresses his willing- 
ness to do His bidding in verse 73 of 
the present chapter, but actually participat- 
ed in the Mahabharata war and _ thus 
discharged his sacred obligation. 
‘Sarvadharman parityajya’ should, there- 
fore, be taken to mean laying down all 
one’s duties in the Lord, and not actually 
giving them up. And the man who has 
laid down his duties in the Lord regards 
everything as belonging to Him; and 
completely renouncing the feeling of ‘1’ 
and ‘mine’, as well as attachment and 
desire in respect of his mind, senses and 
body and with regard to all actions 
performed by them as well as to their 
fruit, continues to perform such duties 
only for His sake and according to His 


behests and prompting like a mere tool 
in His hands. 


Having resigned all his duties to 
God in the above manner, the devotee 
who has solely taken refuge in the Lord 
regards Him as his supreme goal, safest 
retreat, chief support, dearest object of 
love, greatest well-wisher, most intimate 
friend and nearest relative, and looks 
upon Him as his supporter, lord and 
guardian. He constantly thinks of Him 
at all times with supreme reverence and 


exclusive love even while Sitting or 


Having thus concluded the teaching of the 


standing, awake or asleep, eating and 
drinking, walking and moving from one 
place to another and carrying out His 
behests in every way. He ever remains 
contented with His dispensation and like 
the celebrated devotee, Prahlada, entirely 
depends on Him and Him alone. All 
this is covered by taking refuge in the 
Lord. The idea has been clearly brought 
out in the commentary on verse 6 of 
Chapter XII, the concluding verse of 
Chapter IX and verse 57 of this very 
chapter. 


The word ‘Papa’ forming part of the 
compound word ‘Sarvapapebhyah’ in 
this verse stands for the bondage of 
action in the shape of fruits of good and 
evil deeds, under which this Jiva or 
embodied soul has been revolving from 
birth to birth through different species 
of life; and the absolution from sins 
referred to here consists in freeing one 
from the above bondage. Therefore, the 
idea underlying the freedom from sins 
promised by the Lord is the same as 
has been conveyed in verse 31 of Chapter 
IIl by the words ‘Karmabhih muchyante’ 
by the words ‘Mrtyusamsdrasdgarat 
samuddharita bhavami? in verse 7 of 
Chapter XIT, and by the words ‘Matprasadat 


sarvadurgaui tarigsyasi? in verse 58 of 
the present chapter. 


The Lord winds up the teaching of 
the Gita by comforting Arjuna jin the 
words “Ma Suchah” ( worry not ). 
Concluding with these words the teaching 
which He commenced in verse 11 of 
Chapter II with the words ‘Agochyan’ 
(not worth grieving for), the Lord 
exhorts Arjuna, who had already betaken 
himself to Him, to surrender himself 
completely and thereby be rid of all 
worries, and having shed all grief and 
fear, abandon himself to His care for 
ever. This total absence of sorrow and 


realization of God form th inci 
theme of the Gita. : Puna 


Gita, the Lord mow seeks to 


ee 
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glorify the teaching and the study etc. of this gospel and with this end in view He first 
points out the marks of him who is unqualified for the same and forbids Arjuna to impart 


the teaching to such a man. 


q@ a aaqena ana Fara | 
AAA asta sat atsvraata | eo Il 


, &@ by you; 27H this (secret gospel of the Gita); *alawq never; 7 
neither; aaqesia to a man who lacks penance; 4 nor; wat to him who 
is not devoted; 4 @ nor again; ayav% to him who is unwilling to hear; 


araq should be 


imparted; @ and; 4: who (to him ); 


ara Me; araqata 


finds fault with; # never (should it be imparted ). 


This secret gospel of the Gita should never be imparted to a man 
who lacks penance, nor to him who is wanting in devotion, nor even to 
him who lends not a willing ear; and in no case to him who finds fault 


with Me. 


The demonstrative pronoun ‘Idam’ in 
this verse covers the entire range of the 
Lord’s teachings imparted to Arjuna 
from verse 11 of Chapter II to the 
preceding verse with a view to expound- 
ing the truth of His own virtues, glory, 
mystery and _ essential character. In 
order to determine the eligibility for 
receiving this gospel the Lord forbids 
Arjuna to repeat it to those who labour 
under the four disqualifications mentioned 
in this verse. Out of the four types of 
unqualified persons referred to above the 
Lord mentions first of all him who lacks 
austerity. By shutting out this man from 
the portals of the Gita the Lord seeks 
to impress upon Arjuna that the gospel 
of the Gita is an extremely profound 
secret, that Arjuna was His most loving 
devotee and endowed with divine virtues, 
hence He had confided it to him in his 
own interest, recognizing him as qualified 
to receive it. Therefore He warns Arjuna 
not to repeat the Gita. replete as it is 
with an exposition of His virtues, glory 
and reality, to a man who is not given 
to austerity in the form of discharging 
his own sacred obligations, who having 


100 B. G. 


( 67 ) 


abandoned his duty has given himself 
over to sinful ways out of greed for 
worldly pleasures due to attachment for 
sensuous enjoyments. For such a man 
would be incapable of assimilating this 
teaching and would thereby bring 
dishonour to the same as well as to the 
Lord Himself. 

The compound word ‘Abhaktaya’ 
stands for the unbeliever who has no 
faith in God, much less love or reverence 
for Him, and who regards himself as every- 
thing. The most esoteric gospel of the Gita 
should not be delivered to such a man 
either; for being incapable of grasping 
its secret he would be unable to 
assimilate it. 

Even ifa man practises austerity in 
the shape of performing his sacred duties, 
but. having no reverence and love for the 
teaching of the Gita does not care to 
lend his ear to it, this most esoteric 
gospel should not be delivered to him. 
For a man of this type would get 
disgusted with it, and would not be 
able to appreciate it. Thereby he would 
only belittle the teaching as well as 


the Lord. 
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In no case should this teaching be 
repeated to a man who cavils at the 
Lord,—who has assumed a form with 


attributes for redeeming the world,—who 
paints His virtues as a vice and vilifies 
Him. For, being jealous of the Lord’s 
virtues, glory and divinity, be would treat 
the Lord with even greater contempt 


and thereby aggravate his sin. 
He who is free from all 
disqualifications mentioned in this verse 


Flaving thus pointed out the 


the four 


marks of 


is unquestionably fully qualified to receive 
this gospel. Next to him, he who lacks 
penance in the form of devotion to his 
duty, but is free from the other three 
disqualifications is also eligible for it. And 
he too who is neither given to austerity 
nor fully devoted to the Lord, but who 
is willing to hear the Gita, is qualified 
to a certain extent, He, however, who 
looks on the Lord with a carping eye or 
vilifies Him is absolutely unqualified. 


him who is unqualified to receive the gospel 


of the Gita, the Lord now tells Arjuna in the following two verses the reward and value 
F a & 


of propagating it among His devotees. 


GQ tt qa ga agatatnarenfa | 
ate af act wat am acqeqeag: | ec 1 


7: (he) who; aft to Me; wa supreme: alta love; Hear having 
offered; aH TAH most secret; gaa this ( gospel of the Gita ); awe among 


My devotees; afaareafe will preach; 
usaf shall come to. 


He who, offering the highest love to Me, preaches the 
gospel of the Gita among My devotees, 


no doubt about it. 


The demonstrative adjective ‘Imam’ 
in this verse refers to the entire gospel 
of the Gita. The use of the adjectives 
‘Paramam* and ‘Guhyam’ with reference 
to it is intended to show that this 
teaching, inasmuch as it secures freedom 
from the bondage of worldly existence 
and leads one to realize God Himself, is 
superb and esoteric, 


Endowed with faith in God His 
devotees recognize Him as responsible 
for the creation, maintenance and destruc- 
tion of the whole universe, all-powerful 
and the universal Lord, and love Him 
accordingly. They are eager to hear of 
His virtues, glory, pastimes and reality, 
and are delighted to hear the same, 
Such devotees are referred to here by 
the term ‘Madbhaktegu’, The use of this 


“awa: without doubt; ar Me; za alone; 


most profound 


shall come to Me alone. there is 
( 68 ) 


compound word is intended to determine 
the eligibility for receiving the gospel of 
the Gita. The idea is that the devotee 
of God is automatically freed from all 
the four disqualifications referred to in 
the preceding verse. Therefore, a devotee 
of the Lord is the only fit recipient of 
this gospel and every person, to whatever 
grade in society and to whatever caste 
he may belong, can be a devotee of God 
(IX. 32). Hence the caste, creed and 
nationality etc, of a man are no 
bar to his eligibility. Possessed of 
extreme reverence for the Lord Himself 
or His utterances, a devotee of God is 
overwhelmed with love by the thought 
of His name, virtues, sports, glory and 
essential character and preaches the 
gospel of the Gita among His devotees 
in a disinterested spirit for the sake of 
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His pleasure alone. That is to say, he 
gives them lessons on the original text 
of the Gita, explains the meaning of its 
verses, helps them recite the text with 
correct intonation, brings out and 
elucidates the ideas contained in it, 
resolves the doubts of his audience and 
inculcates the truth of the Gita upon 
their mind and awakens in thema strong 
impulse to translate into practice the 
teaching of the Gita, All this is covered 
by preaching the gospel of the Gita 
among His devotees with supreme 


a @ aeAVATay 


devotion to Him, 


A devotee of God, who propagates 
the ideas of the Lord among those who 
are qualified to receive them, in a 
disinterested spirit and with the sole 
object of attaining devotion to Him, 
doubtless reaches Him. That is to say, 
the above is an unfailing means to His 
realization; hence those qualified devotees 
who seek to attain Him must undertake 
the mission of preaching and popularizing 
the gospel of the Gita. 


Lops ~~ 
alan iaHda: | 


wfaat a a A aeataea: fraatt gra il ee i 


azul than he; ® fiaeaa: doing a more loving service to Me; wasag 
among human beings; *#faq anyone; 4 a there is not; a and; fa on the ( entire ) 
globe; aeata than he; # fraat dearer to Me; #4: ( anyone ) else; # neither; aia 


shall be. 


Among men there is none who does Me a more loving service than he; nor 


shall anyone be dearer to Me on the entire globe than he. 


The personal pronoun ‘Tasm&t’ in 
this verse refers tothe pious and loving 
devotee of God, who has deep knowledge 
of the Gita and preaches its gospel among 
His devotees as mentioned in the fore- 
going verses. Dissemination of His ideas 
among His devotees is dearer to the 
Lord than all other duties that endear 
on to Him, such as the performance of 
sacrifices and penance and practice of 
charity, service, worship, Japa ( the 
repetition of sacred formulas ) and 
meditation etc.; nothing in this world is 
so dear to the Lord as the mission referred 
to above. Therefore, he who disseminates 
His ideas among His devotees with 
reverence and devotion is dearer to Him 
than everyone else; none is dearer than 
he. Completely neglecting his own 
interests, he does only that which is 
dear to the Lord, hence he is excep- 
tionally dear to Him. This is what 


( 69 ) 


is meant by the first half of this 
verse. 


The proclamation of the Lord that no 
one is dearer to Him than the devotee 
mentioned above does not refer to the 
present alone, it is equally true of the 
future as well. That is to say, it is 
hardly possible that anyone would be 
dearer to Him even at a future date. 
For when no other service is dearer to 
the Lord than the one in which he is 
engaged, how could anyone be more 
beloved of Him through any other 
practice ? Therefore, of all the practices 
helpful to His realization, the mission of 
devoutly propagating His ideas among 
His devotees is the best. It is with this 
belief that the Lord expects His devotees 
to proceed with this noble work This 
is what He seeks to convey in the latter 
half of the verse, 
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In this way in the preceding two verses the Lord pointed out the ice 
and value of propagating among His devotees the gospel of the Git@ in a reveren 
and devout spirit, Everyone, however, is mot equal to the task; scarce anyone is 
qualified for it, Hence He now proceeds to glorify the study of the Gita. 

aqagqa ga ed aw aaaraat | 
aiaaga Rarfas: erfaft a afa: iol 


a: whosoever; aq this; av@q sacred; aad: dam our dialogue 
(in the form of the Gita ); ae4eaa will study; a by him; 4 as well; wea I; maaaa 
through wisdom-sacrifice; g2: <41q shall be worshipped; gf such ( is ); 4 My; 


afa: mind. 


Whosoever studies this sacred dialogue of ours in the form of the 
Gita, by him too shall I be worshipped through wisdom-sacrifice; such is 


My mind. 


The demonstrative adjective ‘Imam’ 
along with the words ‘Avayoh samvadam’ 
here refers to the text of the Gita in the 
form of a dialogue between Arjuna and 
Bhagavan Sri Krsna, which has been 
characterized in verse 68 above as ‘Para- 
mam guhyam’ ( the most esoteric gospel ). 
The use of the adjective ‘Dharmyam’ 
with reference to it is intended to convey 
that the gospel in question has been 
delivered by the divine Lord Himself; 
hence whatever has been taught therein 
is replete with virtue from beginning to 
end. It contains nothing which offends 
against righteousness or which is super- 
fluous. Therefore, it is the paramount 
duty of man to follow the teachings 
embodied in it. 


Receiving lessons on the holy Gita 
from the devotees of God who are 
conversant with its inner meaning, 
reciting it daily, going through its 
translation in one’s own language, ponder- 
ing over its meaning and striving to grasp 
the same with the help of those who are 
in the know of it,—practice of all these is 
included in the study of this scripture, 


Going through the translation of the 
Gita side by side with reciting the text, and 


Having thus pointed out the 


(70) 


daily recitation of the Gita with an eye 
to its meaning is much better than going 
through the text or daily reciting it with- 
out following its meaning; and it is still 
better to be overwhelmed with love and 
get imbued with its spirit while going 
through or reciting the text in an intelli- 
gent way. 


The latter half of this verse is intended 
to reveal the value of studying the Gita 
in the aforesaid manner. The idea is 
that a study of this scripture enables 
one to acquaint oneself correctly and 
fully with the truth about the absolute 
and relative, as well as the manifest and 
unmanifest, aspects of the Divinity. There- 
fore, whoever studies the Gita with the 
object of grasping the truth about the 
Lord will be deemed to worship Him 
through wisdom-sacrifice. The practice in 
the form of this wisdom-sacrifice has 
been recognized as far superior to other 
practices carried on with the help of 
material substances ( IV. 33 ); for tall 
practices culminate in the knowledge of 
the truth about God. And this consumma- 
tion is easily reached through the wisdom- 
sacrifice referred to above, hence a seeker 
of beatitude should whole-heartedly devote 
himself to a study of the Gita. 


value of a study of the holy Gita, the Lord 
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tow declares the reward of hearing it in the case of those who are unable to 
study it in the above manner. 
aeaaqqaa faa 8 at oat | 


SSH BR BAPAy wmegargeaAog tek I 


a: at the man who; #gtatq possessed of reverence; @ and; aaAqa: 
free from cavilling; xgatq should hear (the holy Gita); aff even; a: he; 
afq too; aw: absolved of (sins); gva%aorg of the virtuous; Zara waa the 
happy worlds; saa shall attain to. 


The man who hears the holy Gita with reverence and in an uncarp- 


ing spirit,—liberated from sin, he too shall reach the 


the virtuous. 


a 


The use of the word ‘Narah’ is 
intended to show that he who lacks the 
inclination even to hear with reverence the 
holy Gita hardly deserves to be called a 
human being; for his human birth is 
proving fruitless. Therefore, he is only 
a beast in human form. | 


Believing in the existence of God as 
well as in His virtues and glory, and 
with a firm conviction that the holy Gita 
is the word of God Himself, and that 
whatever has been said therein is absolute 
truth, and reposing faith in the exponent 
of the Gita, the man who hears the 
original text or its exposition with love 
and eagerness is referred to here by the 
word ‘Sraddhavan’. And ‘Anastiyah’ is he 
who does not find fault with the Lord 
or His utterance nor shows disrespect in 
any form to the holy Gita while hearing it. 


Having thus glorified the 
Gita, 


to awaken him sttuation, 


to his real 


efagasgd = ot 
ataqaaadae: 


preaching, 
the Lord mow enquires of Arjuna his reactions to the 


although He 


worlds of 


(71) 


happy 


To say nothing of him who preaches 
the gospel of the Gita among others as 
mentioned in verse 68, or of him: who 
studies it himself as referred to in-verse 
70 above, even he who is merely able to 
hear it with faith is absolved of sin. 
Therefore, he who is unable to preach 
or even study it himself should make it a 
point at least to hear it. 


The man who is thus given to hearing 
the Gita is rid of all sins committed in 
successive previous lives,—which _ bring 
about one’s birth among low-born creatures 
such as beasts and birds etc. and throw 
one into the infernal regions,—and obtains 
a residence in the higher worlds from 
Indra’s heaven onward to the supreme 
abode of God according to the degree of 
his faith and devotion. This is what is 
meant by the latter half of this verse. 


hearing of the holy 
above just in order 
everything Himself. 


recitation and 


knew 


A ~ 
quanta 86AaAaT | 
TAIT 


TAA I 92 il 


qi O son of Prtha ( Kunti ), Arjuna; eae whether; wad this ( gospel 


of the Gita); at by you; aan Yaar with one-pointed 


mind; waa has 


been heard; aasa O conquerer of riches, Arjnna; #ia@q whether; @ your; 
agmazie: delusion born of ignorance; #48: has disappeared, 
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Have you heard this gospel of the Gita with one-pointed mind, 
Arjuna P And has your delusion born of ignorance melted away, O conquerer 


of riches ? 


The demonstrative pronoun ‘Etat’ in 
this verse covers the entire range of the 
most esoteric divine teaching imparted by 
the Lord from verse 11 of Chapter II to 
verse 66 of the present chapter. It isin order 
to impress upon Arjuna the importance 
of this teaching that the Lord asks him 
the question embodied in the first half of 
this verse. The idea is that the above 
teaching of the Lord is something very 
rare; He could not acknowledge His 
divinity to everybody or ask anyone and 
everyone to seek refuge in Him, He, 
therefore, was naturally anxious to know 
whether Arjuna had carefully and 
attentively heard His teachings for should 
he have missed it, he had certainly 
committed an egregious blunder. 


Now, if Arjuna had carefully heard 
the teaching, it must have borne its fruit. 
He, therefore, reminded Arjuna how he had 
complained of his being puzzled about his 
duty ( II. 7 ), how he had reckoned it a sin 
to discharge his sacred obligation ( 1. 36 ), 


Thus enquired by the 
his gratitude. 


Lord, Arjuna conveys his reactions 


(72) 


how he had preferred to live on alms 
abandoning all his duties (II. 5), how he 
had felt perturbed at the thought of killing 
his own kinsmen { I. 45-47 ) and how he had 
been at a loss to determine the course of 
his action (II. 6-7),—which had all been due 
to his mind being warped by infatuation,— 
and was accordingly anxious to know 
whether that infatuation had left him. 
Should he have given an attentive ear to 
His teaching, his mind must have been 
cleared of the cloud of infatuation. And 
in case it had not been dispelled, that 
clearly showed absence of attentiveness 
on his part. 

The above two questions of the Lord 
are impregnated with the lesson that a 
man should devote himself to the study 
and hearing of the holy Gita with a 
careful and attentive mind; and till he 
is completely disabused of the delusion 
born of his ignorance he should think 
that he has not correctly grasped the 
teaching of the Lord, so that it is essential 
to ponder it with reverence, 


to Him, expressing 


AIA Sa 


aN we: wate marae | 
feadtstta wadze: aft] gad aaa 


aya O infallible Lord; ear by Your grace; alg: (my ) delusion; 
ag; 1S dispelled; war by me; eafa: wisdom; #541 gained; aaaze: freed from 
doubt; feaa: afta I stand; aa Your; aay bidding; afte will do. 


Ai juna said: Krsna, by Your grace my delusion has fled and wisdom 
has been gained by me. I stand shorn of all doubts. I will do your bidding. ~ (73 ) 


. Arjuna has now come to realize that 
Sri Krsna is the immutable Absolute, the 
Supreme Spirit and the almighty and 


immortal God. This is what he seeks to 
convey by addressing Him as ‘Achyuta’ 
( infallible Lord i 
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Arjuna gratefully answers the question the words ‘Smrtih Labdha’. 
of the Lord, contained in the preceding 
verse, in the words ‘Nagtah Mohah’. 
Arjuna thereby acknowledges his immense 
obligation to the Lord for the divine 
gospel so kindly delivered by Him, and 
assures the Lord that his delusion,—which 
was due to his want of correct knowledge 
about the Lord’s virtues, glory, divinity 
and essential character, and which prevent- 
ed him from carrying out the Lord’s be- 
hests (II.9) and flustered him at the thought 
of the impending destruction of his kins- 
men (I. 28-47),—had completely left him. 


Arjuna had now no doubt left in his 
mind about the virtues, glory and divinity 
of the Lord, and His absolute and relative 
as well as the manifest and unmanifest 
aspects, and even so about the nature of 
virtue and sin, and about what he should 
do and what he should abstain from, etc. 
In other words, all his doubts had been 
resolved, and in consequence of it the 
unsteadiness of his mind had completely 
vanished, This is what Arjuna means by 
the words ‘‘Sthitah asmi gatasandehah”, 


Lastly, Arjuna felt that by the Lord’s 


With the disappearance of delusion, grace he had attained the object of his 
born of his ignorance, the light of divine life, and thus had no duty left for him. 
wisdom had dawned in his mind, the Therefore, he was prepared to do as the 
memory of the virtues, glory. divinity Lord bade him and would perform all 
and essential character of the Lord had his duties such as fighting etc. in the 
been fully awakened, and His integral interest of the world order according to 
being had been revealed to him, leaving His directions by way of sport asa mere 
nothing unknown to him. This is what instrument. Thisis the idea conveyed by 
Arjuna seeks to impress on the Lord by the words ‘‘Karisye vachanam tava”’. 


Having thus repeated the holy Gita in the form of a dialogue between 
Bhagavan Sri Krsna and Arjuna in response to the enquiry from Dhrtarastra, 
Safijaya now reveals to his master the glory of the Gita in the following two 
verses while concluding his message. 


aaq Sara 
que WTA qWeta @ aawaa: | 
dagiaansisagd TATIOTT |) 8 I 


gfe thus; azq1l; arg?aeq of Vasudeva, Sri Krsna; @ and; agraa: 
qmea of the high-souled Arjuna, son of Prtha (Kunti); gaa this; agaq 
mysterious ; wdaziog (and ) thrilling (lit, making the hair stand on their 
ends ); @alzq# conversation; wvtax heard. 


Sanjaya said: Thus I heard the mysterious and thrilling conversation 


between Sri Krsna and the high-souled Arjuna, son of Kunti. (74) 
The particle ‘Iti? marks the conciusion has been preached by Sri Krgna, who is 
of the gospel of the Gita. no other than the all-pervading Divinity, 
the indweller of all hearts, in response 

The use of the epithet ‘Vasudeva’ to the enquiry from Arjuna, who is os 

( lit., the all-pervading Spirit ) for Sri incarnation of the divine sage Nara; 


Krsna and of the qualification ‘Mahatma’ hence it is highly valuable. No ae 
( high-souled or noble-minded ) with sacred teaching can bear wee ta 
reference to Arjuna is intended to glorify it; _for it is the De eit ) 

the Gita. The idea is that this gospel scriptures or sacred books. 


A CE CC LT LE LCL 





— ae 





; rq: miefaeae: « al tag TaATAET Faqafaftazar 
& WTat gitar PICT Bh i ( Maha., Bhisma., 43, 1 ) 
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The dialogue between Sri Krsna and hears and understands it he is ae “a 
Arjuna has been spoken of as mysterious delight and wonder, which make om 
because it enables one to realize the stand on their end. eee 3 Ld has been 
integral Divinity, possessed of wonderful called ‘Romaharganam’. Safijaya feels 
and transcendent virtues, glory and proud that he has been able to hear with 
supernatural powers. And even as aman his own ears sucha wonderful dialogue. 


aqraragieganaag daa ww! 
RT BATS UTITANHIAAa: TAB 1 9 tl 


smrasaigrt ( having been blessed with the divine vision) by the grace 
of Sri Vyasa; weq 1; gaqthis; wa gaa supremely esoteric; arma Yoga or 
wisdom; #74% imparting (it to Arjuna); amg way senq from Bhagavan 
Sri Krsna, the Lord of Yaga, Himself; etata before my very eyes; ATTY 
have heard. 


Having been blessed with the divine vision by the grace of Sri- 
Vyasa, I heard this supremely esoteric gospel from the Lord of Yoga, Sri 


Krsna Himself, imparting it to Arjuna before my very eyes. (75 ) 

The use of the compound word ‘Guhyam’ points to its esoteric nature, 
‘Vyasaprasadat’ is intended to express t. €., bangs its doors against the un- 
Safijaya’s gratitude towards Maharsi qualified, The third adjective ‘Yogam’ 
Vyasa, who had so kindly gifted him with indicates that the gospel contains a 
the divine vision, 7. e., with the super- detailed exposition of Karmayoga, Jiiana- 
natural faculties of seeing what is out yoga, Dhyanayoga, Bhaktiyoga and other 
of sight, hearing what is out of hearing and practices leading to God-Realization; and 
grasping what is out of one’s mental grasp. the gospel itself, 7. e, even its devout 
It was due to that supernatural gift that recitation is an independent means of 
Safijaya was enabled to hear the divine realizing God and hence deserves the 
gospel of the Gita, which he was other- title of ‘Yoga’, 


wise incapable of hearing. 


Lastly, Safijaya tells Dhrtarastra that 


The demonstrative pronoun ‘Etat? the Git&, which he had just repeated to 
stands here for the holy Gita in the form the King, had not been receivcd by him 
of the above dialogue between Sri Krsna through a third agency but directly from 
and Arjuna. The use of the adjective the lotus-like lips of the almighty Lord 
‘Paramam’ with reference to it is intended Sri Krsna, the controller of all Yogic 
to bring out its superb character; and powers, 


Having thus revealed the value of hearing the 
Gita, Safijaya, while expressing his own reactions, glorifies 
gospel. 


most rare gospel of the 
the recollection of that 


Sree eee 





“The Gita alone should be heard and chanted, studied and taught 
. . : *. > 
assimilated; collections of other sceidtures are of no avail. For the 
of no other than Bhagavan Visnu, who bears a lotus on His navel,” 





: as well as pondered and 
Gita has flowed from the lotus-like lips 
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UT aaa awe darafiangaq | 
Baga: gui gens a qege: il ve i 


uaq O king; Sararsiadi: between Bhagavan Sri Krsna and Arjuna; gay 
this; aqayq marvellous; = and; gqoaq sacred; @atazq conversation; dtaeq dear 


recollecting again and again; ag 


g 4g: again and yet again; eenfa I rejoice. 


Remembering, over and over, that sacred and mystic conversation 
between Bhagavan Sri Krsna and Arjuna, O king! I rejoice again and 


yet again. 


The holy Gita in the form of this 
mystic conversation between Bhagavan 
ri Krgna and Arjuna purifies him who 
Studies, teaches, hears, ponders and 
discourses on it, and does good to his 
soul in every way. Hence it has been 
characterized as ‘Punyam’ ( sacred), And 
it reveals the marvellous virtues, glory, 
divinity, truth, mystery and _ essential 
character of the Lord; hence it has been 
spoken of as ‘Adbhutam’, 


Having thus glorified the recollection 


(76 ) 


By giving his own _ reactions in 
this verse Safijaya glorifies the recollec- 
tion of the gospel of the Gita. Safijaya 
meéans to say that the gospel preached 
by the Lord had captivated his heart so 
much that he had lost his relish for 
anything else. He was reminded of that 
teaching again and again, and merged in 
the thought of it he was _ being 
transported with joy and overwhelmed 
with love. 

of the Gita, while 


Saiijaya giving 


his further reactions, extols the recollection of the Cosmic Body of the Lord. 


qa wea awa waneaygd et: | 
faeral A ner usa eet a ga: ga: Nl Vo Il 


usa O king; zt: of Sri 


Hari; 


aq that; most wonderful; 


MARIA 


eq Form; = also; ata aeger remembering again and again; Raat great; 


a freqa: (is) my wonder; @ and; ya: ga: again and yet again; 


rejoice. 


Remembering also, again and again, that most wonderful 


cata I 


Form of 


Sri Krsna, great is my wonder and I rejoice over and over again. (77) 


By hearing, pondering and singing the 
virtues, glory, exploits, divinity, greatness 
and the sacred names of Bhagavan Sri 
Krgna, and by perceiving and touching 
His Form a man is rid of all sins. 
Association of any kind with Him frees 
one from all sins, ignorance and sorrows 


101 B, G. 


and the Lord robs the devotee of his 
heart; hence He is termed as ‘Hari’. 
The word ‘Ripam’ qualified by the 
adjectives ‘Tat’ and ‘Atyadbhutam’ refers 
to the most wonderful and divine Cosmic 
Body of the Lord, which He had revealed 
before Arjuna and the glory of whose 
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merit to his credit, which could earn 
him that unique privilege. The motive- 
less mercy of the Lord alone had entitled 
him to that privilege. A mental survey 
of the wonderful phenomena and events 
forming part of that vision filled him 
with wonder and awe at the marvellous 
Yogic power of the Lord. 


vision has been declared by the Lord 
Himself in verses 47 and 48 of Chapter XI. 

The memory of that Cosmic Body of 
the Lord did not fade from the mind of 
Safijaya, he was reminded of it again 
and again and wondered how he was 
vouchsafed a vision of that most rare and 
divine Form of the Lord. He had no 


Thus giving his own reactions and glorifying the gospel of the Gita and 
the recollection of the marvellous Form of the Lord, Safijaya now concludes this 
chapter indicating the certain prospect of the Pandavas’ victory. 


qt Apa: Hot wT eat qaAAIT: | 
e e e 
aa wlfanat alata afaafaaa ive tl 


aa where; aga the Lord of Yoga; sem: Bhagavan Sri Krsna; a 
(and) where; waaz: the wielder of the Gandiva bow; ae: the son of 
Prtha ( Kunti), Arjuna; aa there; a: goodness; fier: victory; fa: glory; 
wat wif: (and) unfailing righteousness; aw aff: (such is ) my conviction. 


Wherever there is Bhagavan Sri Krsna, the Lord of Yoga, and 
wherever there is Arjuna, the wielder of the Gandiva bow, goodness, 
victory, glory and unfailing righteousness are there : such is my conviction. ( 78 ) 


By using the epithet ‘Yogeswarah’ Besides this, Arjuna too was an 


for Sri Krsna and ‘Dhanurdbarah’ for 
Arjuna, Safijaya impresses upon King 
Dhrtarastra the glory of Bhagavan Sri 
Krsna and Arjuna, and indicates the sure 
prospect of the P&andava’s victory in 
order to awaken in the king’s mind an 
inclination to negotiate peace. In other 
words, Safijaya wanted to make it clear 
that Bhagavan Sri Krsna was the Lord 
of all Yogic powers and that He was 
capable of creating, maintaining and 


destroying the whole universe in a trice | 


by dint of His Yogic power, There could 
be no doubt about the victory of King 
Yudhisthira, who had Bhagavan Sri Krsna, 
the manifest Divinity, as his supporter. 


incarnation of the divine sage Nara, a 
beloved friend of the Lord, and a great 
hero, the wielder of the famous G&andiva 
bow; he too had girded his loins to see’ 
his brother victorious. Hence there was 
none who could vie with Yudhigthira at 
that moment. For where the sun is, light 
must be there; even so the very presence 
of Bhagavan Sri Krsna and Arjuna ensures 
all goodness, glory and _ righteousness, 
And laurels go to him who has virtue 
on his side. Therefore, the victory of 


the Pandavas was guaranteed. The 
welfare of Dhrtarastra lay in bringing 


round his sons to seek peace with the 
Pandavas. 


s aealata at grace frag sarfrenrat alas sflpoorgaciar® wtereiearaa ay aTarereant seme: 112 21 


Thus, in the Upanisad sung by the 


Lord, the science of Brahma, the scripture 


of Yoga, the dialogue between Syi Krsna and Arjuna, ends the eighteenth 
chapter entitled ‘The Yoga of Liberation through the path of 


Knowledge 


and Self-surrender.?’ 
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The Bhagavadgita is the divine word of Bhagavan Sri Krsna, the 
supreme Purugottama or God Himself, who is adored by the whole animate and 
inanimate kingdom, is full of the six divine properties, and is Bliss and Consciousness 
solidified. The scripture is a mine of endless mysteries. It is by the grace of 
the supremely compassionate Bhagavan Sri Krsna that its inner meaning can 
be partially understood. He alone who ponders the Gita with a_ heart 
brimming over with supreme reverence and pure loving devotion directly perceives 
the grace of the Lord and can obtain a glimpse of the real character of the 
Gita. Therefore, seekers of blessedness would do well to place before them the 
ideal of Arjuna, the prince among devotees, and cultivating his divine virtues should 
hear, study and ruminate over the Gita with faith and devotion; and they should 
whole-heartedly devote themselves to spiritual practice according to their individual 
capacity in pursuance of the Lord’s tehests... Those who proceed on the above 
lines are inspired with ever new /thoughts and feelings of a supremely blissful, 
unique and transcendent character. Attaining absolute purity of mind and enjoying 


the exceptional geace of the Lord, they speedily realize Him. 


Pry sy, 
~ 





whh bias 


Printed by The Gaurishankar Press, Madhyameshwar, Varanasi. 


a. i 
‘a7 ay » ~ a - 
in ny LY bed ry ia ae - 
‘ zy * ans ys A 2 rf han is Oy i 7 — Vs ie 
Ps Ae he Seer genet rete vin ete mk Cake deat AE 
_. | > a Ae rho SLO = ey uw ty mer oo, a “a le Ah Le - a Nd Wee Le 
* ‘i 4 pie PL te So (T= ole a a fom 4) _. - 4 ‘ BY ; Ms aa el Pap =) ——— ~~ m 
vr a ite) ei a) . vay.’ ae tty, . 2 UT iy are r : a hy 2 i i “9 C i. ‘ Ane — i i 
_ ¥ bar ts Fes wh"... s a ve ee: Pl ee . ‘Ay ey oS ee * SRA oe . ov 
ay riety Arey « - om “oe fe at » _ o ras : Te. Mae LE Ty Pahl et x Nod Pte: Y Se ? 7 
i. ar “ ¥ jth se Ae Fd 4 yh MA 7 yal ” 
Wt ae Wy Wr arte: 











o 


t 
4 » 
ae 
= = *% 
a“! wager? 





